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" There are two ways of approaching a great philo- 
sopher. The one way is to study his precise teaching, 
setting it into relation with his age and with his contempo- 
raries and immediate predecessors. I have the greatest 
admiration for those who perform this work of scholarship, 
which is the only satisfactory and respectful method of 
understanding a philosopher, requiring, as it does, both 
historical research and the most sympathetic philosophical 

insight. The other and easier method (is) of inquiring 

what a philosopher can teach us in our present problems." 
— S. Alexander, M.A., LL.D., F.B.A., Hon. Fellow 

of Lincoln College, Oxford, and Professor of Philosophy in 
the University of Manchester. 
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THOUGH the existence of Sripatipanditacharya's Bhashya 
on the Vedanta-Sutras of Badarayana has been long known, 
it has not so far been available in print. An incomplete 
Telugu edition was published many years ago but this 
is the first time the whole text is offered in the Devanagari 
script. The circumstances under which this edition has 
been undertaken have been set out at some length in the 
Introduction that follows and it is needless, therefore, to 
say anything further on that head here, except to state 
that it is entirely due to the public spirit and liberality 
evinced by the Mysore Lingayet Education Fund Associ- 
ation that it has at all been possible. 

The publication of a work of this kind, a well-known 
commentary on the Vedavta- Sutras % raises the question 
whether there is any utility in making ancient works of 
. this. kind available to the general public. The criticism 
has been offered suggesting that there are systems of 
philosophy which though they have not yet passed away, 
still " drag on their barren life, a fixed monotony of 
centuries n and the specific instances offered are " the 
schools of Brahmans and Buddhists and Confucians, who have 
drained off the life-giving words of their ancient masters 
into labyrinthine canals and stagnant pools. There in the 
overteemed East is the limbo of unchangeable systems 
preserved from the fertilizing breath of change by a 
universal inertia. ni That the East has been prolific in 
producing systems of thought may be admitted, but the 
suggestion that the systems have proved " stagnant " or have 
been overtaken by 11 inertia " cannot, perhaps, be easily 
demonstrated. Faint echoes of the criticism above refer- 
red to have been heard now and again, repeated or reflected, 



1 Sir Frederick Pollock, Spinoza : His Life and Philosophy 
(1899), 80. 
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in the remark 2 that commentators in India have been content 
to build up their own systems of thought, profound though 

2 Presidential Address at the Indian Philosophical Congress, 
1930. See in this connection Das Gupta, History of Indian 
Philosophy ^ I> 63. A similar charge of sterility can be preferred 
against contemporary Western philosophy. <l The scoffer may 
pretend," remarks Professor Wolf, after offering an account of recent 
and contemporary philosophy, " that all these philosophies are little 
more than the reminiscences of the thought of past ages. He may take 
to pieces all these philosophical tapestries (from Haeckel to Smuts, 
ranging from 1834 to 1934} and show that they are mainly a patch- 
work of scraps derived from Heraclitus or Parmenides, Plato or 
Aristotle, Descartes or Spinoza, Locke or Liebniz, Kant or Hegel, 
Schelling or Schopenhauer. And he may reiterate the oft-repeated 
charge that there is no progress in philosophy. Such disparagement, 
however, would be unwarranted, even if we admit some of the points 
on which it professes to be based. After all, the whole history of civili- 
zation is so short that it has been described as a 1 provincial episode ' 
when measured in terms of terrestrial time, to say nothing of cosmic 
time. And of this 1 provincial episode \ the whole history of philo- 
sophy is but a single aspect, which only emerged about twenty-five 
centuries ago and has been more or less smothered more than half 
the time. Moreover, the problems of philosophy are peculiarly 
difficult to answer in a manner that may command general consent. 
For they do not lend themselves to the kind of empirical verification 
which secures something like general agreement in the sciences. In 
fact, as soon as any group of problems becomes amenable to empiri- 
cal verification, it forsakes its parental philosophic home, and sets 
up as a separate science. In this way, philosophy always remains 
the limbo of highly speculative questions, which it is very difficult 
to answer satisfactorily, but which most intelligent persons find it 
equally difficult to suppress. And since times do change and we 
change with them, each age needs at least a re-statement of old 
problems and old solutions in terms best adapted to its own habits 
of thought or speech. An excessive straining after originality, or 
the appearance of originality, may do more harm than good. A 
knowledge of the history of one's subject is probably a universal 
requisite, but especially so in the case of philosophy. For of philo- 
sophy it is particularly true that all history is contemporary history." 
(A. Wolf in An Outline on Modern Knowledge^ Chapter XIII, on 
Recent and Contemporary Philosophy \ 589.) What Professor Wolf says 
in regard to modern Western philosophy may, ipsissima verba, be 
said of Indian philosophy. 
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they be, 11 only as appendages to the Vedas and Upanislutds M . 
Remarks like these miss the main point that the Vedas and 
Upanishads enshrine philosophical thoughts far too fecund 
to be allowed to rust away. They simply refuse to die. 
Philosophy is yet philosophy whether it is found in 
the Vedas or in the Upanishads or even in the mathe- 
matical formulas in which Spinoza, of all modern philo- 
sophers, set it. Philosophy, whether in the East or in the 
West, has emerged from religion as often as it has 
entangled itself in its meshes, and the intermingling is not 
to be regretted if it has helped in the elucidation of truth. 
Nothing better brings out the justice of this observation 
than the lines on which Western philosophy itself has 
developed. To take but one instance, the case of Spinoza, 
who, perhaps, has most influenced European philosophical 
and even political thought in modern times. How much 
of his system, if a system it be, he owed to his Rabbinical 
masters, how much to the Neo-Platonists and through them 
to earlier Hindu thinkers and how much again to Descartes ? 
Then, again, how much did the Christian Platonists of Alex- 
andria and St. Augustine annex of the grand philosophy of 
religion built up by Plato and Aristotle, and Plotinus, 
Proclus and the rest of the Neo-Platonists during a period 
which covered some eight centuries of human thought ? 
And how much of St. Thomas Aquinas is based on the 
later Platonists? And how much Neo-Platonism itself, 
as a system of philosophy, which tried to resolve the 
absolute or God into the incarnation thereof in the Logos, 
or reason of man, and which aimed at demonstrating the 
graduated transition from the absolute object to the 
personality of man, a concretion of European and Hindu 
philosophy and religion so-called ? If philosophy is the 
science of religions or things in general, if it is properly 
an attempt to find the absolute in the contingent, the 
universal in the particular, the eternal in the temporal, the 
real in the phenomenal, the ideal in the real, or in other 
words, if it is to discover, as one interprets it, the single 
principle that possesses within itself the capability of 
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transition into all existent variety and varieties, which it 
presupposes can be done not by induction from the 
transient, but by deduction from the permanent as that 
spiritually reveals itself in the creating mind, then the 
philosopher should be a man, to adopt the words of Goethe, 
who stations himself " in the middle (between the outer 
and the inner, the upper and the lower), to whom the 
Highest has descended and the Lowest mounted up, who 
is the equal and kindly brother of all." Philosophy passes 
the borderland as often as not of religion in its speculations. 
And if religion is a craving after responsibility to a Higher 
Power ; a mode of thinking, acting and striving after God ; 
or determining one's spiritual relationship to the unseen 
World ; then philosophy needs must do this. Nor is 
philosophy mere Science either ; it is something more than 
Science. If Science has for its province the world of 
phenomena, and deals exclusively with their relations, 
consequences and sequences ; if it can never tell us what a 
thing really and intrinsically is, but only why it has become 
so ; and if it can only, in other words, refer us to one 
inscrutable as the ground and explanation of another inscrut- 
able, then philosophy has a function to fulfil and a role to 
play. Where Science is silent, there steps in Philosophy. 
No wonder it has been described as 4 1 divine wisdom" 
instilled into and inspiring a thinker's life, irrespective of 
the sources from which the inspiration is drawn. Religion 
and philosophy cannot be kept in watertight compartments 
any more than religion and science can be to-day. 3 If men of 

3 " All good moral philosophy, as was said, is but a handmaid 
to religion." — Francis Bacon, in Proficie?tce and Advancement of 
Learning, Book II. 

11 Religion is the elder sister of philosophy. " — W. S. Landor, 
Imaginary Conversations {David Hume and John Hume). 

Keats claimed much more for philosophy. He sang: — 
" Philosophy will clip an Angel's wings, 
Conquer all mysteries by rule and line, 
Empty the haunted air, the gnomed mine, 
Unweave a rainbow." 

— Keats, Zumia, II. 
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science can invade philosophy and professing metaphysicians 
adopt the scientific methods and modes, there is no reason 
why religion and philosophy should stand divorced from 
each other, though they should normally function in their 
respective domains. 

What is important is that the method pursued should be 
scientific, for philosophy is a science, if not, indeed, as Bacon 
has it, the great mother of sciences. There is no need to-day 
to elaborate this point. But it is necessary to stress the 
fact that the synthesis offered by Badarayana is not only a 
scientifically drawn up one but has for its essence a system 



Schopenhauer went to the other extreme and said, 11 Philosophy is 
not science but an art " — if so, it must be held to be an art based on 
principles. Otherwise, reasoning which fills so large a space in 
philosophy would be without any justification and philosophy entirely 
restricted to an emotional something: which can neither be proved 
nor disproved. 

11 There is a sharp line of demarcation separating religion and 
philosophy. The goal of religion is salvation and that of philo- 
sophy is truth. Yet even the most abstract type of philosophy 
contains a religious clement; and the greater its development the 
faster its expansion." — Melamcd in Spinoza and Buddha, Introduc- 
tion, page 19. 

Professor A. Wolf has recently remarked that " one of the most 
interesting features of recent and contemporary philosophy is the 
renewed co-operation between men of science and philosophers 
After warning against the possible 11 dangers " of a hasty swing of 
the scientific pendulum, he refers to the " dangers " lurking in 
11 the unusually friendly relationship which is loudly proclaimed to 
exist now between Science and the Churches He suggests that 
" philosophy will be in a healthier condition when it has entirely 
ceased to be a handmaid to theology, and pursues its cosmic 
problems as independently as possible of vested interests " (Joe. cif. t 
589-592). 

An absolute divorce between Philosophy and Theology is sug- 
gested by Bertrand Russell when he says : " Philosophy cannot itself 
determine the end of life, but it can free us from the tyranny of 
prejudice and from distortions due to a narrow view." 

Pierre Boyle (1647-1706), author of the famous Dictionnairc 
Historiqut tt Critique, maintains the impossibility of reconciling 
faith with reason. 
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of thought which has for its sheet-anchor scientific 
thinking. His method is strictly scientific. By the term 
" method" is meant the path by which we arrive at a 
certain goal ; a conscious and orderly way of doing some- 
thing ; a way of planning, organising and ordering one's 
research and thought. In the West, this problem of 
" method' 1 was fought and settled, so far as natural 
science is concerned, some three hundred years ago, after the 
pioneering of Bacon, Descartes, Galileo, Boyle and others, 
and the settlement provided a basis on which the enormous 
scientific advances of ensuing centuries became possible. In 
social science, no such basic method yet exists. " Method' 1 
implies understanding and control. Looseness of thought 
and language are incompatible with it. If we understand 
Badarayana aright, entirely from the mould into which he 
has cast his Sutras, we have to postulate that to him 
" method " seemed all-important ; for without it, he 
could not have controlled the seeming contrariety of thought 
that had come to prevail in the interpretation of Vedic and 
Upanishadic texts and the anarchy, as it were, that had 
been introduced by different schools of thought {skakkas) 
in matters affecting the vital problems of the Brahman and 
the atman. That many such schools existed and had their 
own separate text-books which had been handed down orally 
from teacher to pupil for countless generations, seems 
not open to any doubt. A crisis had evidently been 
reached in philosophical thought and the necessity of control- 
ling interpretation had become obvious. Hence the rigidly 
scientific manner in which Badarayana applies his mind to the 
method of samanvaya. Where all the texts should be given 
credence, scientific method, the method by which agreement 
can be reached, becomes all-important. He begins to question, 
not only texts in particular, but also the doctrines educed from 
them by different schools. He seeks, in a word, a basic under- 
standing, so that chaos which was claiming mastery in the 
philosophical domain, may be put out of court. In the 
dialectics employed by him, we see he uses rules and 
modes of reasoning which help to clarify the philosophical 
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standpoint he wishes to vindicate and lay down in authori- 
tative fashion. The doctrine of samanvaya^ which is the 
science and art of co-ordination, of re-interpretation of 
mutually opposing texts, and of educing the highest Truth 
from a consideration of the fundamental teachings of all 
Vedantic declarations considered collectively, receives in his 
hands a supremacy that is undisputed. It is no exaggera- 
tion to say that of all teachers of ancient times in India, he 
alone attempts the scientific and methodical approach to 
the study of Vedic and Upanishadic texts in all their aspects 
and thus places the method of study itself on a pedestal that 
is from every point of view unassailable. The actual effect 
of this methodology was the restoration of order in place of 
chaos : those who came under its mighty influence, tried to 
keep to it, with the result that thinking was rationalized 
and kept within the bounds of reason instead of running to 
waste. The principle of samanvaya still holds the ground 
and if anything, has had extended scope given to it. Infalli- 
bility "and unalterability ceased to be drags on philosophy 
" with its increasing application. Philosophy, indeed, came 
into its own ; it, in fact, came to be something more than a 
mere intellectual creed or a comforting belief. And its 
effect on religion was that it came to be regarded as some- 
thing more than a mere system of ritual. It might, indeed, 
be claimed that Badarayana's method revolutionized phi- 
losophical speculation in this country, inasmuch as it found 
a place under its wide wings not only for the spiritual 
teachers who stuck to the old order of thinking but also for 
those seers and seekers after the truth who, while obviously 
outside the purview of the current schools of thought, had still 
reckoned themselves to be within their pale by reason of the 
broadening of the base of philosophical reasoning initiated 
by him. Intellectualism, cured of its narrow and mechani- 
cal outlook, helped to be less destructive than it would 
otherwise have been. Under the dominating influence 
of Badarayana's method, we have one all-embracing 
scientific standpoint, owing allegiance to that which is 
highest and most exalted in Upanishadic speculation, to 
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which all schools of thought owe obedience and respect and 
from which they derive their main sources of inspiration. 
The unification in method that has resulted has not impeded 
diversity in thinking, while it has helped to avoid the rise of a 
number of warring schools differing in their aims and working 
exclusively by themselves and endeavouring to exclude one 
another. The differing schools, as they exist to-day, owe a 
common allegiance to Badarayana, as much because 
they follow his method of reasoning as for the fact that they 
have to argue and co-ordinate thought on the basis laid down 
by him. In him they find a common meeting point and 
through his method they are making their own contribution 
to the building up of a philosophical system which can be 
rightly termed universal. The texts of the Vedas and the 
Upanishads are there ; the doctrines and theories are there 
imbedded in them ; it is only the method of co-ordinating 
them and interpreting them that is new. Badarayana's great 
contribution is that he introduces a new method, a new 
manner of reading the texts, and a new way of interpreting 
them. With the march of time, changes in view-points should 
naturally vary. What satisfied one could not satisfy 
another. The highest expression of any philosophical truth 
at any given time cannot but be the expression of the high- 
est philosophical consciousness of that time. If that be so, 
while the older formulae may be retained, the frank recog- 
nition is inevitable that they are out of date in certain respects 
and that they ought to be re-interpreted in such a manner 
as will bring them into conformity with the highest philo- 
sophical consciousness of our own time. Badarayana's 
perception and avowal of this fact is what makes him great 
in the Indian philosophical field. That is the very reason 
that we find no complaint against him for the depar- 
ture he makes. On the other hand, there is a singular unani- 
mity of opinion that his method is the right one and that is 
the reason why it has won universal approval among his 
successors. The fact of the matter is that as with Bada- 
rayana, so with us, the measure of our light is always far 
in excess of the measure of our obedience, though this is 
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never explicity proclaimed and all the time the legal fiction 
prevails that no change has been made in the position. It 
is thus that Badarayana' s method has helped to introduce 
scientific order and research in the study and interpretation 
of the Vedas and the Upauishads. With its aid, the conclu- 
sions of the past are being continuously brought into line 
with the findings of the present with the result that philoso- 
phy has never languished in this country, as the rise of the 
successive schools of thought bears eloquent witness to ; 
in fact, it has contributed to the building of these living 
schools of thought, which, whatever may be their defects, 
have never agreed that the principle of scientific thinking can 
be set aside with impunity. It is this principle too that has 
helped to give universality and catholicity to Upanishadic 
views in the world of to-day. 

The Sutras are there to elucidate Badarayana' s position ; 
for even without the commentators who have, each in his 
own way and from his own point of view, endeavoured to 
make known to us what they consider to be his views and 

. opinions, there is enough in them to prove that the attitude 
assumed by him is demonstrably scientific. And that 
attitude is one that could only be postulated of one who is 
strictly scientific in his method. Badarayana provides, in 

N brief, an epitome of the Upanishad doctrine in his work, 
which accordingly becomes the foundation of the later 
Vedmta. He shows that Brahman is the first principle of 
the universe ; he proves this by Samanvaya, i.e., "from the 
agreement n of the Upanishad texts (I. 1. 4); and he 
proclaims the fundamental proposition that " all the texts 
of the Vedanta deserve credence sarva-vedanta pratyayam 
(III. 3. 1). To Badarayana, the Vedas may be super- 
natural in origin and he may be held to construct his 
entire doctrine from them, but it is undoubted that where the 
meaning of a text is doubtful, he does not hesitate to call in 
the aid of experience to settle the sense. Inspiration and 
revelation give way to reason and ratiocination. 4 One who 

4 In this he followed, as a Mimamsa teacher, the Mimamsa rule 
of interpretation which lays down that when two texts differ, 
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is in search of the first principle of the universe cannot well 
avoid being fundamentally scientific in his outlook* It was 
so with Parmanides ; it was so with Plato ; and it cannot 
well be otherwise with Badarayana, who is out to prove that 
the first principle of the universe is Brahman. The impres- 
sion he has left on generations of scholars who have read 
and interpreted him has been this and there is no fear that 
generations of scholars yet unborn will not be impressed by 
the self-same fact. He throughout stresses reason rather 
than authority, re-interpretation rather than the blind 
acceptance of ancient views because they are ancient and 
scientific synthesis rather than a conglomerate of what seem 
mutually destructive texts. The Sutras, indeed, challenge 
with scientific precision the validity of what appear to 
have been popular concepts that were still — in Bada- 
rayana' s time — the source of dangerous confusion to men, 
even to men learned in the Vedas and the Upanishads. 
To those trained in the exact sciences and bred up in 
the atmosphere of the law, where rules of interpreta- 
tion demand an exactitude in their application that 
could only be associated with a scientifically trained mind, 
a study of the Sutras of Badarayana generates the 
feeling that they are dealing with a philosopher whose 
first and last concerns are scientific thinking and scientific 
method. He was a master in his line; he was that 
because his knowledge was profound and supreme. 
His intellectual eminence seems unquestionable from the 
evidence afforded by the Sutras themselves, quite apart 



reason must be allowed to prevail in practice. {Yagnavalkya, 
II. 21). Manu also stresses reason as the final source of authority. 
Where no authority is available, Manu says that atma-iushti, that 
which is in consonance with the reason of the virtuous, shall 
be allowed to prevail. According to the commentators, reason should 
prevail not only where a case cannot be decided by any other autho- 
rity but also in cases where an option is allowed. Manu, indeed, 
sets down a high place to reason when he lays down the law : Let 
him adopt the course of action which is deemed right by pure 
reason" (Manu, VI. 46). 
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from the form in which they are cast. He reduced his 
knowledge pertaining to their subject-matter to a system ; 
arranged it and systematised it ; and gave it out with full 
regard to its due bearings and connections. If one who 
does that cannot be described as possessing a scientific 
mind and if the method pursued by one such cannot be de- 
- scribed as scientific, it is impossible to see who else and what 
else can be so described. It may be that to some the Sutras — 
all Sutra literature is like that — seem 41 conundrums " but 
that is a different matter. To those who have had the 
requisite training to understand them and to follow them in 
the manner they should be — and all sciences require training 
to understand and follow them — there can be no question 
that they bear ample testimony to the greatness of 
Badarayana as a philosopher. To his philosophic mind, 
no circumstance, however trifling, was too minute. It 
was allowed its due weight and if rejected, rejected for 
right reasons. In him, the art of Sutra making reaches 
its high water-mark, the very climax of perfection. That 
• is so because his mind was clear ; his method perfect ; 
and his matter of supreme value. If any one can be 
named as deserving of the special title, in the whole 
Indian field of philosophy, of a master-mind, there is 
hardly any doubt his name would be the first to be 
mentioned. And if any one deserved the name of philo- 
sopher, it would undoubtedly be he — for he tries in one 
large sweep, as it were, to account for all the phenomena 
of the universe by a reference to ultimate causes. There 
is no system of thought, no school of metaphysics, and 
no department of theoretical knowledge known in his 
time that is not laid under contribution by him in the 
making up of his Sutras. If philosophy is the science 
of all known sciences and if a philosopher is one who 
subordinates his mind to the strict discipline of scienti- 
fic principles of thinking and enunciation of matter, the 
Sutras of Badarayana enshrine such a philosophy and 
Badarayana himself — whether he wrote the Sutras himself 
or inspired a school of his own to do it, it does not really 
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matter for this purpose — furnishes the best example of 
such a philosopher. 5 

5 It is needless to add that Bfidarayana (also called Subodhayana 
and Vyasa) has been reckoned in Hindu literature as a pre-eminent 
teacher. In the Harivamsa (I. 3), we read : 

Jayati Paraiarasttmis Satyavatthridaydnandano Vyasah \ 
Yasyasyakamalagalitam vatigmayam amrutam jagaf pibati b 
Victory to Vyasa, the heart-endearing son of Parasara and Satya- 
vati ! From his lotus-like lips flowed freely the eloquent nectar (of 
knowledge) for the world to drink from. 

Ramanuja, in commencing his commentary on the Vcdania 
Sutras, prays : — 

Paraiaryavaehassudham upanishad dugdhabdhi madhyoddhritdm 
Savisaragni vidtpana v yap a gat a pranatma sanjivinhn i 
Purvacharya surakshitam bahttmati vyaghatadura sthitd 
Mamtamtu nijaksharaih sumanaso bhaumdh pibantvanvaham n 
11 The nectar of the teaching of Parasara 7 s son, which was 
brought up from the middle of the milk-ocean of the Upanis/tads — 
which restores to life the souls whose vital strength has departed 
owing to the heat of the fire of transmigratory existence — which was 
well guarded by the teachers of old — which was obscured by the 
mutual conflict of manifold opinions — may intelligent men daily 
enjoy that as it is now presented to them in my words." 

Vadirajaswamin in commencing his commentary on the Maha- 
bharata, entitled the Lakshabharana (Mangalacharana Slokas 1 and 2), 
has the following : — 

Vyasayapratimctihasaraehandllasaya durvadinam i 
Trasayasakaraya satsu kritaviivasaya doshadvishi n 
Bhasaya miniaramya tdyasadntsayasaya mascvinc i 
Ddsayabhayadaya Madhvaguruhridvdsdya tubhyam namah n 
Agadhavyasabodhdbdhau nigudhah fabdarafayah i 
Na vivechayitum sakyah madriiair mandabuddhibhih \\ 
Prakrantarthamtsarcna sikshasunya padasyacha i 
Artham kaihamchidvakshyami tat kshantavyam mahatmabhih 11 
I bow down to the incomparable Vyasa who takes delight in com- 
posing Ilihasas ; who makes vain argumentators tremble and exhaust 
themselves ; who confides in the virtuous ; who shuns the evil-minded ; 
who shines in his beautiful majestic ocean-like receptacle of Wisdom ; 
who blesses with his grace those who wait on him as his humble 
servants; who ever dwells in the heart of the holy teacher Madhva. 

In the unfathomable ocean of Vyasa's knowledge are concealed 
heaps of significant words ; people of dull intellects like, ourselves 
are utterly unable to distinguish between them. 
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Badarayana' s survey of the Indian philosophical field of 
his day results in his conclusions being set down in a 
series of clear-cut Sutras which are definitely of the decisive 
type. He looks at the philosophy of his time with the 
practical mind of a profound reasoner to whom philosophy is 
not a field for archaeological research, but a living thing in 
the world of his day. With almost amazing knowledge and 
skill, he unfolds before us the ancient texts co-ordinated in 
such a logical manner that we see the science of Brahman 
rise before us in its full-fledged shape. To say that his 
Sutras are succinctly composed, compact in form and 
diction, and full of the highest philosophical import is to 
utter a truism. To say that they reflect a close knowledge 
of the Vedic and Upanishadic teachings of his time and a capa- 
cious yet sensitive mind, is to admit the bare truth. And to 
say that they represent his conclusions with a directness 
that, under a deep passion for order, precision and plan- 
ning, a deep love for Humanity troubled with vital issues 
of Being and Becoming, is to confess the obvious. No 
. more enduring monument can be thought for him 
than - to understand aright his method and his plan 
as they are laid down for us in his magnificent work. 
Badarayana is famous for the economy of words practised 
by him in the evolving of his Sutras. To Badarayana even 
a letter had a value of its own. He would not use it, 
if he thought it unnecessary ; he could do without it. 0 What 
we have to more particularly admire in regard to the 
Sutras is the order J which controls them, the choice of 

Having no teacher to guide us, we explain with great difficulty, 
by a reference to continuity of thought and agreeably to the 
context. We therefore pray that the vastly learned will forgive us 
our shortcomings. 

In Chapter X of the Bhagavad-Gitn, in which the best of 
everything is mentioned, Sri Krishna says : 11 Of the sages also I 
am Vyasa." (X. 37,) 

c A saying in Sanskrit goes : 11 A writer rejoices as much in the 
saving of half a short vowel as he would in the birth of a son a son 
being, according to Hindu ideals of life, an- absolute necessity for 
the salvation of a man. 
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the doctrines and theories selected by him as fundamental 
to the position assumed by him — for he has by no means 
exhausted all, though he has hinted at most of them 
and dealt only with those which are really primal in 
character — and the varied but suggestive argumentation, 
producing conviction now by starting from causes, now by 
going back to facts, and now again by referring to texts, 
but always unassailable, irrefutable, exact and scientific in 
spirit. He is almost mathematical in his thought, in fact 
Euclidean in his method. What shall we mention as his 
special merit — his faculty for constant co-ordination, economy, 
orderliness, or the force with which he establishes every 
point? If one adds to or takes from it, he will recognize 
that he departs thereby from science, thus tending towards 
error. What is most difficult in each science is to choose 
and dispose in suitable order the elements from which all the 
rest may be derived. Whatever the case with others, 
Badarayana has neither increased his first principles nor 
diminished them ; neither has he abridged his proofs nor 
has he enlarged them indefinitely. In a treatise of the 
kind contemplated by him — convenient, catchy, topically 
arranged texts, easy of remembrance as Euclid f s definitions, 
postulates and axioms — it was necessary to avoid every- 
thing superfluous, to combine everything that might be 
deemed essential, to consider principally, clearly and briefly 
all that might be held fundamental, to give propositions 
their most general form for, as a teacher, he should have 
realized that the detail of teaching particular cases only 
makes the acquisition of knowledge more difficult Bada- 
rayana's purpose in composing his Sutras cannot have been, 
by any means, the writing of an encyclopaedia of philosophy, 
which was obviously impossible in the limits he set to him- 
self, but rather to offer to mature thinkers an introduction 
to the study of the method of reasoning to be adopted 
generally in regard to the interpretation of texts of the 
Uftanishads, which, in its turn, was to prove a necessary 
preparationlor the science of Brahman as worked out in 
them. Hence the particular emphasis Badarayaija lays on 
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formal and logical method as well as the deliberate omission, 
except by implication, of all practical applications. He 
has, indeed, helped towards the construction of a logic 
{Brahma- tar kali) which has proved the best conceivable 
method of effective inquiry. On an analysis, it would be 
found to be one which, without breach of continuity, can be 
applied as much to belief on the one hand as to metaphysics 
on the other. He primarily aims at the flawless logical 
derivation of all k philosophical propositions from premises 
stated in advance. Making necessary allowance for un- 
doubted and, in some cases, serious uncertainty of text, 
it might be broadly remarked that the great historical 
significance of Badarayana's Sutras consists in the fact 
that through them the ideal of a flawless logical treatment 
of Upanishadic texts was first attempted to be transmitted 
to future times. As to the manner in which Badarayana 
executed his work, it must be admitted that it is 
throughout well done, though from our modern 
standpoint we may think that too much is expected 
from the student. But we should remember it was not 
intended for the beginner but for the mature student 
of the Upanishads* It presumes a close knowledge of and 
a constant reference to the Vedas, the Upanishads, the 
Purvamimamsa, the whole of the Sutra literature generally, 
including the Apastamba, the Gautama and the Nyaya Sutras, 
the Smriiis generally, including Manu and Yagnavalkya, 
and the Puranas, including the Vishnti-Puraiia, and the epics, 
including the doctrines familiarized later by the Bhagavad- 
Glta, Paninii etc. Details of importance are accordingly 
omitted, and the uncertainties of the text render more difficult 
in some places the intentions of Badarayana. But the whole 
development of ideas is natural, easy and impressive to a 
degree and makes understanding of the view-point assumed 
possible, which would have been infinitely more difficult in 
other circumstances. This is so because Badarayana had 
before him in one conspectus, as it were, the whole position 
envisaged by him, from first to last. But it must be con- 
fessed, though such a confession cannot mean any reflection 
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on the author of the Sutras, that his great emphasis on 
the logical renders it difficult to understand the subject- 
matter as a whole, and its internal relations, especially to 
one who has* not had the requisite previous training in the 
study of the Upanishads. 

< The Sutras will remain for all time the best and 
if one may assert without claiming over much for them, 
the only perfect model of logical exactness of principles and 
of rigorous development of propositions. The science of 
Brahman as developed by Badarayana in his Sutras may be 
capable of endless disputation as to what it connotes — that 
depends on our interpreter — but it cannot be improved 
upon from the point of view of the technique from which it is 
built up. If one would like to see how such a science can 
be constructed and developed to its highest stage from an 
extremely limited number of simple definitions and propo- 
sitions, by means of rigorous syllogism, which at no time 
seeks any aid except what is derivable from the U panishads and 
one's own reasoning faculty, one must turn to Badarayana's 
Sutras. Their universally admired perfection must be set 
down by the philosophical historian as the natural result of 
a long criticism which was developed in the constructive 
period of Indian philosophy ranging from the Vedic sages to 
Kapila, to whom the Sankhya system is attributed. 
Badarayana's method of reasoning has, since his time, left 
its permanent impress on his successors. After him, 
began a series of great commentators, who have fully 
illustrated, despite the differences between them, the 
real significance of the illustrious Teacher's methods 
and principles, by means of which they themselves tried to 
interpret and conquer the paradoxes concerning the 
Brahman, The fact that there has been no synthetic 
movement in the domain of Upanishadic philosophy since 
his time suggests the obvious inference that Badarayana has 
not been exhausted by his commentators and commentators 
on commentators. The make-up of the Sutrashzs, however, 
been vigorously assailed by modern Western critics, or rather 
by critics trained in the Western school of thought. To 
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say that he is 11 amibguous " or that he is unintelligible, 
cryptic or difficult is to confess lack of understanding on 
our own part. The merit of a Sutra is its flexibility ; it 
should be capable of interpretation and re-interpretation. 
Where metaphysical speculation is active, no philosophical 
conception can remain stationary. If it was capable of 
growth, it was transformed and allowed to grow. This 
process of re-interpretation was rendered possible in India 
because of the succession of great seers and philosophers 
who dominated its life since the Vedic days. The process 
went on as much, indeed, on the Hindu legal and ritual sides 
as on the philosophical. No school of thought which makes 
this right of re-interpretation impossible can hope to survive, 
much less prove a leader in philosophical speculation. 
Without it, intellectual growth is impossible ; and every 
limiting of it means the crippling of philosophical develop- 
ment and restricting the study of philosophy to mediocres 
and traditionalists, which means the ultimate barring of the 
growth of ideas. On the other hand, if the function of re- 
interprelation is clearly understood, then the difficulty of 
understanding the Sutras will largely vanish. The many- 
sidedness (vtivato mukhak) that is stressed as one of the 
prime characteristics of a Sutra means no more than that it 
should afford full scope for interpretation — scientific, 
consistent and co-ordinated and not arbitrary, meaningless 
and self-destructive. 

Both the Purva and Uttara Mwiamsas deal pri- 
marily with the principles of interpretation, which evidently 
had long been in vogue. Jaimini, the reputed author of 
the Purva Mwiamsa, is mentioned by Badarayana, while 
Badarayana is himself mentioned by Jaimini. They probably 
were contemporaries (third century B.C.). Jaimini set 
down the rules of interpretation to be followed in regard 
• to ritual, while Badarayana laid down those that should 
regulate the interpretation of conflicting Upanishadic texts. 
That Jaimini's methodology was capable of a wider applica- 
tion, as much in the ritual as in the philosophical region, , was 
demonstrated by Badarayaria. The method itself was much 
c * 
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older than Jaimini and Badarayana, being traceable to the 
Brahmavas but these, among others, 7 perfected it and set 
them down in their respective domains in authoritative 
fashion. In Badarayana's hands, the method, perhaps, 
attained its widest scope and highest perfection, dealing as 
it did with philosophical speculations enshrined in the 
Aranyakas and the Upanishads. 

It was said of Plato that philosophy did not find him 
noble, it made him so. In the case of Badarayana, it may 
be said that philosophy found him noble and left him nobler. 
It was not the path of the passions which led him to philoso- 
phy but the patient search after Truth. And that pursuit 
led him to a conception of Truth which was all-embracing. 
And if he taught by his example, he but illustrated the great 
saying that the true Teacher does not teach but only tells. 
And what is Philosophy to him as gleaned from the Sutras 
which bear his name ? To him, in his calm and serene light, 
philosophy is not doubt. It is positive, provable and proved 
knowledge. It is to him a body of methodized essential 
Truth, whose single aim is the absolute understanding of 
the Self and its place in the universe — the very highest it is 
or can attain to. To vary the language, philosophy is to him 
as thorough a knowledge as can be acquired of man and 
his nature, his genesis and environment, and his relationship 
to what surrounds him and to what is above and beyond 
him. It is, however, something more than mere moral 
duty done or religious sanction obeyed. It is the perfect 
life ; for, in the perfected understanding which to him is 
philosophy, he suggests is the only possible satisfaction of 
human nature. " Know Brahman — Become Brahman. ,,s 

7 Badari and Atreya, for instance, are mentioned both by Jaimini 
and Badarayana in their respective Sutras, Labukayana, Aitasayana, 
etc. j are others named by Jaimini. 

8 Cf. texts of the Upanishads like the following which are 
the staple food of commentators on Badarayana : — " Brahma- 
vidaptwti paratn *' ; *' Tamevam viditva atimrutyumeii " Brahmavcda 
Brahmaiva bhavati " ; " Yada paiyah paiyatl rugmavarnam "Mario 
Brahnietyupasita etc., which may be rendered thus : 11 He who 
knows Brahman reaches the Highest " ; " Having known Him thus 
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That is the way to perfect life. This theory of philosophy 
which makes complete knowledge the ideal life, is developed 
by him in the Sutras as the direct result of his personal 
experience. The tone that dominates the Sutras shows 
that they are the work of a person who has passed through 
the stress of the struggle indicated in them — of choosing 
between opposing views, of weeding out rejected opinions 
and of selecting approved doctrines — and attained peace. 

And here Badarayana touches on the kernel of the 
problem of Truth. Philosophy had made great progress 
since the days of the Vedas and the Upanishads. The 
Vedic speculations — as found in the latest hymns of the 
Rig- Veda and in the Atharva-Veda — on the origin of 
the world and on the eternal principle by which it is 
created and sustained, had undergone great change under 
the influence of philosophical ideas. The cosmogonic 
legends of the Yajur-Veda — describing how the creator 
brings into being all things by means of the omnipotent 
sacrifice — had also been deeply affected by the philosophic 
, thinking that is enshrined for us in the earlier Upanishads* 
The idealistic turn that philosophy took in both the later 
hymns of the Vedas and in the earlier Upanishads was not, 
however, left undisputed. Beside it grew an empirical 
school, which about 600 B.C., threw out the two great 
religious systems of Buddhism and Jainism, which though 
offshoots of Upanishadic thought, were still independent in 
their outlook. The Upanisltads thus gave scope for different 
schools of thinking with the result that a number of them, 
which in later times theorists included under the well-known 
nine systems of thought, had come into existence at least 
as early as the sixth century B.C. The chaos that had 
been introduced into the Upanishadic philosophy may thus 
be imagined until Badarayana, three centuries later, tried 

he passes beyond Death" ; 44 He knows Brahman, he becomes 
Brahman 5 '; "He who knows this shines, warms " Let him 
meditate on mind as Brahman," etc., etc. {Taitt. Upa., I. 1. ■ 
Sveia, Upa., III. 8 ; Mtrnd. Upa., III. 2. 9 ; Ibid., III. 1, 3 ' 
Cheh. Upa., III. 18. 1, etc.) 
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to restore order into it.. Another three more centuries were 
required to systematise the resultant teachings in manuals 
which to-day remain the main repositories of their doctrines. 
The contrast between the Vedic times, which believed in an 
universe full of gods and mythical forms and the Sankhya, 
which postulates the absolute distinction between soul and 
matter and the twin systems of Vaiseshika and Nyaya 
which explain the origin of the world from atoms shows 
vividly the gulf that separated the earlier from the later 
thought. The spirit of free inquiry, however, was not by 
any means confined only to the schools of philosophers ; there 
is reason to believe that teachers like Buddha and Mahavira 
tried to extend it to the masses by the zeal they displayed in 
the propagation of their ideas. This was inevitable, especi- 
ally as views of life and religion are deepened and broad- 
ened by criticism, reflection and re-thinking. The zeal for 
critical investigation was, if the Sutras of Badarayana are 
evidence of anything, intense, and extended to metaphysical 
problems of every kind, including those concerning life 
hereafter. The coming of philosophy foreshadowed in 
the Vedic theogonies and cosmogonies was fully realized. 
In the systems of philosophy associated with the names of 
Mahavira and Buddha, the tendency to independent thinking 
receives its fullest development. The conscious effort is 
made to understand the meaning of the cosmos ; system after 
system is offered to clear up the riddle of the universe ; many 
are the metaphysicians — some mentioned by Badarayana 
himself — who tried to solve the mysteries of being and 
becoming ; the chief objects of interest were what is man, 
what is his place in nature and what becomes of him. 
Teacher after teacher tried to reach definite conclusions on 
these great questions which have eternally agitated this 
mundane world by conclusions reached in the metaphysical 
region. The age — sixth to third century B.C. — was un- 
doubtedly one of enlightenment. It developed individualism. 
Authority was at a discount. The critical habit of mind, 
indeed, tended, with the undoubted good it did, to end in 
intellectual sterility, if not, in practical subjectivism. One 
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man's opinion was as good as that of another. Scepticism 
thus reigned supreme in the land. Discipline had lost its 
sway. But conservatism of the old type was not dead in 
the land. It found expression in writers like Jaimini, who 
opposed the new thought and tried to tighten the grip of 
the ancient order of things. The exponents of the new 
age were both intrepid and wise. They travelled and 
propagated their doctrines and attracted attention every- 
where. But as their earnestness showed signs of abate- 
ment, the desire to merely outshine in debate mastered 
them. This eventually led to their downfall. But for the 
time being the set-back that philosophy received was 
very real. The critical spirit, which philosophy itself 
had helped to develop, began to affect adversely all 
metaphysical thinking. Philosophical speculation thus 
came into temporary disrepute, the more so as no two 
thinkers seemed disposed to agree on the question 
of the essence of reality. But this could not and did 
not, in fact, continue for any length of time. It was 
soon discovered that while criticism was necessary for 
developing sound metaphysical conceptions, it had its 
limits. While the appeal to reason seemed justifiable 
in itself, it was realized it lost its value if it did not use it 
in a constructive spirit. The new disputants no doubt 
brought philosophy from the heavens above to the abodes 
of men below on the earth and turned the attention from 
external nature to man himself. But they little saw the uni- 
versal element in man. They made more of the differences 
in human judgments than of the agreements between them. 
They stressed more the accidental and the subjective 
elements in human knowledge than the objective, the princi- 
ples which command universal acceptance. However this 
may be, their very criticism of knowledge led to a more 
serious study of the problem of knowledge. This, in fact, 
forced philosophy to examine the thinking process itself and 
paved the way for a theory of knowledge. In a word, the 
new movement awakened thought and challenged philosophy 
and the life based on it and compelled them to justify 
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themselves to reason. It became imperative to go back to 
first principles to build on more secure foundations. What 
is knowledge? What is truth? What is right? What is the 
cosmos? And what is man's place in it? These are the 
questions philosophers like Jaimini and Badarayana set 
themselves to answer. 0 Badarayana considered it his 
first duty to address himself to the challenge of the 
new movement, which, in undermining knowledge, threaten- 
ed almost the very basis of being, of ethics and of society. 
To him, philosophical reflection was the most necessary 
and 'practical of duties to be performed, if scepticism 
was not to rule supreme in the land and nihilism to 
attain the upper hand in social conduct. He perceived 
more clearly than any of his contemporaries that the ethical 
fallacies and philosophical errors of the new movement 
arose from a gross misconception of the meaning of truth. 
To him, it was clear that the key to the problem of 
truth lay in knowledge. If the new movement denied 
the possibility of knowledge, it was up to him to demon- 
strate that in knowledge lay the secret it had missed. 
With this firm conviction and with even firmer faith in the 
power of human reason to meet the exigencies of the situ- 
ation, he started on his work. His aim appears to have been 
as much the construction of a system of philosophy as 
to fill men's minds with the love of truth, of virtue and 
of the knowledge which could, in his opinion, enable them 
to think right, in order that they may live right. His aim 
was not less practical than speculative ; he was as much intent 
on the correct method of acquiring knowledge as in con- 
structing a theory of such a method. He was as much offer- 
ing a theory as practising a method, which, by living it 
himself, he bade others to adopt. A careful analysis of his 
first four Sutras, on which his whole teaching may be said 

9 Jaimini's first Sutra (I. 1. 1) is : Athato Dharmajignasa, while 
Badarayana's (I. 1. 1) is : Athato Brahmajignasa. Jignasa is literally 
the desire to know. While Jaimini starts with an enquiry into what 
is duty, Badarayana begins with an enquiry into what is knowledge, 
the knowledge of Brahman, the highest knowledge. 
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to be based, shows this in more simple fashion than a 
written volume could. In the first, he stresses, as against 
the prevailing contradictory views and opinions, the need 
for a knowledge of the Brahman, the highest knowledge, 
which will open the key to the truth of being and becoming, 
of cosmos and man, and of here and hereafter. Then, in the 
second Sutra he answers the question what is Brahman ? 
i.e., he suggests it is that which gives us knowledge of 
creation, of the cosmos. In the third, he refers to the 
source of knowledge, and throws down the hint that Sastra 
(Scripture) 10 forms the source. Lest you should run away with 
the idea that the very contradictions he condemns, cannot be 
the source of knowledge, he lays down in the fourth Sutra 
the proposition that true knowledge is to be sought in 
agreement, not in contradiction. Badarayana concedes, 
as it were, the fact that it is difficult to know the truth. 
But he suggests, that it can be. Every stray opinion, he says, 
is not truth. If it is natural to differ, to hold contradictory 
opinions and to put view against view — it is equally easy to 
sift these opposing thoughts and clear the ground. It is 
indeed our duty to clear up our ideas, to grasp the real 
meaning of the terms we employ, to define definitely our 
notions and to know precisely what we are trying to 
interpret or to formulate. We should have reason too, 
to support our views. We should try to prove our propo- 
sitions ; we should put our views to the test, verify them 
by the facts we can gather, weigh them scrupulously and 
impartially, and finally educe the truth. Think before 
you theorize. The Sankhyas, Nayayikas, Vaiseshikas, 
Madhyamikas, Charvakas and the rest of them may each 



Sastra here means the eternal Veda, not any written text. The 
source of knowledge is knowledge itself. As Sankara expressively 
puts it, ,f the origin of a body of scripture possessing the quality of 
omniscience cannot be sought elsewhere but in omniscience itself." 
See Sankara, Brahma- Sutra, I. 1. 3. That is knowledge which helps 
you to know Brahman ; if you know Brahman, you have the means to 
test Truth itself. The Truth cannot be known by perception alone ; 
the super*sensuous is beyond perception, deduction, inference, 1.1.3. 
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put forth their own views ; 1X these may differ from one 
another ; may contradict each other ; some of these may even 
deny truth, or say they know it not, or suggest that one view 
is as good as another. This, opines Badarayana, is not 
right. If there is diversity of thought, it is our duty to see 
whether in the very conflict of opinions that is perceived 
there may not be agreement, some common ground on 
which all can stand, some principle to which every school 
of thought can subscribe or agree. To evolve such 
universalized propositions was the aim and object of 
Badarayana. That was the sole purpose of his method — 
the method of Samanvaya. If the Socratic method was 
"an ingenious method of cross-examination " to evolve 
certain generalizations of perfect validity, the Samanvaya 
method was the double-distillate of a critical method 
employed to arrive at the indisputable truth. It is 
the method of orderly development of ideas, of propositions, 
of Truth. So skilful is its handling by Badarayana that, 
if the early commentators are any guide, of what he 
meant and if the text of his Sutras is any evidence 
of his method, the opponents of Truth are soon 
seen to oppose each other, himself seeming to know no more 
of the proposition disputed than either or all of them, yet, all . 
the while quietly driving them, as the shepherd does his 
lost sheep, into his own fold. Such is the force of the 
Samanvaya irony that we see Badarayana often acting as 
though he knew less than those whom he makes participants 
in his discussions. He raises most of the questions when 
he knows precisely how they stand. No wonder that the 
disputants saw their notions and theories shaping themselves 
before their very eyes into propositions of invulnerable 
Truth. Badarayana had not learned the art of a Vyasa 12 for 
nothing. If Badarayana had his chronicler, as Socrates 

11 These are among the very schools considered, according to 
the commentators, by Badarayana in I. 1. 1 to I. 1. 1-4. 

12 Literally an arranger. He was called Vyasa, " the arranger n , 
because he is supposed to have arranged the Vedas in their present 
form. 
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had his own in Xenophon to describe his method, we 
would perhaps have had many a young Euthydemus confess- 
ing his ignorance before him. But it is, perhaps, not 
wholly a misfortune that he had none such, for the Sutras 
would then have lost their value to us not a little. The 
very cast of these Sutras shows that before beginning an 
argument, he set down a proposition or propositions of which 
the truth had to be generally acknowledged. Thus, he not 
only laid a sure foundation for his reasoning but also was 
sure of assent to it from all sides. That is just what might 
be expected from the expounder of the samanvaya method, a 
method that made it possible to form one's reasoning on 
points acknowledged by all who could reason rationally. 
Tattic samaiwayat: That (the Truth) can be reached only by 
the method of reasoning. 

To Badarayana, then, knowledge is possible. Truth, 
according to him, can be attained ; only we must follow 
the right method. We must define our terms correctly ; 
we must go back to first principles ; we must adhere to 
orderly treatment ; and we must see to it that agreement 
is sought out as between opposing views. Knowledge 
has to do with the universal and the typical, not with 
the particular and the accidental. The new Schools 
failed to realize this fundamental issue, and went wrong. 
Badarayana set them right and pointed the way to the 
realization of Truth. In doing this, he did the greatest 
service to philosophy and to humanity as well. The leaders 
of the new movement failed to note that Truth is many- 
sided ; that it will not do for a man to say that what he feels 
is right is right even for himself, or what he perceives is 
truth is truth even for himself. They failed/to grasp the ' 
essential fact that there is such a thing as universal good ; 
a thing that all rational creatures recognize and accept when 
they come to think the problem out in all its bearings. 
Badarayana suggests that there is such a thing as the 
good and the truth, the good or the truth for which all else 
is good or true, the highest good, the highest truth. 
Knowledge, he says, is the highest good — knowledge of the 
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Brahman* That is the knowledge you should seek for, 
inquire or pursue — the highest knowledge. And the high- 
est knowledge is not only true happiness here but also in 
the hereafter. Hence he starts his work with the famous 
declaration — Alhato Brahmajignasa : Then therefore the 
enquiry into Brahman, i.e., an enquiry that will enable you 
to know the Truth you are desirous of. If you know 
Brahman, you k?ww the Truth. 

Badarayana not only laid down the correct method of 
acquiring knowledge, but he also evolved a theory of such 
a method, He not only offered a theory but also practised 
it. He was, in a word, a Socrates and a Plato rolled into 
one. He taught by his example both the theory and the 
practice of it. He coupled his theory of knowledge with 
the ultimate nature of being, and correlated their study by 
making them interdependent. Knowledge is of little use if it 
has no reference to reality ; and reality is meaningless if it 
is not based on knowledge. Being has no meaning if it is 
not related to Becoming ; and Becoming is impossible 
without Being. Badarayana interweaves the ideas of Being 
and Becoming, the one into the texture of the other ; he 
interlocks the two concepts in a manner that makes his 
successors wrestle with his text in a hundred ways ' to distill 
out his intended meaning. In the later stages, perhaps, 
some of these exaggerated the dialectical phase of his 
teaching and revelled in many kinds of subtleties. That 
was due to the training they had had in other fields of 
study. There is hardly any doubt that Badarayana him- 
self never intended it, for we have clear indications in the 
methodology elaborated by him that he was against such hair- 
splitting. The -doctrine of samanvayct limits such a 
tendency. 33 

13 Good examples illustrative of this limitation are to be seen in, 
for instance, Ramanuja's commentary on IV. 3. ; IV. 4. 4 ; IV. 4. 12. 
These may be taken as fair but random examples of the method of 
Samanvaya enunciated by Badarayana. Of course, examples of this 
kind abound in the comments of the other equally great com- 
mentators. 
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This apart, Badarayana stands out as the chief recon- 
structed of the philosophic thought of his age. He gave 
out the correct method of acquiring knowledge ; he outlined 
a theory of knowledge, and he elaborated a theory of the 
cosmos. He employed the art of samanvaya to evolve the 
truth. But for the help he received from it, he would hardly 
have been able to produce the wonderful synthesis he has 
presented us with. From first to last, it is conceived in a 
manner which shows not merely mastery in the art of reason- 
ing but also discloses the theory of the method he employed 
to reach the Truth, The logical operations which enable 
him to do this are laid bare before us. Indeed, he lets 
us into the secret of his logic. There is no mistaking the 
development of his thought, his reasoning and his objective. 
The great point about him is he shows not merely how to 
reason but also how he himself arrives at the conclusions he 
does. He shows by the method he adopts that the problem 
of knowledge cannot be solved without understanding the 
system of harmony and order that marks the cosmos. He 
leads you on step by step — Sutra by Sutra, if you like — 
and demonstrates that to know reality is to know Brahman. 14 
But " knowing " other things is not the same as " know- 
ing " Brahman. You may " know n the empirical sciences 
but yet not " know " Brahman, 15 What is an aid as regards 
knowledge in the world of sense may prove a snare in 
regard to knowledge of Brahman, Knowledge of empirical 
reality may, indeed, become an actual hindrance to the 
knowledge of Brahman. Sense-perception would not lead 
you to Brahman. The world of forms, names and works 
veils the Brahman. 10 Amritam satyma channam, the im- 
mortal (Brahman) is veiled by the (empirical) reality — the 
word satyam here signifies,' the reality of experience. 17 

14 " The Aiman is truth, he should be seen, heard, comprehended, 
reflected upon" Brihad. Upa., II. 2. 45 ; 11 The Self that we should 
search for and endeavour to know." Chch. Upa^ VII, 7. 1. 

15 Chch. Upa., VII. 1. 2. 
10 Brihad. Upa., I. 6. 3. 

17 Brihad. Upa., I. 6. 3. Parmenides and Plato affirmed that the 
knowledge of the world of sense was mere deception. 
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Brahman is the satyasya safyam 18 — the reality of reality. 
Interpreted with reference to the context, this means that 
the vital spirits (together with the worlds, Gods, and living 
creatures, as may be inferred from what precedes) are the 
reality, and Brahman is their reality. 10 He is the actual 
reality of the so-called reality. Only of Him is there know- 
ledge, all else is not knowledge. It is only of Him, that 
a real knowledge is possible." 0 All other knowledge — 
including the four Vedas and the empirical sciences — 
is " mere name " (iiama em). Narada, who was well versed 
in such knowledge, finds himself in darkness, from which 
he is delivered first by the knowledge of Brahman. 21 
True knowledge thus is only of Brahman, knowledge 
that rests upon experience being mere ignorance. 
Ignorance is the fleeting, knowledge is the eternal : 
ksharam tu avidya hi amritam tie vidya. 22 Here knowledge 
is the <c eternal " in the sense that it is an object of know- 
ledge. The goal of ignorance is pleasure (fireyas), 'the goal 
of knowledge is salvation (sreyas). Those in pursuit of the 
former say c< this is the world " (ayam loko), and deluded by 
the troop of pleasures aimlessly tramp hither and thither like 
blind men led by comrades blind as they themselves, while 
the latter direct their attention to gain knowledge, with 
their gaze on another world. 

If you desire, then, to know reality, you should know 
Brahman ; if you know Brahman, you know the essence 
of reality. To know the oneness, the completeness, the 
comprehensiveness of Brahman is the all-important task — 
that is, the task that Badarayana sets himself to in the very 
first Sutra. What follows is a development of the idea that 
the Brahman can be known only when the world-order is 
realized and the method of knowing it is clearly grasped. 

18 Brihad. Upa., II. 1. 20. 

19 Chclu Upa.< II. 4. 7-9. 

20 Chch. Upa., VI. 1. 3. 

21 Chclu Upa. y VII. 26. 2. 

22 Sveta. I/pa., V. I, Compare with Plato who held the view that 
only the e ternal is an object of - knowledge. 
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No wonder that Badarayana before he has finished with the 
fourth Sutra^ has developed in characteristic fashion a 
universal system that is fully illustrative of his method. 
The harmony and order that governs the cosmos should 
guide your understanding of it, ' That is knowledge that 
helps you to do this and that is reality that you reach by 
its aid. 

Badarayana stressed, as no body did in his time, 
the importance of the problem 'of knowledge for a 
correct understanding of the philosophy of Brahman. His 
dialectics is the natural result of his love of truth. The 
form in which he has cast the third Sutra (I. 1. 1) Sdstra- 
yonitvat shows he rejects the position that perception 
can lead to knowledge. 2 * No known kind of perception 
can lead to the Brahman ; neither can inference help us 
in the matter ; nor even can the generic way of induction 
afford any assistance. Propositions based on perception 
or inference would thus prove fallacious. Hence the 
dictum in the Sutra that the Brahman is not cognizable 
by any other means of proof but solely by a reference to the 
Sastra, which, as has been remarked, stands here not for 
any written text but for what is the eternal truth in its widest 
sense interpreted with the aid of the doctrine of Samanvayar* 
This leads on to the fourth Sutra which lays down the doc- 
trine itself. If perception does not help us to reality, then 
true knowledge cannot be reached through its aid. What 
rests on mere feeling, on mere self-persuasion or perception 
is thus no knowledge. True knowledge, then, can be reached 
only on reasoning, reasoning that can help to make certainty 
doubly sure. Such reasoning is attained to by the 
method of Samanvaya on which is based the art of Brahma- 
Tar&Gy the logic that helps knowledge to authenticate 

23 See Ramanuja's Srl-Bhashya y L 1. 3. 

24 Cheh. Upa. t VIII. 1. 5 and VIII. 7. 1-3 ; "He (the Self) desires 
the truth and wills the truth." Compare with Purvatntmamsa 
III. 4, 12 and III. 5. 21. Ramanuja commenting on I. 1. 3 makes 
the Mimamsaka objector say that the "Sastra has a meaning only 
in so far as it relates to what has not been already arrived at'\ 
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itself; helps to make it know it is knowledge. 25 It 
is only love of truth that can lead you to this : you should 
desire the truth and you should will the truth. The 
contemplation of the Truth will lead you to the realization 
of Truth. 20 But the process is the process of reasoning 
having an all-round regard to every thing relevant. 
Thus the love of truth is the rockbottom foundation 
of the doctrine of Samanvaya. It is the love of truth 
that impels us to jignasa ; this to dialetics ; and dialetics 
to the rejection of perception as a source of knowledge ; 
this leads us from the particular to the general. The 
method of Samanvaya^ then, is made up of two parts : first, 
putting together of particulars in one idea ; and second, in 
making the idea yield the generalization. Correct reasoning 
is possible only on this basis. With such reasoning we pass 
from concept to concept, particularising or generalising, 27 
analysing or synthesizing as we proceed. But such reason- 
ing would be of no avail if it did not aim at true knowledge. 
And true knowledge should have reference to the highest 
aim of man — the knowledge of the Brahman, knowledge 
which assures felicity, happiness and final absolution. 
That is the end of true knowledge ; that has connection with 
the highest aim of man, that is, the highest objective aimed 
at by him. Knowledge that has no reference to it is not 
knowledge. Man is thus the measure of all things, of all 
truth ; because there lie hidden in the innermost recesses 
of his soul certain universal principles, concepts or ideas, 

25 He (the Self) desires the truth and wills the truth. ChcJu 
Upa>, VIII. I. 1. 5. 

26 " Verily, my dear one, the self has to be seen. . . .has to 
be steadily maditated upon." Brihad. Upa., II. 4. 5., " He 
(the Self) has sought after, He has to be specially desired and 
known Chclu Upa., VIII. 7. 1, etc. 

27 Ramanuja has made the acute observation in concluding his 
commentary on I. 1. 4. that if reasoning — based on Upanishadic 
texts — does not lead to reality, "then,'* he says, "although they give 
rise to the (conceptual) knowledge of the Brahman, there would be 
(to those passages) no finality in utility." 
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which form, as it were, the starting-point of all his know- 
ledge. Such principles or concepts, thus, do not have 
their origin in sense-experience. Particular circumstances 
may be the means of bringing to consciousness such a princi- 
ple or notion, which ab initio has existed in the soul. 28 When 
the principle or notion has been thus developed, other 
principles or notions may be deduced from it, and thus 
we would be enabled to end in reaching certain knowledge. 
Plato puts forth a similar theory of knowledge but he does 
not show why the individual soul should implicitly carry 
with it the principle or notion or how any circumstance can 
help bring it to its consciousness. Badarayana offers the 
explanation that because the individual soul is the Brahman 
itself. 20 Until we reach modern times — the period marked 
by Spinoza's advent — we do not hear of an explanation in 
Western philosophy which approximates that of Badarayana. 

If Badarayana postulates a metaphysical doctrine — the 
doctrine of the Brahman — for proof of the validity of 
knowledge, Plato does the same by appealing to his world- 
ftew. Plato's world-view is based on his doctrine of ideas, 
ideas or forms being not mere thoughts in the minds of 
men or even in the mind of God, for even divine thought is 
dependent on them. He conceives them as existing in and 
for themselves. They are substantial forms, existing 

28 This would seem to follow from the doctrine of the Brahman. 
See II. 1. 15 ; for, according to it, it is Brahman itself which con* 
stitutes the individual soul ; Brahman alone takes upon itself the 
condition of the individual soul in all living bodies. Cf. " Having 
entered into them with living Self » {Chch. Upa. % VI. 3) ; fi The one 
God hidden within all beings u {Svet. Upa. % VI. 11) ; " The one God 
entered in many places" ; "That Self hidden in all beings does not 
shine forth" (Kaih. Upa.*, I. 3. 12) ; " There is no other seer but 
he "; {Brihad. Upa.^ III. 3. 23), etc. The many individual souls 
are the reflection of the one Brahman. They are liable to 
" impurity " because of their limiting adjuncts." 

20 See II. 3. 42, Amsdnajia vyapadeiat, etc. The commentary of 
Anandatirtha will be found interesting in this connection from the 
purely dualistic point of view. See his commentary on the whole 
of the Adhikarana entitled Amsadhikara^ia. 
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prior to things and apart from them, independent of them 
and uninfluenced by the changes to which they are subject. 
The forms too are numberless, though they constitute a 
well-ordered world. The idea of the good is the supreme ; 
it is the source of all the rest. Unity therefore includes 
plurality ; in the intelligible or ideal world, as Parmenides 
said, there is no unity without plurality and no plurality 
without unity. Plato's universe is thus a logical system 
of ideas, forming an organic spiritual unity, governed by a 
universal purpose, the* idea of the good. It is accordingly 
a natural moral whole. Its meaning cannot be grasped by 
the senses, which perceives only its imperfect and fleeting 
reflections and never rise to a vision of the perfect and 
abiding whole. How is the ideal world related to the real ? 
What is meant by the statement that the particular objects 
in nature are copies of ideas ? How can the pure and perfect, 
changeless principle be responsible for the incomplete and 
ever changing world of sense? To answer this, Plato 
develops a philosophy of nature which is redolent of 
pluralism. According to him, there is another principle, 
which is everything that idea is not, and to which sensuous 
existence owes its imperfections. This principle — designated 
by Aristotle as Platonic " matter " — forms the basis of the 
phenomenal world. It is, as such, the raw material upon 
which the forms are somehow impressed. It is perishable, 
unreal and imperfect — non-being; whatever reality, form, 
or beauty the perceived world has, it owes to ideas. Plato 
thus needs such principle besides the idea to account for our 
world of sense, or nature, which is not a mere illusion of the 
senses, but an order of a lower rank than the changeless ideal 
realm. This substratum, untouched by the ideal principle, 
is conceived of as devoid of all qualities — formless, undefin- 
able, unperceptible. It is non-being, not in the sense of 
being non-existent but in the sense of having a lower order 
of existence. The sensible world partakes of a measure of 
reality or being, in so far as it takes on form. Ideas, thus, 
are somehow responsible, according to Plato, for all the 
reality things possess. They owe their being to the 
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presence of ideas, to the participation of the latter in them* 
At the same time, the substratum — non-being — is responsible 
for the diversity and imperfection of the many different 
objects bearing the same name. Non-being is, as Zeller 
remarks, a second kind of causality, the causality of a blind, 
irrational necessity. There are thus two principles, mind 
and matter, of which mind is the true reality, the thing of 
most worth, that to which everything owes its form and 
essence, the principle of law and order in the universe. 
While the other element, matter, is secondary, a dull irrational 
recalcitrant force, the unwilling slave of mind, which some- 
how, but imperfectly, takes on the impress of mind. Form 
is the active cause, matter is the co-operative cause. 
Since the world of ideas is identical with the good, the 
non-ideal must be evil. If we had to label this part of the 
Platonic system, we should call it, with Thilly, dualism. 20 
Plato makes no attempt to bridge the gulf that exists 
between mind and matter. Badarayana, though he also 
falls back on metaphysics for his explanation, connects the 
two by his doctrine of Brahman, and makes his philosophy of 
nature— unlike Plato — a consistent, scientific, logical whole. 
Unlike Plato, too, Badarayana does not trench on the 
mythical ground for explaining the origin of nature. 
Aristotle's reconstruction of Plato's theory was, indeed, 
intended to remove the inconsistencies inherent in it and to 
make it scientific and logical. 31 But Plato, it must be confes- 
sed, at various points, approximates to Upanishadic views. 
Thus, his theory, that all knowledge is reminiscence, 
by which he teaches that the soul somehow possesses 
ideas prior to its contact with the world of experience, that 
it has viewed such ideas before but has forgotten them, 
that the imperfect copies of ideas in the world of sense 
bring back its past, reminding it, as it were, of what it has 
been before, comes as near as may be to the doctrine 
of purvapragna, which is imbedded in the doctrine of 

30 Frank Thilly, History of Philosophy, 66. Thilly's account is 
both lucid and critical. 

21 Thilly, loc. eiu, 75-76. 
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transmigration. 32 Similarly Plato's explanation of how the 
pure rational soul happens to unite with a body, is, apart 
from the mythical parts of it, based to some extent on the 
doctrine of transmigration, derived through Pythagorean 
sources. But here too, his theory of knowledge is over- 
burdened by his mythical ideas and it is found unequal to the 
demands made on it. 

To Badarayana, then, sense-perception is no source 
of knowledge. The truth is beyond it. And to reach it, 
he stresses the art of Samanvaya reasoning. Within its 
framework, he combines and transforms the teachings of the 
philosophers who thought before him and during his own 
times. With the Sankhyas he agrees that being is plural ; 
with Patanjali, that mind is the means of salvation ; with 
Jaimini, that knowledge is uncreated and eternal ; with the 
Vedantists that being is one and indivisible and like a 
mirage unperceivable ; with the Nayayikas, that perception, 
inference and deduction are means of knowledge, though 
not exclusively so; with the Vaiseshikas, that a strict classi- 
fication of ideas is necessary for knowledge ; with the Char- 
vakas, that matter is real ; with the Bauddhas, that the 
universe of (appearances) is momentarily fluxional ; with the 
Jainas, that continued existence cannot be disputed ; with 
nearly all rational thinkers, that the world is governed 
by harmony and order. Whether he owed anything to his 
predcessors or not, 33 there can be no question that his system 
represents the high water-mark of Upanishadic interpretation 
of his time and a crown of glory to his reasoning powers. 

Whatever the case with the classical tradition of 
Christian philosophy, which passes among Roman Catholic 

82 Brihad. Ufia. f IV. 4. 2-6 ; III. 2. 13. The chief text of the 
doctrine of transmigratian is Click. Upa^ V. 3-10, which may be 
compared with Brihad. Upa. y VI. 2. 

33 Deussen thinks he did. He says : "It was undoubtedly on the 
foundation of older and earlier works that Badarayana formally 
undertook an epitome of Upanishad doctrine in the Brahmasutras ; 
the foundation of the later Vedanta." See Philosophy of the 
UpanishadSi 27. 
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scholars as fihilosophia perenniSi the perennial philosophy 
which Dean Inge, in his latest lectures, 34 spealcs of as not 
merely the only possible Christian philosophy but is the 
only system which will be found ultimately satisfying, 
philosophical writers in India have given the widest 
vent to their views and critiques of existing or extinct 
systems of thought in a manner which, if it is 
not putting it too high, has wrung admiration from 
Western scholars. Commentators on synthetic philosophy 
of the kind evolved by Badarayana have filled a 
useful role and have helped to advance, not retard, the 
progress of philosophy in India. But for the tradition 
created by them, we would have lost not only a Sankara, 
a Ramanuja and an Anandatlrtha but a whole host of others 
who have modelled themselves on them and their predeces- 
sors. The best part of their thinking — hard and fruitful 
thinking too it is — is in their commentaries and if they 
endeavoured to separate and stress the elements combined by 
synthetists like Badarayana to build up their particular 
theories, why independence of thought in the realm of philo- 
sophy should be killed,' or why dogma and religious creed 
should clog the wheels of their thought, or why indeed there 
should result the "universal inertia" so impressively urged 
on us, it is impossible to perceive* It would be just as 
correct to say that St, Thomas Aquinas, perhaps the greatest 
theologian the Western Church has known, because he wrote 
a commentary on Proelus' De Caicsis, despite the fact he 
was quite unaware of what he had done, impeded the march of 
t scholastic philosophy, though his voluminous writings 
constitute, with those of his rival Duns Scotus, the high 
watermark of scholastic philosophy and the watershed of its 
divergence into the philosophico-speculative thought on the 
one hand and the ethico-practical (or realism) of modern 
times on the other. 

The truth of the matter is that until recently men 
in the West had not recognized that knowledge is " a 

34 W. R. Inge, ' God and the Asironomers y containing the 
Warburton Lectures, 1931-1933, (1933), Preface vii* 
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world whose margin fades for ever and for ever as we 
move n . They had believed that truth was something 
definite, which might be grasped by the aid of a clear head, 
diligence and a sound method. Hence the tone of confi- 
dence that breathes through their inquiries ; and hence too 
the completeness they aimed at This tone of confidence 
and this aim at completeness have both died out, the first 
because it has been perceived that there is no ground for 
it and the second because completeness is unattainable. 
11 The time has passed," as Pollock himself observes, " when 
systems of philosophy could be regarded as final and absolute 

Science has for good and all abandoned the dream of 

finality. The discoverer well knows that his discovery 
while it brings new certainty and new power over things, will 
also throw open a new series of questions. ,,3B But the 
work done by the pioneers and later inquirers — the products 
of their thought — have proved valuable in many ways 
undreamt of by them, their first fashioners, and long after 
their original use had become obsolete. Though their 
systems may have proved inadequate or defective as a 
whole, they have helped to enrich the world of ideas in a 
manner and to an extent which cannot be over-estimated. 
If no system is to be entirely true, it ought to be equally clear 
that no system can be entirely original. Each must in 
great measure be the re-combination of elements supplied 
by its predecessors. To this rule, the Indian commentators 
are no exception. Many of their leading ideas may — as they 
themselves frankly acknowledge — be traced to earlier thinkers 
and in the last resort to those great sages who contributed to ' 
the making up of the Upanishads and the Vedas. Still, we 
need not deny originality to the later thinkers any more 
than we can to the earlier. The writers of glosses and 
commentaries have had a useful role to fill. As Professor 
Alexander has pointed out, in his lecture on Spinoza 
and Time, a commentary must be and is historically true 
and as such marks the exact extent of the teacher whose work 
is expounded by the commentator. A gloss is widely different ; 

35 Sir Frederick Pollock, loc cif. t 76-77. 
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if it deals with the subject-matter of a work in an unhistori- 
cal manner, it seeks to recognize the real greatness and 
spirit of a writer and endeavours to appreciate it by 
asking " not what he said himself but what he may lead 
us to say In the philosophical field, this is the very 
method that fructifies thought and helps to advance 
originality. The text may be there, but the glossator is 
not more concerned with it than with his gloss. A great 
man need not be followed slavishly and may be more 
honoured by divergence than by obedience. That is the 
line of advance that has marked the work of Indian 
glossators on Badarayana's text and the various commentators 
who have tried to elucidate him for centuries. To say 
that thought has not advanced during the period covered 
by them or that philosophical teaching has proved to be 
sterile is to deny patent facts and to own ignorance of the 
many works that have come down to us which tangibly 
demonstrate how philosophical thought has kept pace with 
the march of time in this country. 

Of the commentator Sripatipanditacharya, whose 
work we are dealing with here, the reader will find all that 
can be gathered about his life and work in the Introduction 
that follows. He lived, from the data so far available, 
about 1400 A.D., and his view-point is summed up in the 
term Dvaitadvaita^ unity in duality. This conception of 
Reality goes back to a period long anterior to the composition 
of the Brahma-Sutras^ as it is imbedded in them. A long 
line of commentators have either adopted it or criticised it. 
Sankara criticizes one such theory attributed to Bhartri- 
prapancha, said to have been a commentator on the Brahma- 
Sutras and the Upanishads, who is not mentioned by name 
but alluded to in his commentary on the Brihadaranyaka 
Upanishad (V. 1, 1). Bhaskara and Yadavaprakasa are 
others of the same persuasion criticized by Ramanuja in his 
commentary on the Brahma-Sutras (II. 1. 15). These 
and others are dealt with in detail in the Introduction. 

The two leading exponents of the Purva-Mimamsa^ 
Prabhakara and Kumarila, took opposite views in this 
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connection; Kumarila, in discussing causation, urges the 
reality of non-existence, thus postulating the co-existence 
of existence and non-existence. Everything, to him, has 
two aspects : its own existence as regards its self ; and its 
non-existence as regards anything else. Both are real ; 
otherwise, it would be impossible to differentiate things. 
Prabhakara denies reality to non-existence. According to 
Kumarila, in the one case, there is actual and in the other, 
mental perception. 30 Similarly, rejecting both the Sunya- 
vada and the Nyaya views as to the difference of the whole 
from its parts, Kumarila takes the middle view that a whole 
may be, in one sense, different from its constituent parts. 37 
The whole being indivisible, the idea of its relation to its 
constituent parts in whole or in part is a question which can 
arise only in respect of the constituent parts, and would be 
meaningless as applied to the whole. This theory has been 
sometimes described as Bhedabheda and sometimes, again, 
as Samuchchayavada** differentiating it from Vivartavada 

36 Slokavartika, 473-492. 

87 Sldkavartika, 632-634; also A. B. Keith, The Karma-Mlmamsa* 
Chap. Ill, 44-60. 

38 The idea underlying the term Holism of General Smuts would 
seem to be correctly conveyed by the Sanskrit term Samuchchayavada, 
the doctrine of the whole, from Samuchchaya — collection, assemblage, 
aggregation, mass, etc. It is interesting to note in this con- 
nection that the word whole was formerly hole, hool, the w being 
erroneously attached to the word. It has been derived from Anglo- 
Saxon, hal, whole, sound, safe and Gothic hails, healthy, sound, 
whole. The term Samuchchayavada, which may be literally trans- 
lated the doctrine of the whole, is evidently derived from the figure 
of speech of the same name, Samuchchaya, which is defined by the 
Kavyaprakaia as joining together of two or more things independent 
of each other, but connected in idea with reference to some common 
action. (See Kavyaprakaia, 10* kdrikas 115-116.) In the Upa?ii- 
shads, holism may be said to be well summed up in the Brihaddraiiyaka 
text Dm PurnamadaJi purnamidam purnat purnamudachyate purtiasya 
puniamddaya pttrnamevavasishyale which may be thus translated : 
Om, That {Brahman) is Whole, and this (Universe) is Whole. The 
Whole proceeds from the Whole. (Then) taking the Whole of the 
Whole, it remains as the Whole (Brahman) alone. It may be 



PREFACE xlvii 

and Parinamavada. The Vivariavada postulates the 
doctrine that the visible world is illusory and that 
Brahman alone is the real entity, the unreal or illusory 
appearance being caused by avidya or human error. As 
a serpent {sarpa) is a vivaria of a rope {raffn) % so is 
the world a vivaria of the real entity Brahman, the 
illusion being removed by true knowledge (vidya). The 
Parinamavada postulates the transformation of the Brahman 
into the names and forms of the phenomenal world. The 
Samuchchyavada endeavours to combine the Bhcda and 
Abhlda views on the analogy of the serpent and its 
coils and the sun and its radiance. The doctrine of 
Dvaiiadvaiia as propounded by Sripatipanditacharya will 
be found to possess this fundamental merit that it tries to 
combine harmoniously the opposing views of Dvaita and 
Advaiia* How this combination is reached will be better 

added that there are as many theories of holism as there are schools 
of philosophy in India, for each school has its own special theory 
of holism. See Brihad* Upa.y V. 1. 1, which reiterates what is enun- 
ciated in I. 4. 10. With this text may be usefully compared Kat/u 
Upa. % IV. 10. See also the commentaries of Sankara on Brihad. Upa.> 
V. 1. 1 and the commentaries of Anandatlrtha as well on the same 
text. By " holism " ^General Smuts means a tendency to the for- 
mation of systematic wholes, each of which is more than the bare 
sum of its component parts. A whole is not a mere aggregate of 
parts but has a certain structure in virtue of which it has greater 
potentialities than a mere aggregate of similar parts could have. 
Smuts suggests that this tendency to whole-making is traceable in 
all types of reality, and is the ground of what has been called creative 
or emergent evolution, which is inconsistent with bare mechanism. 
He also contends that modern science supports 11 holism *\ Matter 
conceived as a system of electric charges, organisms consisting of 
multitudinous cells. Mind and Personality are examples of the 
11 holistic " structure of matter propounded by him. The sum mum 
bonum of holistic philosophy is free and harmonious self-realization. 
The holistic nisus of the universe is regarded as a guarantee that the 
ideals of Well-being, of Truth, Beauty and Goodness are firmly rooted 
in the nature of things, and are likely to be realised eventually. (See 
Holism and Evolution \ for a succinct summary of the theory see 
A. Wolf's chapter on Recent and Contemporary Philosophy, in An Out- 
line of Modem Knowledge 588-589.) 
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appreciated from a study of the text of the commentary 
itself in the original, though the main points of the argu- 
ment will be found set out in the Introduction. Sripati- 
panditacharya's chief merit consists in thinking a thought 
through to the uttermost end. He presents his theory to 
the final conclusion, with a conviction in its potency that is 
as impressive as it is suggestive. He was the systematiser 
of a very ancient world-concept, a concept that has had 
very wide vogue, both in the East and in the West. A 
brief reference to Western exponents of the Bhedabkeda 
theory — or a theory akin to it or containing many of its 
cardinal elements — will be found in the Introduction. The 
reader will, perhaps, realize even from this altogether in- 
adequate treatment of a large subject, how the theory has 
had attracted to itself some of the ablest philosophical 
thinkers the world has so far known. Among these, in the 
West alone, are — to name only a few — Spinoza, Fichte, 
Hegel, Schelling, Lotze, T. H. Green, F. H. Bradley, 
Bosanquet, Croce, Royce, James Ward, Sorley, Taylor, 
Lossky, Husserl, Bergson, James, Alexander, L. T« Hob- 
house, Whitehead, etc. The bare mention of these names 
ought to suffice to indicate the importance of the theory 
which our commentator deals with. 

A word of explanation may, perhaps, be added in 
regard to the mode of presentation adopted in the Introduc- 
tion. It is primarily an exposition. But it also attempts 
to be critical. Exposition in a sense involves interpretation, 
and interpretation merges imperceptibly sometimes into 
comparison and at others into criticism from the opposite 
points of view. Early training has induced a personal 
preference to what is called the historical method, that is, 
treating things historically. This is no mere academic 
penchant but a necessity when one has to deal with a writer 
of the type and character of Sripatipanditacharya. Learned 
and profound, he is ever ready to throw a challenge to his 
adversaries. Not only that ; his frequent references to 
previous writers, his astounding knowledge of the epics and 
Puranas and his consummate skill in getting over what seem 
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moot points render necessary a mode of treatment that 
would help to elucidate rather than cloud the points at issue. 
It has been impossible to fix his date without a variety of 
historical research which has necessitated a certain devia- 
tion from the subject-matter of his great work. It will be 
found, however, that the historical part is strictly limited to 
the collation of the requisite data for elucidating the 
position of Srlpatipanditacharya among the great commen- 
tators on the Vedanta-Sutras. The views of the leading 
commentators, besides Sankara, Ramanuja and Ananda- 
tlrtha, have also been set down as gleaned from their own 
works entirely in the view that they may prove helpful from 
a comparative standpoint. The theories of Sankara, 
Ramanuja and Anandatirtha which are frequently adverted 
to by Srlpatipanditacharya are summarised as propounded 
by Srlpatipanditacharya himself and not by themselves. A 
statement of their doctrines according to themselves is 
not attempted here except to a limited extent, for that would 
" carry the purpose of this work beyond its legitimate sphere. 
Readers will, it is hoped, bear this fact in mind in judging 
the position assumed in the Introduction. 

What is the attitude of Srlpatipanditacharya to his 
predecessors ? This question is discussed at more than one 
point in the Introduction, and it is needless to say more 
than to observe that while he steers clear of both Sankara 
and Anandatirtha, while he is highly critical of Ramanuja 
and while he writes approvingly within limits of Srikantha, 
he is tenacious to a degree of his own position. He adopts 
a middle course, avoiding extreme positions and is accord* 
ingly able to outline a philosophy which, in its essence, is 
universal. 

In discussing the viewpoint of Srlpatipanditacharya, 
occasion has been taken' to go into the relationship of the 
so-called Eastern and Western systems of philosophy. 
The subject is too vast to be dealt with at any length in a 
special work of this nature, but it was felt necessary that 
the tendencies of modern criticism in this regard should be 
made known. How far Neo-Platonic thought influenced 
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the making up of Western philosophy in general and how 
far it helped to mould Christian philosophy in particular 
during the earlier centuries of the Christian era are ques- 
tions of vast import to students of Indian philosophy as 
they indicate, at any rate to some small extent, the infiu- 
ence that Upanishadic thought has exerted on both 
philosophy and religion in the West during the ages they 
were in the making. The space devoted to the discussion 
of these topics, including the sources of the system of 
Spinoza, perhaps the greatest name in Western philoso- 
phical thought, will, it is hoped, be not deemed altogether 
wasted, especially as they tread a ground not hitherto 
familiar at least to Indian scholars. Philosophical truths, 
whether propounded in the East or in the West, know no 
bounds and the fact that the East has influenced the West 
more than the West has the East in this connection, does 
not mean that the East has little to learn from the West in 
the domain of philosophy. If modern trends of thought 
indicate anything, they show that the East and the West 
have yet to learn a great deal from each other in this as in 
other fields of study. 

I have been unsuccessful in obtaining a copy of the Vritti 
on the Bhashya referred to in the Introduction (seepage 3). 
I much regret this and can only express the hope that Mr. 
Kundakuri Balasurya Prasadarow Garu will himself make 
it available to the public at no distant date. 

The work is published in two volumes, the first being 
devoted to the Introduction and the second to the Text, 
with the Appendices. 

In translating passages, clearness has been preferred 
to elegance. Philosophical terms have been rendered on 
an uniform basis, all attempts at subtlety being avoided. 
Well-known philosophical terms have, however, been 
retained. The use of Sanskrit terms and phrases which 
have acquired a definite significance, has more than mere 
utility to commend it. While it is difficult to find exact 
English equivalents for them, their frequent use is likely in 
the long run to popularize Indian thought in the West, 
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• Footnotes have been given chiefly with a view to elucidate 
the text or the Sruti passage quoted. 

The editing of this work has had to be carried out 
under difficulties, chief among which must be stated to be 
the want, in Bangalore, of an up-to-date and well-equipped 
library for the use of scholars interested in Oriental litera- 
ture. It is undoubted that scholars will find much to criticise 
in it. It is, however, earnestly hoped that they will view 
with some indulgence its shortcomings, whatever they may 
be, especially because neither time nor trouble has been 
stinted in its production. The main object aimed at has been 
to give an adequate exposition in understandable English 
of Srlpati's view, so that those who desire may be 
enabled not only to appreciate it at its full value, but also 
to judge, in the fulness of time, the validity of any parti- 
cular interpretation to which they may be personally inclined. 
As Dr. Thibaut has suggested, this question — the question 
as to what the Sutras really teach — is a critical, and not a 
philosophical one. And if it is to be solved at all, it can only 
be, -as he adds, when the entire body of the Sutras has 
been submitted to a detailed investigation " with the help 
to be derived from the study of all the existing commen- 

t taries". The present attempt is to facilitate the realization 
of this much-to-be-desired objective. Apart from those 
who are either commentators on commentators or mere 
glossators, there are at least ten well-known leading com- 
mentators, whose commentaries deserve to be made 
available to scholars for solving the problem of the true 
meaning of the Sutras which stand coupled with the illustri- 
ous'name of Badarayana, It is to be hoped that this attempt 
will be made and that scholars with adequate equipment 
will be forthcoming to undertake it, while a discerning 
public will find the means to support such a very laudable 
venture. 

In conclusion, I must record my thanks to Pandit 
S. Venkata Rao, who has proved himself highly useful 
in getting up the text of the work and in passing it through 
the Press. He has also helped in the checking of references 
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and in a variety of other ways which it would be difficult 
to pass over lightly. 

I feel I must also express my deep sense of gratitude 
to Sir K. P. Puttanna Chetty, Kt., C.I.E., the President of 
the Mysore Lingayet Education Fund Association, for the 
warm and continued personal interest he has evinced 
in connection with the publication of this work. To him is 
justly due the credit of its publication in its present form 
to a wider world. To him accordingly are due the thanks 
of the reader for any enlightenment he may derive from it. 

Bangalore, ) C. Hayavadana Rao. 
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INTRODUCTION. 



In a paper submitted to the Indian Oriental Congress, 
held at Allahabad in November 1926, I gave a short but 
comprehensive account of this little known but from 
several points of view important commentary on the 
Brahmasutras of Badarayana by Sripati Panditacharya, a 
Virasaiva teacher of note. What was stated in it was the 
result of a cursory examination of the work and is, it is 
needless to add, entirely superseded by what is mentioned 
in this Introduction after a closer study of it. 

A brief statement of the circumstances under which a 
critical edition of this work is being issued now, may not, 
in the first instance, prove uninteresting to the reader. 
The existence of a commentary on the Badarayana 
Sutras under the name Srxkara Bhashya^ by one Sripati 
Panditacharya has been well known for many years, but 
•no attempt has so far been made to critically examine its 
contents or to evaluate its position as a standard com- 
mentary. 

MSS. of the Work. 

An incomplete edition of the text of the commentary 
in the Telugu script "was published in the cyclic year Vijaya, 
corresponding to 1893, at the Sri Lakshml Vilasa Press, 
situated in Tirumalgiri Street, Secunderabad, and owned by 
one Nyalapalli Ramaiya. The MS. of the work was, it 
would appear, first critically examined for publication by 
one Kotilinga Sastri of the family of Vemanaradhya. After 
further re-examination by one Mallikarjuna Sastri, son of 
Nandlsvara Sastri and grandson of Basavesvara Sastri, 
who is spoken of as the moon born in the ocean of the 
family of Sripati Panditaradhya, its publication was 
undertaken. Mallikarjuna, we are told, purged the MS. of 
all the errors committed by copyists. This edition of 
Mallikarjuna was printed by Bhairavaradhya, who, it 
is added, belonged to the family of Udbhataradhya. 

F 
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Bhairavaradhya states that he issued the edition for the 
benefit of Virasaivas and for their advancement everywhere 
in this world throughout the whole time the sun and the 
moon last. It is further mentioned that the printing was 
rendered possible by the assistance given by one Talagadadivi 
Hanumantha Rao, Bhairavaradhya, who evidently took 
the leading part in the publication of this edition, has prefixed 
to the text an account of his own family, which he, appropri- 
ately enough, calls Bhairavavamsavali. Though there is 
nothing in it to connect him with Srlpali, the author of the 
BMs/iya, it is of interest mainly because it indicates that 
he himself belonged to a highly respected and learned 
Vlrasaiva family, originally of Benares, and that at the time 
of the printing of the Bhashya he was a highly respected 
Gwu. This Vamsavali is in Sanskrit. Descent is traced 
from Visvesvara of Benares; from him was descended 
Udbhataradhya, known also as Visvanatha, who was, it is 
said, initiated by Rishi Bharadvaja. (Evidently he belong- 
ed to the Bharadvaja Gbtra) Some generations after 
Visvanatha, came Mallikarjuna, whose son was Chandra- 
sekhara, of Shanmukhamsa. The latter married Anna- 
purna and had by her two sons. Of these, the elder was 
Bhadra alias Virabhadra, author of Saivanhika, and the 
younger, Kumara alias Mallikarjuna, who was the author 
of two works, called Kunda and Darpana, besides a Kosa, 
evidently a dictionary of some kind. Mallikarjuna had 
three sons Buchchalinga, Somaradhya and Viranaradhya. 
Of these, the last had two sons, Rajalinga and Bhairavara- 
dhya. Bhairava left two sons, Lingaradhya and Nagalin- 
garadhya. Of these, the latter had as his sons Lingaradhya 
and Bhairavaradhya. It is the latter who was responsible for 
the publication of the Bhashya and after whom the Vamsa- 
vali is named. Of him we have a long panegyric, of which 
only the gist need be given here. He and his elder brother 
were, we are told, initiated and instructed by one Channa- 
mallesvararadhya. They were subsequently taught by 
Kedaralinga-guru in Siva-latva, Feda, Purana^ etc. From 
the high praise bestowed on both these teachers, we have 
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to infer that they were learned Virasaiva teachers. Kedara- 
linga-guru was possibly a Sanj'Ssin. Under his tuition, 
Bhairavaradhya became, we are told, a great VTrasaiva- 
vadin and overpowered in argument the followers of the 
Buddhist, Advaita, Visishtadvaita and Dvaita systems of 
philosophy. He was on earth, it is added, the very 
Mrigendra (Saks/tan Mrigendrb b/iuvt). 1 He bore the 
title of Saivhidra ChudamanL He was, we are told, born 
as the son of Nagalinga, to establish the Vedic Saiva 
faith by the publication of Sripati Panditaradhya's Bhashya^ 
which is described as a great work containing the essence 
of the true meaning of every system of Vedanta [Sarva 
Vedanta Salyariha Sarabhutam), as the conqueror of the 
pride of evil opponents, as the destroyer of evil desires, 
as the bestower of the sanctified wealth of Sivagndna, and 
as the means of salvation from worldly bondage. 

This Telugu script edition is incomplete inasmuch as it 
omits the following parts from the original MS. work : — 

Adhyaya I, Pada I, Sutras : — 3, 4 and 5. 

Adhyaya II, Pada III, Sutra :— 46. 

Adhyaya II, Pada IV, Sutras : — 1 to 14. 

The Government Oriental MSS. Library at Mysore 
has a small portion of this printed edition of the Bhashya* 
Kanduluir-Balasurya Prasadarowof Devidi House, Vizaga- 
palam, possesses two palmyra-leaf copies of this work and 
one copy on ordinary paper with the Sufra-vritiL These 
are all in the Telugu script and preserved in the Saiva 
Grantha Karyalaya at Devidi, in the Ganjam District. 
Raja Balasfirya Prasadarow has also a copy of the 
Secunderabad Edition in the Telugu script, of which copies 
are now difficult to secure. 



1 The reference here is to the 11 Illustrious Mrigendra an 
eminent authority on the Saiva Darsana quoted by Madhava in his 
Sarvadarsana Saiigraha. See Co well and Gough, 116 and 120. 
Cowell has suggested the identification of Mrigendra with Meyganda 
Ibid. 116 /".;/. 3, but this seems groundless. (As to the dates of 
Madhava, surnamed Vidyaranya, and others bearing that name, see 
Mysore Gazetteer, 1930 Edition, II, iii, 1433-1446.) 
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The late Mr. Basavaradhya, E.A., B.L., of Bangalore, 
had in his possession a hand-written paper copy. This 
has been carefully compared and checked with the text of 
this Edition. The present edition is wholly in the Deva- 
nagari script. It is being undertaken under the auspices 
of the Mysore Lingayat Education Fund Association, 
Bangalore, a well-known and enlightened body which has 
been doing much for the social and spiritual betterment of 
the large and progressive community of Virasaivas in 
Southern and Western India. The first MS. copy was 
prepared under the direct personal supervision of Raja- 
sabhabhushana Dewan Bahadur Sir K. P. Puttanna Chetty, 
Kt., CLE., Retired First Councillor, Mysore State, who 
is the President of the Association and whose unabated 
interest in the work requires special mention on the present 
occasion. The idea of securing the MS., getting it criti- 
cally examined and making it available for publication in 
proper form, has been entirely his. The Association has, 
under his inspiration, generously undertaken to meet the 
cost of the publication of the work. The Committee of 
the Association, which includes leading members of the 
Virasaiva community, deserves special thanks for the un- 
stinted manner in which it has helped in the undertaking 
from the start. It is needless to state that an edition of 
this work in the Devanagari script, which is now being 
supplied, has been long a great desideratum. 

Name of the Work. 

In the Preface to the Secunderabad edition, this 
work is described under three different names: — 
(i) Vaiyasika-Brafima-Sutra-m7tkJiy (2) 
Sarvbpanishat-sahaja-samanvaya-dvaitadvaita- siddhanta - 
pradlpakam^vA (3) Srlkara-Mahabhashyam. The first 
of these titles means no more than that 4 it is the en- 
lightener of Lhe gist of the Brahma-Sutras of Vyasa ; the 
second suggests that this Bhashya conveys the real meaning 
of all the Upanishads taken together and interpreted in the 
light of the dvaitadvaita system of the propounder ; and the 
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third is a mere repetition of the name given by the author 
himself in Adhyaya I of his work which is referred to below. 

The author speaks of his work in a variety of ways : — 
(a) Dvaitadvaitabhidhana Viseshadvaita Siddhanta Stha- 
paka Brahma Mimamsa Siitrartha VIrasaiva Siddhanta 
Prakasika : — (Adhyaya I, Pada I, Colophon). 

(b) Bhedabhedatmaka Viseshadvaita Virasaiva Sid- 
dhanta Vyavasthapaka Brahma Mimamsa Sutrartha Pra- 
kasika : — (Adhyaya II, Pada I, Colophon). 

The difference between the two descriptions " Bheda- 
bheda " and " Dvaitadvaita " Viseshadvaita contained in 
the two colophons mentioned, deserves to be noted. 

An alternative name for the work as given by the 
author in the 16 colophons of the work is Srlkara Bhashya. 
In Adhyaya I, Pada I, Sutra I, line 26, the name of the 
work is also described as " Sutra Vriththim Samalokya 
Kritham Bhashyam Sivamkaram". In other words, the 
term Sivamkara seems to be set down as the equivalent 
of Srlkara. It is possible that the author is trying to 
impress upon the reader the point that Srlpati Pandita- 
charya named the commentary that he wrote, not after his 
own name, but after Srlkara or Sivakara, i.e., the Lord 
Siva himself. Hence the alternative name, mentioned in 
every colophon, of Srlkara Bhashya, which, in Adhyaya 
I, Pada I as above stated, is turned into Bhashyam Sivam- 
karam. It is thus evident that the commentary which is 
known as Srlkara Bhashya is named virtually after Siva 
himself, Siva having inspired him, as the author else- 
where states, to undertake the work. Hence, some writers 
refer to this commentary not as Srlpatts Bhashya but as 
Srlkara Bhashya. That the suggestion that this Bhashya 
is named after Siva is not without some foundation is seen 
from the name Govinda Bhashya given to Baladeva's com- 
mentary. This commentary was written by Baladeva and 
it is called the Govinda Bhashya, be'cause it was written — so 
it is said — at the command of Lord Govinda. Baladeva's 
commentary is based on that of Anandatirtha, whom he 
mentions. He belonged to the Kanyakubja country and 
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followed dualism as taught by Chaitanya. His great-grand- 
father Murari was the guru of Prataparudra Gopaladasa, 
King of the Utkala country. (Madras T. C. of Sanskrit 
MSS., IV. i. A. R. Nos. 2989 and 2990, pages 43434347.) 
His Bhashya has been translated by Rao Bahadur Srisa- 
chandra Vidyarnava (Panini Office, Allahabad). 

There is, however, one further point requiring consi- 
deration. It might be suggested, with some plausibility, 
that Srikara is an alternative name of Sripati and that the 
Bhashya is, therefore, called by both names. The colo- 
phons lend some support to this view. A closer study of 
the colophons, however, shows that Sripati named the 
Bhashya as Srikara Bhashya^ with the definite view that it 
should be so perpetuated. The name Srikara itself is rather 
an unusual one, though it occurs as part of a personal name 
mentioned in a lithic inscription at Koturpalli Strotriyam, 
Rapur Taluk, Nellore District, which records the fact that 
one Narapa Sahni Bhimanayakundu, a feudatory of Erra 
Siddhi Choda, had for his preceptor Srikara Kautha 
KesayyangarU) who is called a great ybgin. {Nellore In- 
scriptions III, 1252-56, Rapur 37.) The inscription is not 
dated but since it mentions that the Chief Narapa Sahni 
Bhimanayakundu was a contemporary of Erra Siddhi 
Choda, it may be set down*to the close of the 12th century 
A.D. (See V. Venkayya, Ancient History of Nellore 
District in the /. A., XXXVII and XXXVIII, 99 and 7, 
where it is pointed out that Manmasiddhi and Tammu- 
siddhi, sons of Errasiddhi, were feudatories of Kulottunga- 
Chola III, who ruled between 1178-1218 A.D.) It would 
seem to follow from this fact that Errasiddhi should be set 
down to about the close of the 12th century. The identi- 
fication accordingly of Srikara, the author of the Bhashya 
named after him, with this Srlkarakantha — taking it for 
granted that he was called both Sripati and Srikara — seems 
impossible, for Madhvacharya, whom the Srikara Bhashya 
mentions, came long after the close of the 12th century 
A.D. Moreover, in the record quoted above, the name 
appears in the alternative forms of Karakanthadeva and 
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Srikarakaniha Kesayyagaru^ thus suggesting that Sri here is 
the usual prefix of honour added to the name of Karakantha 
Kesayyagaru. (See the original text of Rapur 37 at 
pp. 1254-1256, in the last of which the name appears also 
as Karakantha Kesavayyagaru.) 

The Author of the Work. 

The author calls himself Sripati Panditacharya ; also 
Sripati Pandita Bhagavadpdddcharya. He gives also 
his titles when he describes himself Sriman Nirabhara 
Vlrasaiva Yathi Vraja Parivridha Sripati Pandita 
Bhagavadpadacharya. It will be noted that he calls 
himself Nirabhara Virasaiva^Yaihi Vraja Parivridha. 
The term Nirabhara means being free from the cares of a 
worldly life and is always applied to a Sanyasin ; similarly 
Yathi Vraja Parivridha means encircled by a multitude 
of those who have renounced the world and controlled 
their passions, i.e., ascetics. It would, therefore, be 
right to assume that Sripati Panditacharya, later in 
his life, assumed the status of a Sanyasin and had a 
number of ascetics either as his students or as his followers. 
The term Vlrasaiva, as is well known, distinguishes those 
who follow the tenets of that religion from the Samanya, 
Misra and Suddha Saivas. The Samanya and Misra 
Saivas worship Vishnu as well as Siva. The Suddha 
Saivas and Virasaivas are devoted exclusively to Siva. 
The Virasaivas differ from Suddha Saivas by the portable 
linga (literally meaning a symbol) that they wear on their 
body, preferably on the head, or suspended from the neck. 
The Virasaivas accept the twenty-eight Saiva Agamas> 
especially the later ones, as also the Siva-Gita^ to which 
• they assign an important place in their religious works. 
Among the leading doctrines of the Virasaivas are the 
Ashiwvama and Shatsthala. Sripati not only describes 
himself as a Vlrasaiva but also refers specially to the 
doctrine of Shatsthala repeatedly in his work. Sripati 
Panditacharya — or Panditaradhya as he is described in 
certain works to be referred to below — was thus professedly 
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a Virasaiva and his Bhashya must be taken as an authorita- 
tive commentary on the Badarayana . Sutras from the 
Vlrasaiva standpoint. 

That Srlpati Panditacharya was a Virasaiva is also 
otherwise clear from the opening verses of his Bhashya. 
He there refers to Revanasiddha Guru and speaks of him 
as Revana Kalpavriksham and Revana Desikendra. 
He also praises Manila Prabhu, in other words Marula- 
Siddha. Next he mentions Ekorama Siddha, whom he 
terms as Saiva Samsfhapanadhyam. He also describes 
the last as profoundly learned in Tarka, Vyakarana and 
both the Mlmamsas and as shining in the hermit's robes. 
He speaks of him as Wcbrama Yathindra Sekhara 
Sivacharya and calls upon him to bless him in the work 
that he is undertaking. The author calls his work the 
gist or essence of the meaning of the Vaiyasika Brahma- 
sutra. Seeing that he praises Ekorama so highly in 
his prefatory verses, it might be inferred he was connected 
with Ekoramas Mutt, which is the well-known 'Kedara 
Mutt, on the Himalayas. This is one of the five famous 
Mutts of the Virasaiva faith — Adi Pancka Mathas. There . 
is a tradition that Srlpati wrote on t the Prasthana Tray a 
— Agama, Nyaya and Vedanta — besides commentaries on 
the ten principal Upanishads, the Glta and other works as 
well. Some of these are said to be still available in MS. 
form, at Haiderabad, Urlam, and other places but my 
enquiries have not proved successful in locating copies of 
them there. The Madras and Mysore Government 
Oriental MSS. Libraries have no copies of any of Sripati's 
s works — not even the Bhashya, barring of course a part 
of the printed Edition of the Bhashya, in the Mysore 
Oriental MSS. Library, referred to above. In view 
of the fact that Srlpati describes himself a Siddhanta 
Sthapanacharya and a Bhagavadpadacharya, it is possible 
he wrote the works attributed to him as above. It is 
undoubted that he was an eminent Vedic and Upanishadic 
scholar, besides being well versed in kavya, nataka, 
agama and other literature. 
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In the Preface to the Secunderabad Telugu script 
edition, spoken of above, there is a long panegyric of 
Sripati. He is there referred to as proficient in all the 
Vedas> Agamas and the Ubkaya-Vedanta (i.e., Dvaitadvaita) ; 
as a constant meditator on Siva, with all his Ashtangayogas ; 
as a strict observer of the prescribed mode of conduct; 
as one who was absolutely free from all doubts in Vedic 
procedure and firm in his absolute belief in Siva-tatva and 
capable of teaching and convincing his disciples of the 
Ishta Linga, Bhava Linga and Prima Linga aspects of 
Siva-tatva ; as one who had suspended at the end of a 
Sami branch the fire collected and tied in a piece of cloth ; 
as a Sarvapaidpurna, quite contented ; as one who was 
capable of viewing Paramakasa Parabrahma ; as one who 
could fully comprehend Siva-tatva throughout without a 
break ; as one who was born in the Narayanamsa 
(Narayanamsya sambhutd) ; as one who was the destroyer 
of the pride of every evil opponent who had built up a 
mountain of argument based upon a stray text of the 
Srutis ; who was the Gtcru of the three worlds [Trijagad- 
guru), i.e., the Advaita, Visishtadvaita and Dvaita worlds, 
etc. In this description, we have five points of interest to 
note: (1) that Sripati was a great Virasaiva teacher ; (2) 
that he was a great scholar in the Veda and the VManta ; 
(3) that he was a keen-witted controversialist ; (4) that he 
had performed what might be called a miracle in tying up 
burning coals in a piece of cloth and suspended the same 
by means of a Sami branch ; and (5) that he was born in 
the Narayanamsa. As regards the fourth of these points, 
there is independent testimony in certain literary works 
to which reference will be made below. 

Apart from this panegyric, I have been able to trace 
some specific references in Telugu and Sanskrit literary 
works to Sripati-Panditacharya — who is styled in them as 
Sripati Pandita, Panditaradhya Desika, Sripati Pandita- 
radhya or simply Panditardd/iya. As mentioned below, 
Sripati himself uses Aradhya for Acharya and Desika for 
Ackarya in his references to Srikanta Sivacharya. As a 
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matter of fact, Achdrya and Aradhya have long been treated 
as convertible terms of title. Literally Aradhya means fit to 
be worshipped or propitiated, a sense in which it is used by 
Kalidasa in his Raghuvamsa (XVI. 12). It is the equivalent 
of Aradhamyar Achdrya literally means a teacher or 
preceptor, particularly a religious teacher or spiritual guide, 
as also one who propounds a particular doctrine. In the 
case of Sripati, this title is particularly apposite as he 
was both a religious teacher and the propounder of a new 
philosophical doctrine, the Bhedabheda. The term Desika 
means a spiritual teacher or guide and is generally used in 
the sense of guru. With these observations, we may refer to 
certain Telugu works in which Sripati Pandita is mentioned. 
The first of these is the Manuvamsapiiranamu, a work in 
five AsvasaSy which professes to be a Telugu rendering of 
the Sanskrit work Khandakapcdakhycuta (Madras Oriental 
MSS. Library, Telugu D.C.f. No. 160). It is said to have 
been originally narrated by Mahesvara to Umadevi, and 
describes the origin and greatness of the Telikas. It 
is stated that some of the Kshalriya descendants of Manu 
were cursed by a sage named Visvamitra and they were 
born as Telikas. It is said that they were devotees of 
Sri Mallikarjuna, the presiding deity at Srlsaila, that they 
revelled (i.e., lived) on the banks of the great and meander- 
ing Krishna at Vijayavatika (modern Bezwada); that they 
were possessors of bodies which had been purified by the 
benign, gracious and kindly glances of Panditaradhya 
Desika, who had been specially blessed with countless good 
qualities by Nitalaksha (i.e., Lord Siva); that they had settled 



2 The term Aradhya was evidently at one time used as the 
equivalent of Achdrya. Thus Chinnabhatta in the colophon to his 
Taivabhashdprakdsika describes himself as the son Vishnudeva- 
radhya. This Chinnabhatta speaks of himself as the younger 
brother of Sarvajna and a dependant of Harihara II. Rai Bahadur 
V. Venkayya identifies this Sarvajna with Sarvajna, the guru of 
Sayana (see Aufrecht, Cat, Cat., Sayana ; Ill, 118). If this be 

so, the title aradhya was in the 14th century as much in use among 
Virasaiva Brahmans as among other sects of Brahmans. 
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at Kanakapuri, Ayodhya, Gajapura, Vijapura and Vijaya- 
vatika ; and that their fame had spread all over the worlds* 
The author of the work, Pochiraju Viranamatya, son of 
Vlrabhadra Mantri and Murtamamba, of Sandilyagotra, 
declares himself a protege of these Telikas of Bezwada 
and dedicates his work to God Mallesvara of that 
place. In the introductory verse, he praises God Malli- 
karjuna of Srisaila and then proceeds to narrate the 
circumstances under which he undertook the task of 
composing this vmhapyabandha. "^At is in setting out these x 
details that he tells us that the Telikas of Bezwada / 
were disciples of Panditaradhya Desika and that they \ 
had won that great teacher's special grace. Not only that } 
poet Pochiraju Viranamatya sets down his own genealogy 
at some length and narrates the grants made to the leaders 
of the Tclika (oil-pressing) caste by former kings of the 
country. ^/Thus, he states that the grants made to Peda-Vegi 
Erra Pothanna Setti, Nidadavole Poli Setti, Vaddadi 
Sami Setti, Tatikelapudi Bommi Setti, Bezwada Varna 
Rami Setti and others of the Telika caste are to be found 
recorded in detail on the stone pillars to the east of the 
Mallikarjuna temple at Bezwada, the moon, the stars, the 
heavens and the earth being witnesses to the grants, 
Pratapachola, it is said, granted to several other Settis 
the towns of Bezwada, Peda-Vegi, Jananathapura, Dhanan- 
jayapuram, Tatikelapudi, Padmavati, Bhogavati, Chintala- 
pudi, Gathavaram and Saketa, towns in Panchala and 
other kingdoms, including Atreyapuram in Madura and 
Manikarnika — in all fourteen towns to be enjoyed by them 
solely by themselves. He then adds the following: — 

" Thus with these towns and with wealth of every 
kind, they the Telikas of Bezwada and other towns) 
lived happily by the good graces of the guru and Mahes- 
vara, protecting the poor, the whole being praised and 
blessed by Brahmans as respected merchants, as descendants 
of Manu, as fortunate and lucky (people). They lived thus 
in the reign of that ornament to the Chalukya dynasty, King 
Vishnuvardhana Maharaja Devabhallana Vira-Perumal 
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Pratapachola, rendering bright (the greatness) of the guru, 
God (Mahesvara) and the throne. While they were thus 
prospering, in Saka 1109, some of the Telikas of certain 
towns lacking in good sense, said to their brethren at 
Bezwada: " As Bezwada, the Krishna river and God 
Mallikarjuna are (specially lovable) to you, to us are 
Nellore, the Pennar and God Mulasthanesvara. So you 
and we cannot commingle." So saying, they departed 
southwards to Nellore, (Then Rami Setti, with the aid of 
such of the more well-to-do merchants (of Bezwada) as 
agreed with him, l built a temple of many pillars to the 
Mallikarjuna temple and arranged for the conduct of the 
daily worship in it." 

The following three points em'erge from the above 
narration of poet Viranamatya : (1) that Sripati Pandita was 
not only the guru of the Telikas of Bezwada and other towns 
but also that of the then reigning king whose name he 
gives, as Chalukya Vishnuvardhana Maharaja Devabhallana 
Vira-Perumal Pratapa-Chola ; (2) that both Sripati Pandita 
and the king lived in Saka 1109 (= A.D- 1127); and 
(3) that the Telikas of Bezwada and round about separated 
into two sections in that year, one portion of the caste 
going southwards to Nellore and settling itself there and 
the other continuing to live in Bezwada and the adjoining 
towns. Among the latter were Rami Setti — evidently the 
poet's chief patron — and others, who built the temple of 
Mallikarjuna and arranged for daily worship in it 

Inscriptions now found at Bezwada throw some light 
on the above statements made by Viranamatya. A muti- 
lated lithic record, discovered in the courtyard of the 
Mallesvara temple at that place, which mentions the Pallava 
king Mahamandalesvara Pallaketa as a subordinate of the 
Chalukya king of Vengidesa, registers among other things 
that Panditaradhya came to Bezwada and there proclaimed 
the superiority of Sivahhaktas to Brahmans by holding 
live coal in a piece of China-muslin with the tender twig 
of a Sami tree [M.E.R., 1910, No. 536 of 1909; see also 
paras 8-9 of Part II of the Report), The reference is 
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undoubtedly to Sripati Pandita's exploit already referred 
to above. The date of this inscription is unfortunately lost, 
but the late Rao Bahadur H. Krishna Sastri, Government 
Epigraphist for India, has suggested that it might be 
referred to the period of the Kakatiya King Ganapati 
(1199-1260 A.D.) and his daughter Rudramba (1295- 
1323 A.D.). That this date is a little too early for 
Sripati will be made clear below. (The inscription gives 
some interesting anecdotes relative to the Mallesvara 
temple at Bezwada and it is necessary to set them down here. \ 
It is recorded that prior to the Kali Age, the sage Agastya 
had named the god at Bezwada as Jayasena. Arjuna, the 
Mahabharata hero, whose capacity for wrestling {Malta- 
yuddha) is famous, next called him, it is said, Mallesvara. 
"The thus famous Siva," says the record, <c graces with his 
presence the blessed town Vijayavata, the ornament of 
which is the river Krishna. " In the Kali Age, again, as 
early as the Saka year 117 (295 A.D.), there was a king 
famous on earth by name Madhavavarman;/ The son of this 
king having killed a child of the woman (t who eked out 
her livelihood by selling shoots of the tamarind tree 
(tintrhli-fivaniy\ the king sentenced him to be hanged in 
order to meet the ends of justice. On seeing this, God 
Mallesvara was pleased and rained (on him) a shower of 
gold which brought back to life the deceased prince and the 
dead body of the child of the beggar woman. Thus the God 
Mallesvara established in this world the fame of the great 
king (Madhavavarman). Later on, the record continues, 
came a pious devotee of Siva by name Panditaradhya who 
proclaimed to the world that the devotees of Siva were 
superior to the divine sages (perhaps, Brahmanas) and 
illustrated the truth of it by bundling up live-coal in a 
piece of China-muslin, .with the tender twig of a Sami 
tree — of course without burning the cloth ! God Malles- 
vara was pleased and manifested himself in the presence of 
his devotee. Such is Mahadeva Mallesvara " the endless 
one, the lover of his devotees worshipping whom the lords 
of the earth prospered of old»" (See M.E.R. for 1910, 
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para 8.) Such is the story told in the lithic record. But 
as Mr. Krishna Sastri has pointed out, an archaic Telugu 
record found at the same place and assigned by him to the 
9th century A.D. {M.E.R., 1910, Part I, page 3) registers 
the building of a temple at Bezwada for the God Kumara- 
swami (or Kartikeya) by a certain Nripadhamundu» while 
King Rajasalki Rajasraya Satyatrinetra Yuddhamalla, the 
beloved (son ?) of Nripankusa, was ruling. Another part of 
the same inscription states that the king built for the merit 
of his grandfather Mallaparaju, a mansion for (the god) and 
placed a pinnacle [Kalasa) over it. The third part of the 
same inscription adds that on the occasion of the king's 
coronation (?) a certain Mallundu, son of Trinayana, came 
to Bezwada from Chebrolu in order to attend a public 
festival (/dim) when, finding there the manifest presence 
of God Kartikeya, he raised this temple for him. From 
these statements, Mr. Krishna Sastri traces the historical 
origin of the modern town of Mallesvara to the founder 
Yuddha-Mallundu alias Nripadhamundu. If this be so, 
then the question arises how a temple dedicated to Kumara 
(Skanda), who is generally worshipped in the form of an 
image, came to be the shrine of a lingai Mr. Krishna 
Sastri suggests an answer to this query when he states 
that "perhaps the subsequent history of the temple, as 
given in the mutilated record under discussion, which 
reveals how in a later age a Saiva Aradhya established 
the superiority of the Saivas over the (Brahmana) sages, 
may give a clue as to the period when the Kartikeya 
temple at Bezwada was converted into the modern temple 
of Siva, Mallesvara" (M.E.R. for 1910, para 9). It 
would seem to follow from this suggestion that the con- 
version of the temple should have taken place as the result 
of Sripati Panditaradhya's influence at the place. That 
Sripati was against idol worship {Saligrama Sila-pu/a) 
will be clear from what is stated below. 

There are at least two literary references to Snpati's 
exploit. One of these occurs in Sankararadhya's Basavesa- 
vi/aya } where it is thus referred to: — 
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Prasadaha pavana iti pratignayagnimamsuke \ 
Badhva babandha yassamyam jlyachchripati panditaha t) 

Let Sripati live long, who avowing seriously that 
His grace is holy and purifying, tied up fire in the folds 
of his cloth, and suspended it in the Sami tree. 

Gubbiya Mallanna, the Kannada poet, in his Bhava- 
chintaratna, praising the Virasaiva Panditatraya — Siva- 
lenka Manchanna, Sripati Panditaradhya and Mallikarjuna 
— refers to Sripati's exploit thus : — 

— 0 CO 

Hariyanabhavange vandanegeyisi sikhiyanam- \ 

Baradalli katti murdhakshigala padedu ni~ I 

Shthura vakra titanda tlvrada durganagala Vaisknava 

Vipra Jai7iaremba II 
Vara vata pittha dussleshmamam kidisi San- 1 
Karalenka Manchanna Srlpatisvaradeva i 
Nurumallikarjttnam panditatraya vadaremma bkava- 

rogagalige II 

11 Having bowed to Siva, the destroyer of sorrows, 
Sankaralenka Manchanna, Srlpatisvaradeva and Malli- 
karjuna, tied up (the god of) fire in a cloth and obtained 
pre-eminence and stupefied the crowds of wicked, hard- 
hearted, crooked, sluggish (in movement) and quick- 
witted (in argument) Vaishnavas and Jainas and became 
the Panditatraya — they proved spiritual physicians to 
those suffering from the diseases arising from the (wrong 
modes of) searching Brahma just as temporal physicians 
are to those who are' suffering from the diseases arising 
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from (the preponderance of) excessive vafa, pittha, and 
dnssleshma? 

In the above verse, though praise is bestowed on all 
the three great Vlrasaiva Pandits — Sivalenka Manchanna, 
Srlpati Panditaradhya and Mallikarjuna Panditaradhya — 
the exploit of tying up the fire in a cloth belongs to 
Srlpati alone. The story goes that Srlpati took a vow 
that Siva's blessing was all supreme and collected Agni 
(the god of fire) in a piece of cloth and tied him up to 
a Vahni tree, with the result that for seven continuous 
days Agni — having been thus tied up — was unavailable. 
Brahmans living in the vicinity feeling that their daily 
ceremonial, which involves the worship of Agni, whether 
for sacrifices to be offered to the gods or to ancestors, 
would be rendered wholly impossible by this act of 
Srlpati, waited on him and handing him a certificate of 
victory, obtained back Agni from him. (See R. Nara- 
simhachar, Karnatakct Kavicharite, Ed. 1924, 212-13.) 

This miracle of Srlpati evidently produced a great 
impression and his fame spread far and wide, so that long 
after he ceased to exist, it appears to have given him a pre- 
eminence wherever VIrasaivas lived. That is how we 
are to understand the references to it in the works of 
Sankararadhya and Gubbiya Mallanarya. When was the 
miracle wrought? The inscriptional record in which it 
is referred to has been assigned, as we have seen above, to 
the reign of Rudramba, the Kakatiya Empress, who ruled 
from 1295 to 1323 A.D. This may be temporarily accepted, 
provided it is understood that the event is set down to the 
end of Rudramba's reign rather than to its beginning. 
This is the more necessary, as Srlpati appears as a critic 
of Madhvacharya's views in his Commentary and sufficient 
time should be allowed for such a dissemination of. his 
views as to require pointed refutation at his hands. On 



3 In this Kannada verse there is a pun on the words Bhava 
and Pandtla. The whole verse is an example of what is known as 
the double entendre. 
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this ground alone, I would suggest that Sripati was a 
younger contemporary of Queen Rudramba and lived long 
after the close of her reign. This view is strengthened by 
the Kondavidu Hthic record of 1405 A.D. which mentions 
Sripati's grandson (see below). 

We may here dispose of another suggestion that 
Sripati should be assigned to the 12th century A.D. 
Mr. R. Narasimhachar in his Karnataka Kavicharite 
states that as Virasaiva poets mention always together, 
at the commencement of their poems, the three Pandits, 
Sivalenka Manchanna, Sripati Pandita and Mallikarjuna 
Pandita, and praise them quoting Basava Parana (Sandhis 
9 and 58), they should have been contemporaries of 
each other and of Basava. This suggestion cannot be main- 
tained in view of the fact that as Basava lived about 
1160 A.D. in the reign of King Bijjala (1156-1167), 
Sripati would have to be assigned to about 1167 A.D. 
to make him his contemporary. As a matter of fact 
we find him refuting the doctrines of Madhvacharya, 
mentioning him both by name and by implication. As 
Madhvacharya lived on and after 1238 A.D., Sripati 
should be referred to a date posterior to him. As pointed 
out above> Gubbiya Mallanna, the Virasaiva poet, who 
flourished about 1513 A.D., mentions Sripati (he calls 
him Srifiafisvaradeva) in his Bhavachinta-ratna. As 
Gubbiya Mallanna specifically states that he wrote the 
Bhavacfmiia-ratna in Saka 1435 (A.D. 1513), there can 
be no doubt about that date. This fact leads us to the 
conclusion that the upper limit for Sripati's time should 
be set down at about 1400 A.D. allowing about a hundred 
years for his attaining the status of an ancient worthy to be 
associated with the earliest resuscitators of Virasaivism 
and quoted with respect by Mallanna. It follows from 
this that Srlpati's date should be between 1238 A.D. and 
1400 A.D. We may not be far wrong if we tentatively 
assigned him to about 1400 A.D. This would allow just 
a century and a 'half for the development of Madhva's 
system which Sripati criticises in some detail, 

2 J 1 
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Reverting to Viranamfitya's reference to Srlpati, we 
have to enquire who was the king of Peda-Vegi whose 
guru was Srfpati. Viranamatya gives his name as 11 that 
ornament to the Chalukya dynasty King Vishnuvardhana 
Maharaja Devabhallana Vira Perumal Prat^a-Chola," who 
is coupled with the Saka date 1109 (A.D. 1187). This 
prince may be identified with Bhallanarendra (or Balladhi- 
natha) who is mentioned in a couple of inscriptions at 
Peddakallepalli in the Krishna District. Both of these 
records are to be fouud on the Nandi pillar at the Nages- 
vara temple at that place, one dated in Saka 1076 (A.D- 
1154) t recording gifts of gold {Kulottunga-mada) for lamps 
by Somaladevi, queen of Bhallanarendra (Balladhinatha), 
the son of Chalukya Bhima and Abbaladevi and grandson 
of Balla of the lunar race {M.E.R., Nos. 131 and 132 of 
1897 ; as to Chalukya-Bhima I, see C. P. Grant No. 14 
of 1908-09, 1909, pp. 108-09 and V. 

127-137). As the difference between the date given by 
Viranamatya and that mentioned by the two inscriptional 
records is only 33 years, it may be conceded that the king's 
name is correctly given, though it has to be remarked 
that Srlpati could not have lived so early as 1187 or 
1154 A.D., which is nearly a century earlier than the date 
of Madhvacharya, whose views he criticises. The only 
possible inference is that Viranamatya has mixed up the 
dates of Srlpati and Bhallanarendra and ante-dated the 
former, by nearly two centuries. It is possible that he 
did so in order to make Sripati's connection, as their 
gtmty with the Telikas, which was a fact, look more ancient. 
While Srlpati -might not have been the guru of Bhalla- 
narendra, it is possible he was actually the guru of certain 
princes of his own time, as we know from other sources that 
Saiva teachers were actually during many centuries gurus 
of kings all over Southern India. 

Pochiraju Viranamatya also calls himself as Kola- 
katuri Virana, he being named after Kolakaturi Vira- 
bhadra, his family God. He was the author of many 
other Telugu works including Krislmarjuna Samvada, 
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written in his 14th year, Vibhutiinahatmyam (in dvipada 
metre) in his 22nd year, Markandeyacharitram in his 
26th year and Srimuktadevukatha in his 36th year. He 
states he composed the Manuvamsapuranamu in his 30th 
year. He also rendered Sankaracharya's Anandalahari and 
Soundaryalahari and Bhartruhari's Subhashita into Telugu 
Safakas. One other work of his of interest to us is 
Bhallanacharitramu , in which there is a further reference 
to Sripati Panditacharya (Madras Oriental MSS. Library, 
D.C II, No. 600). The genealogical verses and colophons of 
Manuvamsapurana and Bhallanacharitramu agree through- 
out, while in the introductory verses of the latter Virana- 
matya acknowledges his authorship of Manuvamsapurana, 
which he styles Manuvamsamukhya-nripa-purana. There 
is, therefore, no doubt that he is the author of both these 
works, besides many others, for in the Manuvamsapurana 
he states that he had spent many days most piously in 
composing stories relating to Siva. 

Sivakatha rachanadi visesha bhakti \ 
Yukti dinamulu gadupuchununnavada II 

He was evidently an ardent Saiva — probably a 
Virasaiva — of the Krishna district. There are vivid 
descriptions of Masulipatam (or Bandar) and Bezwada in 
his work. Though he belonged to Kolakaturu, he 
probably had made Bezwada his headquarters. Here he 
found a patron in a painter (of the Chitrakdra caste) 
named Damu Moggana, the second of four sons of Peddaya 
and Venkamamba. His guru was, we are told, Sambhu- 
linga, son of Mahadeva-Desika, who was born of the 
family of Sripati Panditaradhya of the prosperous town of 
Vijayavatika (i.e., Bezwada). This part of the text may be 
quoted : — 

3bo&>?6 



20 



INTRODUCTION 



Sri lalita Jayavdtikdnagara samsthana- • • • Sripati- 
panditaradhya vamsa samudbhava mahadevakhya Desikatma 
sambhava Sambhulinga nama guru karajananundumi. 

Virana. states that it was at Moggana's instance that he 
undertook to compose the Bliallanacharitra (also called 
Bhallananripti-Kathd). He was entrusted with this 
work, because Moggana knew that poet Virana was a learned 
poet in both Sanskrit and Telugu and that he had made 
an intelligent study of the works in those languages. 
These are statements put into the mouth of Moggana 
about himself and may be taken as evidence of his intimate 
knowledge of Sanskrit and Telugu literature, Bliallana- 
charitra was, however, not dedicated to Moggana, who, 
though only a painter by profession, had humility enough 
to suggest to Virana that he should compose his work 
in the name of Mahesvara. From the manner in which 
Damu Moggana is mentioned — holding court surrounded 
by his castemen, etc., — it would seem he was a flourishing 
merchant who had evinced some interest both in religion 
and literary effort. His patronage of Virana helps us to 
realize the fact that Sripati Panditaradhya had left an 
abiding influence in his native district of Krishna and 
round about and that he had a large number of followers 
even among the humbler classes* who looked to his 
descendants for their spiritual welfare. Evidently 
Srlpati's name was still — in Virana' s time — a name to 
conjure with ; otherwise Virana would not have taken 
the trouble to mention Sambhulinga 5 s descent from 
him. Sripati's name evidently added, in VIrana's 
opinion, to the weight of his patron's position and status 
in society. 

The selection of Bliallanacharitra for the display of 
his poetical talents would seem to indicate that both 
Virana and his patron were ardent Saivas — and Vlrasaivas 
too. This inference is partially at least confirmed by the 
mention of the name of Sripati Pandita as the ancestor of 
Sambhulinga, the guru of Virana' s patron. The Bhallana- 
charitra narrates the story of Bhallana, a devotee of 
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Siva, who is said to have pleased Him by sacrificing 
his dearest things for His sake. That it is a highly 
popular Sivakatha is evidenced by the fact that besides 
VTrana's poetical version of it in Telugu, there are 
two others of it, one by Mallavarapu Valesvara (see 
Madras Oriental MSS. Library, Telugu MSS., D.C VI, 
No. 598) and another by Kiichimanchi Timmaya, the 
well-known author of the Achcha Telugu Ramayana (see 
ibid., Triennial Catalogue^ Telugu, Part III, No. 59). 

The next literary reference to Srlpati Panditaradhya 
is in the Pattabhiramavildsamu by poet Nagalinga, son 
of Viranaradhya (or Viresalinga), grandson of Sambhulinga, 
and a descendant of Sripati PandUaradhya. This Sambhu- 
linga may be identified with Sambhulinga, the guru of 
Moggana, to whom Virana dedicated the Bhallanacharifra. 
(Madras Oriental MSS. Library, Telugu MSS., T.C., 
Part III, No. 16). In the introductory verses we are 
told that Nagalinga was well versed in Sanskrit and 
Telugu and that he was a great grammarian in both these 
languages. Also, he is spoken of as proficient in different 
kinds of poetry — such as bandha, chitra^ etc. — and that 
he was a handsome-looking person and bore a character 
for equanimity of temper. It is specially mentioned that 
he was a descendant of the family of Panditaradhya (/.*., 
Sripati Panditaradhya). The exact words used are; — 
sjoa^Tr^geSo* so£;gc<&> {Panditaradhya vamsa sambhavundu). 
In the colophon, we are further told that he belonged to 
the Kausika-gotra, and that he was born as the moon 
to the ocean of the family of Sripati Panditaradhya. The 
actual words used are ' — 

.... Kavita madhuri dhurina Kausikagbtra pavitra 
Sripatipanditaradhya vavisapayah paybrdsi rakasudha- 
kardyamana 
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If, as suggested above, Sambhulinga, the grandfather 
of Nagaiinga, may be justifiably identified with Sambhu- 
linga, the guru of Chitrakara Moggana of Bezwada, to whom 
Kolakaturi Virana dedicated his Bhallanacharitra, then 
these two works — Bhallanacharitra and Paiiabhiramavila- 
samti — cannot be separated from each other by a long dis- 
tance of time. Probably a period of fifty years separated them 
from each other in regard to the date of their composition. 

Nagaiinga, the author of Pattabhiramavila$amu % dedi- 
cated his work to Venkataraya, a Madhva Brahman, 
whose genealogy is given at length by him in the intro- 
ductory verses. He evidently belonged to a respected 
family which had for some generations been connected 
on the maternal side with the family of KondavTti Appaji, 
whose descendants had administered the territories de- 
pendent on the fortresses of Vinukonda, Bellamkonda and 
Kondavidu, in the present Guntur district. 

Another reference to Sripatipandita is to be found 
in a work called Gurustbtram, which is in praise of one 
Paramaradhya. This Paramaradhya is described as the 
son of Mallikesvaralinga, who again is spoken of as a 
descendant of Sripatipandita. As Paramaradhya is said 
to have belonged in this work to the Jayavatika family, it 
has to be inferred that Srlpatipandita's family was 
familiarly known by this name, because Sripati had made 
himself famous in Vijayavatika (/.*., Bezwada). The follow- 
ing verse from the Slbtm gives the above information : — 

Sriniad Sripati Panditanvaya sudha sindhvadimulb 
gunthu \ 

Swami Sri j ayavatikanagara santanb dvijagresaraka It 
Sri Mallzsvaralinga garbhajananahci sringarabhasvad- 
varb l 

Dhamaryaha sakaldrlhanniktiphaladaha tarn bhavayc 
aham sadci II 
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" I meditate upon him always who is the chief 
descendant of the family of Sripatipandita of spotless 
fame and who is the best among the Dwijas of the Sri 
Jayavatikanagara family ; who was born in the parentage 
of Mallesvaralinga, who was shining resplendent in good 
qualities and who was the chief source for granting the 
fruit of salvation {Mukti) to many of his adorers." 

Perhaps the title of " Jayavatika" was applied to by 
Sripatipandita^ descendants to distinguish them from 
the descendants of other Srlpatis known to Sanskrit 
literature, eg-. Sripatidlkshita and Srlpati, the author of 
Jyautisharatnainala^ Siddhantasekhara and other astrologi- 
cal works. (See Madras D.C. Sanskrit XXIV, R. No. 
13423 at p. 9049; R. No. 13506 at p. 9125, etc.) Sripati- 
dikshita was the father of Devaradlkshita or Devaraya, 
the author o£ Pmsannaramayana- [Ibid., XX, No. 11607 
at p. 7780.) There was, besides, a Sripatibhatta, who was 
the father of Narayanabhatta, author of a commentary 
on Vadiraja's Rukmamsavijaya. (See ibid** XX, R. Nos. 
11717 and 11718.) 

The combined testimony of inscriptions and literary 
references so far put forward may be held to establish the 
following facts: — (1) That Sripati Pandita was a person of 
great fame as a Virasaiva teacher and was not improbably 
the guru of the ruling king of Vegi of his time ; (2) that 
he lived about circa 1400 A.D. ; (3) that Bezwada was the 
centre of his religious activities, at least before he attained 
to Satiyasa ; (4) that the miracle of bundling up live coals 
in a China-muslin cloth was performed at Bezwada ; (5) that 
one of the effects of his activities and of the miracle perform- 
ed by him was probably the conversion of the old temple of 
Skanda there into that of Mallesvara, probably after the 
famous god of Sri-saila, to whom he was devoted ; (6) that 
his influence spread as far as Sri-saila in the Kurnool 
district ; (7) that he had a large number of followers in 
what are now the Guntur, Nellore, Kurnool and probably 
also Godavari districts; (8) that influential industrial and 
mercantile classes like the Telikas, Chitrakaras and others 
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more largely adopted Virasaivism as the result of his acti- 
vities ; (9) that he belonged to a highly literary family, 
learned in both Sanskrit and Telugu ; (10) that some of his 
descendants distinguished themselves as religious teachers 
and as poets ; and (11) that there is every reason to believe 
that he was himself instrumental in popularizing the Vira- 
saiva- faith over a wide extent of country. 

* 

Object of the Bhashya. 

The Bhashya is intended to put down, Sripati says in 
his work, the pride of evil opponents. He further praises 
his work as follows : — As one putting an end to all evil deeds 
and results ; as one honoured by wise men ; as one which 
sheds light on the eternal truth ; as one containing the 
essence of all Upanishads ; as forming an ornament to 
Viseshadvaita ; and as a Sutra Bhashya which inculcates 
Sivagnana. 

Sripati adds that he specially composed the work for 
the benefit of Vlrasaivas, whom he thus describes : — 

The Saivas who have knowledge of the Vedas 
and Agamas and their inner spiritual meanings ; 
who are fired with the desire to attain Moksha ; 
who are followers of the Vedic path ; and who 
are strict in following the tenets of pure or strict 
Saivism. 

The Vriththi on which it is Based. 

Sripati Panditacharya suggests that his exposition of 
the Viseshadvaita from the point of view of the Virasaiva 
doctrine is in consonance with the declared views of 
all the Smrithis, He also mentions the further fact 
that his Bhashya follows in its interpretation of the 
Sutras of Badarayana, the Vriththi of Agastyamuni. 
(See Adhyaya I, Pada I, Sutra 1, Mangalacharana Sloka, 
No. 16, page 27, line 26.) Apparently as Sankara 
followed the Varaha Sahbdara Vriththi, Ramanuja the 
Bodhayava Vriththi, and Madhva the Hayagrlva Brahma- 
vidya, Sripati seems to have followed the Agastya 



INTRODUCTION 25 

* 

VriththL v This Agastya Vriththu which must be 
presumed to be an ancient work, should not be con- 
founded with Agastya Sutras, a Sutra treatise evidently 
modern in diction and style, written in imitation of 
Vyasa Sutras, which are apparently intended like the 
very similar work Saktadarsana, to establish that Sakti 
is the supreme deity. (See Triennial Catalogue of MSS. 
of the Madras Oriental MSS. Library, Vol. I, Part I, 
Nos. 89 and 77S.) 4 

4 Agastya is often described as the progenitor of the civiliza- 
tion of the South of India. In a MS. included in the Mackenzie 
Series, an account of this great muni is given, based partly on the 
first section of the Kasi Khanda of the Skanda Purana and partly 
on local legends. (See Agastya Varalar, Wilson's Mackenzie MSS., 
p. 242, No. 17.) In this work, he is said to have come from the 
North of India, and settled finally in the South, where he composed 
the first elements of Tamil Grammar. His grammatical writings no 
longer exist in consequence, it is said, of an imprecation upon him 
by his disciple Tolgappiyar. All the same, a short grammar of the 
Tamil language — called Agastya Vyakarana — is known (ibid., 248). In 
another MS. work called the Agastya Jnyana in the same Mackenzie 
series {ibid., 227-228), Agastya is himself made to declare that he 
was originally a Sudra and that he was subsequently purified by his 
Brahman preceptor. The story, which is set down in a hundred 
Verses, is interesting as showing how closely Agastya is connected 
with Siva and the religion named after him. "I declare," he is 
made to say, l 'that I obtained the eminent name of Agastya, because 
I was formerly a Sudra, my preceptor being a Brahman who resided in 
the South of Mahameru. Before receiving his instructions, I purified 
my animal frame of all imperfections by abstract devotion. I 
forsook the world, and lived in caves and rocks, when my holy 
preceptor appeared and said, 1 Come, I admit you as my disciple \ 
I assented and followed. He lighted a sacrificial fire, and placed in 
it a jar, into which he commanded me to leap. I did so, and was 
consumed, and was born again, and issued from the jar, which was 
then changed into the form of a woman. Verily that jar was a form 
of Maheswari, and the Brahman of Mahadeva, who were my parents. 
They brought me up, and trained me in all learning and finally Siva 
conferred on me immortality." Later, by command of Siva, he 
repaired to the South to illuminate the darkness of the people. 
Here he invented, it is added, eighteen languages, including the Sen 
Tamil, the old or poetical Tamil. Finally, under the order of Siva, he 
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Siddhantas mentioned in the Bhashya. 

Among the Siddhantas Sripati refers to are the Kauva 
Siddhanta, from which he differs, and the Sankara, Bhatta, 
Bhaskara, Naiyayikamata, etc., Naiyayakamatasiddhanta, 
evidently meaning Nyaya siddhauta, i.e., the Siddhanta 
of the Nyaya School There are several works of this 
school such as Nyaya Kaustubha, which is a treatise on 
Nyaya logic by Mahadeva Panatamakara (Punatambakar), 
son of Mukundapandita (Madras D.C. VIII, No. 4200) ; 

composed various Sastras and wrote works on Rasayana (Alchemy), 
Medicine and Divine Wisdom, Most of his works are said to have 
perished, though a list of those bearing on medicine is given in the 
MS. above referred to {ibid., 228). Agastya is said to have taken up 
his residence on Podimalai, at the source of the Tambraparni river, 
mythologically described as his daughter by adoption, given to 
him by Siva, The Mackenzie MSS. include a number of works 
on medicine attributed to him. Among these are: — (l) Agastya 
Vaidyam, which ti*eats of the preparation of medicines ; (2) Agastya 
Parana Sutra, which is a work on mystical and alchemical 
medicine, on the cure of diseases by religious rites or visiting 
holy shrines; it also comprises the Puja-Vidhi, which treats of 
the worship of Siva and other deities and the Diksha-Vid/ii, which 
treats of the Diksha or ceremony of initiation in the Saiva faith ; 
(3) Bhasmamore, a work on alchemical or metallic medicines, con- 
taining rules for their calcination and reduction to powder, the 
preparation of different kinds of oxides, and the extraction of 
sulphuric acid ; (4) Balachikitsa, a treatise on the diseases of infants, 
difficult parturition, puerperal fever, etc. ; (o) Agastya Vaidya Miuinur, 
a tract on the calcination and reduction of various vegetable and 
mineral articles to powder, for use in medicine; and on the extraction 
of essential oils, etc. ; (6) Agastya Vaidya Nuthiyambid, a treatise 
on the purification of various poisonous substances and their employ- 
ment in medicine ; (7) Agastya Vaidya Nappatcttu, a short tract on 
the cure of gonorrhoea ; (8) Vaidya Sutra Nun/, a set of hundred 
verses on different diseases and modes of treatment; and (9) Muppu, 
a tract on preparing medicines of the alkaline ashes of vegetables, 
etc. (Wilson, Mackenzie MSS., 245-246). Other works attributed to 
Agastya in Tamil are : Agastya Tirattu, Agaitiyam, etc. A disciple of 
Agastya is said to have written Pauuirupada/am, on which is based 
the Purapporul Ventamalai, written by Aiyanaridanar, a descendant 
of Chera Kings'. (See Madras D.C. Tamils I, No. 78.) Agastya is 
thus suggested to be the original civilizer of the South and as the 
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Nyayackudamani, another work on logic by Ramakrishna- 
dhwarin, son of Dharmarajavarindra {ibid n No. 4201) ; and 
Nyayaparijata by Yallayarya (i6ut, % No. 4202). Other well- 
known works are Nyayaprakasika, a commentary on the 
Tarkabhashaprakasika of Chennabhatta, by Naraharimisra ; 
Nyayaratnadka (or DytUimalika)\ a commentary on 
Manikantha's Nyayaratna by Nrisimhayajvan ; and Nyaya- 
sastrartkadlpa by Sasadhara, which is better known as 
Sasadhariya after the author. A commentary on this work 
is the Pratha by Bhishagratna. Another commentary, 
called Nyayaratna, is by Dharmarajadhvarindra. Finally 
there is the Nyayasiddhantamanjari by Janakmatha alias 
Chudamanibhattacharya. There is a commentary on this 
work, called Tarkaprakasika, by Srlkanta. 

Bhatta is, we know to be, Kumarila Bhatta* the 
great Mimamsa commentator, who lived about 730 A.D. 
He was the author of Tantravartika, a commentary on 
Sahara Svamin's Bhashya on the Mimamsa Sutras, per- 
haps the oldest Bhashya on the Mimamsa in existence, 
going, back to probably the first century B.C. On the 
Bhatta-mata, as his system is called, there are many 
valuable unpublished commentaries in the Madras Govern- 
ment Oriental MSS. Library, Prabhakara is another 
commentator on the Mimamsa and his system is known 

originator of the Tamil and other languages current in it. His close 
connection with the Saiva religion is also more than hinted at 
in some of the Tamil MSS. above referred to. A Sanskrit MS. 
describes him as the author of Panchadasi Mulamantra Vyahhya, 
which is a commentary on the Panchadasi Mftlamantray which is 
an alternative name for Pajichadasakshai'imantra* This mantra is 
addressed to Tripurasundari and consists of fifteen syllables. It is 
supposed to have power to confer prosperity on one and to make 
him a great poet. The commentary is sometimes called Srtvidyatika. 
(See Madras B.C. XIII, No. 6552 ; also Nos. 6548 to 6550.) 

There is thus some reason for connecting Agastya with Saivism. 
Evidently Srtpati echoes the tradition when he states that he 
follows the Vriihthi of Agastyamuni iii his interpretation of Bada- 
rayana's Brahma Sutras, The suggestion seems to be that the 
interpretation is an ancient one and is based on the traditional 
views attributed to Agastya. 
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as Prab/i&kara-mata. He is not mentioned by name by 
Sripati. On his work, the Brihati, which is a com- 
mentary on Sahara Svamin's Mlmamsa Sutra Bhashya, 
there is an excellent commentary written by Salikanatha, 
a well-known exponent of Prabhakara doctrines. It is 
known as Rijumalapauchika, a MS. copy of which is 
in the Madras Government Oriental MSS. Library. 
Both Bhatta and Prabhakara are mentioned by Madhava 
in his Sarvadarsana Sangraha in his chapter on the 
Jaimini-Darsana. The difference between these two 
exponents is well brought out by him in his account of 
them. The followers of Bhatta maintained, he says, that 
words signify something definite by themselves, apart from 
the sentence. Those of Prabhakara, on the contrary, 
held that the whole sentence is a command relating to the 
sacrifice, as they maintain that words only signify an 
action or something to be done. The former are called 
abhihitanvaya-vadins and the latter anvitabhidhana-vadins. 
The Prabhakaras are referred to by Ramanuja in his Sri- 
Bhashya (Adhikarana 1, Sutra 1) as " those who main- 
tain that the syntactical meaning of sentences is to be 
finally found in action, n etc. Bhaskara is another 
commentator mentioned by Sripati. As there are many 
authors, ancient and modern, of this name, it is necessary 
to point out that the Bhaskara referred to by Sripati is the 
earliest and most famous of them all. He was an early 
commentator of the Sutras of Badarayana and is referred 
to and criticized by Ramanuja (see Sri Bhashya, II. i, 15) 
and by the author of the Madhva-vijaya (Sarga I) as one 
criticised by Anandatirtha. In the colophons to his work, 
called Sdrlra/ca Mlmamsa Bhashya, Bhaskara styles himself 
as Bhaskaracharya. He should be distinguished from Bhatta 
Bhaskara, the commentator on the Taittirlya Aranyaka, who 
is referred to below. He should also not be confounded 
with the great astronomer Bhaskaracharya, born in 1114 
' A.D., whose Siddhanta Sirbmani is next only in authority - 
to the Surya Siddhanta, a work that has been referred to 
about 300 A.D. The Bhaskara of Sripati notices, with 
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Sankara, the Lokayatikas, a sect of the Charvakas, in his 
work. Srlpati's references to Buddha, Ramanuja and 
Madhva and their Siddhantas will be found detailed at 
some length below. Sripati also mentions Nllakantha 
Bhagavatpada, Ghantanada and Jyotirmatha (Adhyaya 
I, Pada I, Sutra 21, page 74, line 30). 

Nllakantha is further referred to below. As to 
Ghantanada, not much is known. The term, however, 
appears as a title of Panta Mailara, described as the 
great-grandson of Sura, grandson of Pota and the son 
of Mumbamba and Mummadlndra, a brave lieutenant of 
Pratapa-Deva-Raya II in battle. At the request of this 
Mailara, who, by the way, has been identified with the chief 
of the name mentioned by Srinatha in one of his Chain 
verses, Deva-Raya II made a grant, dated on the Sivaratri 
day of the month of Magha in the year Kllaka in Saka 1351 
(A.D. 1429). Another grant in his favour was made on 
the 11th day of the bright fortnight of Magha of the 
year Subhakrit, Saka 1404 (A.D. 1482) by Deva-Raya, 
who is here spoken of as Praudha-Deva-Raya. If the title 
Ghantanada is identical with this title, Ghantanada should 
be taken to be a great religious teacher who lived long be- 
fore the 15th century A.D., and whose fame was such that 
his name came to be assumed as a title by Saiva Chiefs in 
later times (see Sewell's List of Antiquities, C. P. No. 87; 
also Butterworth and Venugopal Chetty, Nellore Inscrip- 
tions, C.P. No. 18; M.E.R. No. 211 of 1894). The Jyotir- 
matha referred to is quite an ancient system of thought to 
which we have references in the Bhagavad-Glia and the 
Utiararama Charita (Bhagavad-Glta, V. 24 and XIII. 17; 
Uttarardma Charita, IV. 18). According to this school of 
thought, Light is regarded as the Supreme Spirit, the Light 
referred to being the Light of Brahman. In this school, 
light is the divine principle of life and of intelligence. 

The Author's Date. 

As regards! the period of time to which Sripati, the 
Commentator, should be assigned, it has been pointed out 
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above that judging from certain lithic records and literary 
references he should have belonged to circa 1400 A.D. 
From the internal evidence afforded by his Bhashya 
itself, it is clear that he is posterior to Ramanuja, to whose 
doctrines he specifically refers by name and which 
he refutes in detail, especially his regard for Tantric 
Agamas, including idol worship, which Sripati throughout 
denounces. 

Paribhashapradhana Ramanuja Sasiraw Vedamulatva 
hhavat avaidikam iii ghantaghbshaha (Adhyaya II, 
Pada II, Sutra 42, line 18, page 247). 
' There is a reference also to the practices prevailing 
among the followers of Ramanuja in regard to the branding 
of the Sankha and the Chakra and the worship of the 
Saligrama in a passage occurring in Adhyaya I, Pada I, 
Sutra 12. The relevant passages are as follows : — 

Ta?ifrikas sarva karmani Vishnuvmddisya karayet \\ 
Vaidikas sarva karmani Sivamuddisya karayet ll 
Tathapi Sivopasanameva Sadyb-mukiihi II 

Again, 

Sankha chakra mudra dharana virasah ; tafhacha 

Saligrama si/a pujadi avasyam vai'jayet I) 

He is as much against the Tantric doctrines of 

Pasupatas as of Ramanuja, In Adhyaya L Pada II, 

Sutra 1 , he has the following : — 

Pancharatradivat Pasupalyagamanam nirastatvat \\ 
Sripati is also posterior in date to Ekorama and the 
five Acharyas of the Virasaiva religion, who, though they 
"are by some modern writers classed (see E. P. Rice's 
Kanarese Literature, 54-55) as contemporaries of Basava, 
the great reformer, who himself belonged to the third 
quarter of the 12th century, are undoubtedly considerably 
more ancient than Basava. Basava's \Vork presumes the 
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previous existence of Acharyas who had prepared the 
ground for him. Basava 1 s vigorous propaganda resulted in 
the development of the Virasaiva religion. This is entirely 
in accordance with the view of Sir R. G. Bhandarkar as 
developed in his- Vaishnavism x Saivism l etc., 132. Though 
Basava is not referred to by name by Sripati, it is inferable 
that Srlpati belongs to the post-Basava period. This could 
not well be otherwise, as Basava came long after Rarnanuja* 
Not only Sripati refers to and refutes the doctrines of 
Sankara and Rarnanuja, but also criticizes in more than 
one place the distinctively dualistic philosophy of Madhva- 
charya. Srlpati's date has, therefore, to be fixed as 
posterior to Madhvacharya, say between 1300 and 1400 
A.D. This date may be taken as approximately correct, 
though it is not quite in agreement with what Mr. P. 
Gopinath Kaviraj has suggested (1200 A.D.) in the 
Hindustan Review for January 1923. Seeing that Rarnanuja 
lived in the first half of the 12th century, during the reign 
of the Hoysala King Vishnuvardhana (1111 to 1141 A.D.) 
and that Srlpati is posterior in date to Basava, .who lived 
about 1167 A. D M and that Madhvacharya lived from and 
after 1238 A.D., this date being fixed with reference to 
the Sri Kiirmam inscriptions of Narahari Tirtha and Mutt 
traditions combined, it seems safe to assume the date 
mentioned above,* This date will allow a certain period of 
time for the promulgation of the doctrines of Rarnanuja 
and Madhvacharya for them to assume a predominance, 
which required refutation at the hands of a Virasaiva 
teacher of eminence like Sripati Panditacharya. 

Light from Inscriptions. 

A few lithic inscriptions lend additional weight to 
this deduction. The most important of these is one 

c According to lithic inscriptions dated in 1281 and 1293 A.D. , 
Naraharitirtha, the Madhva saint — third in succession to Sri Madhva- 
charya — who is mentioned in them should have lived about that 
time. (See M.EM, 1896 and 1900.) He is believed to have lived 
up to 1333 A.D, 



32 



INTRODUCTION 



which comes from a ruined mantap at Kondavidu, the 
celebrated hill capital of the Reddis, who ruled from 1328 
to 1427 A.D. This is a Telugu record and is dated in 
Saka 1327-, cyclic year Parthiva and registers that the 
stone beam in the gopura of the Visvesvara temple there 
was presented by one Damalapati Chennamanenimgaru 
for the merit of his spiritual teacher Srlgiriayyamgaru, 
who was the grandson (?) of Panditaradhyadeva (M.E.R., 
1910, 539 of 1909). There is little doubt that the Pandit- 
aradhyadeva referred to in this record is the same as 
Sripati Panditaradhya, he having been, from what has been 
stated before, known more commonly as Panditaradhya 
(see above quotation from Pattabhiramavilasamu). This 
identification being conceded, we have the date Saka 
1327, Parthiva, for his grandson Srigiri. Saka 1327, 
Parthiva, corresponds to A.D. 1405. Taking it for 
granted that Sripati had had a grown-up grandson in 
the 40th year of his age — a by no means impossible 
suggestion — his date would fall in or about 1365 A.D., 
and if he had been alive even a few years 9 before the 
date of this grant in favour of his grandson — who him- 
self is spoken of as a spiritual teacher in this record 
— he would have to be set down to circa 1400 A.D., 
a date which is in agreement with our deductions from 
independent sources as to his time. On a pillar of 
the same mantap on which the above-mentioned record 
is found, there is another one — a mutilated one — of 
Reddi King Peda-Komati-Vema dated in Saka 1330, 
corresponding to 1408 A.D. {M.B.R., 1910, No. 538 of 
1909). This record is dated only three years later than 
the one recording the gift in favour of Srigiri, grandson 
of Sripati Panditaradhyadeva. Peda-Komati-Vema, as we 
know, was the author of Sriugaradipika, a commentary 
on the Amara Sataka. Evidently, Sripati Pandita was a 
contemporary of Peda-Komati-Vema. The Reddi chief, 
Damalapati Chennamanenimgaru, who presented the stone 
beam for the merit of Sripati's grandson, was evidently the 
descendant of a Tamil chief who had long held sway in the 



INTRODUCTION 



33 



Kondavldu country, as his title " Damalapati M («.*., 
Dramilapati, or Dravida lord) shows. 

The next record comes from Panem, Kurnool 
district, but is unfortunately not dated. On a pillar in 
the Mukha-mantapa of the Panikesvara Svamin temple at 
this place is a record which registers the fact that one 
Vibhuti Gauraya visited the temple. It is mentioned that 
he was born at Mfichirajupalli, near Warrangal, and that 
he had settled on the top of Srigiri and was the servant 
of Panditaradhya, who may be identified with Srlpati 
Pandita. There are three other records of this Vibhuti 
Gauraya, who was evidently a person of some importance 
as the details given about the place of his birth and 
his settling down at SrI-sailam indicate. The statement 
that he was the " servant M of Srlpati Panditaradhya 
signifies possibly his retirement from temporal affairs and 
becoming a disciple of the great teacher Srlpati Pandita- 
radhya, probably the greatest Virasaiva teacher of the. 
time. {M.E.R., 1914, No. 169 of 1913 ; also 168 of 1913 ; 
for the Reddi kings of Kondavldu, see E.I., XI, 313 et 
scq. ; and Venkayya, Avcie)tt History of Net/ore, 23-24.) 

Posterior to Nilakantha, Author of Bhashya 

on Suta Samhita. 

Srlpati quotes from Nilakantha's Bhashya on Suia- 
Samhita (on Dhyana Ybgakhanda) in Adhyaya II, Pada II, 
Sutra 42, page 244, line 7 ; also in Adhyaya I, Pada I, 
Sutra 21, page 74, line 29, where he-refers to Purvacharya 
Nilakantha Bhagavadpadacharya's Bhashya on Chchanddgya 
Upanishad. I have been unable to trace these works 
in any of the Catalogues accessible to me. But there 
is hardly any doubt that this is the Nilakantha, who is 
popularly but mistakenly described as an independent 
! Saiva commentator on the Veddnta Sutras, whose alleged - 
work is called the Saiva Bhashya. Srlpati nowhere 
quotes the alleged latter work ; if it had been in existence, 
he would have referred to it. He should not be con- 
founded with the Nilakantha, the best known Commentator 
3 F 
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of the Maha&hdrafa, who lived and wrote his Bhdrata- 
bhdvadlpa at ICurpara, to the west of the Godavari, in 
Maharashtra, and who, according to Burnell, belongs to 
the 16th century (Madras B.C. of Sanskrit MSS. IV, i, 
No. 1958; -Macdonell, Sanskrit Literature^ 282, 290). 
Another NUakantha, alias Ayya Dikshita, who flourished 
in the 1st half of the 17th century, was the author of the 
Sivallldrnava. He was the grandson of Acca Dikshita, 
grandson of Appayya Dikshita, one of the finest expo- 
nents of Saiva Siddhanta, Nllakanthasivacharya's alleged 
Bhashya goes by the name of Nl/aka?itha Bhashya, which, 
on closer investigation is found to be only another name 
for Srlkantha's Bhashya, known as Brahma Mlmamsa 
Bhashya. A commentary on the latter is Appayya 
Dikshita* s Sivddityamajiidlpikd, in the colophon to which 
work Appayya Dikshita plainly states that it is a com- 
mentary only on Srlkantha's Bhashya and not on that 
of Nilakantha's also> as has been suggested in some 
quarters. It is more than doubtful if there was really a 
NUakantha or Nllakantha-Sivacharya who was also a 
commentator on the Brahma Sutras. Mr. S. S. Surya- 
narayana Sastri, the author of Sivddvaita of Srlkantha, has, 
since the above was written, arrived at the same conclusion, 
arguing from a different point of view (see Sivddvaita of 
Srlkantha, 18, f.n. 23). The doctrines of Saivadvaita 
religion are propounded in Sivddvaitanirnaya by Appayya 
Dikshita. The Nllakantha-Sivacharya above named should 
not, further, be confounded with a third person of the 
same name, who is well known to VIrasaiva literature. 
This is Nilakantha Sivacharya, whose Sanskrit work, 
entitled Kriydsdra, is often popularly, but erroneously, 
described as a commentary on the Brahma Sutras. He 
is one of the more familiar VIrasaiva teachers of the 
Kannada country. As he has been referred to in Mallan- 
narya's V%rasaivdmriia-purdna y a work which belongs 
to 1530, he must have "been anterior to Mallannarya. 
How much exactly anterior to him, it is not known. 
But he has' been assigned to the 14th century, though 
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this seems a little too early for him. He cannot have 
lived earlier than Srlpati. In some MS. copies of his 
work, he is called Nllakanthadlkshita or simply Nllakantha. 
His work is also alternatively known as Nigamaga??ia 
Sarasangraha. It is not a Bhashya on the Badarayana 
Sutras. It is a work which, as the author himself states, 
treats of the quintessence of action as derivable from 
the Vedas and Sastras {Nigamagama Sarabhuta Kriya- 
sara) in the spirit of the teachings of the Vyasa Sutras 
{Upodghdta, verses 11 and 12; Prathambpadesa^ verse 1). 
He styles his work a Prabandha or treatise. It is 
divided into 32 Upadesas and treats of a variety of topics, 
including the fundamental tenets of the Vlrasaiva faith. 
It is, in fact, a hand-book of interpretation of Vlrasaiva 
doctrines and beliefs. Even the IS Puranas (including 
the Ramayana, the Bhagavata, etc.) are interpreted in 
this work from the Vlrasaiva point of view. The point 
to note in regard to it is that it is undoubtedly a work 
much later than that of Srlpati. Its style is modern 
"and somewhat artificial in character. The author's know- 
ledge, though undoubtedly great, nowhere approaches the 
profundity of Srlpati. Srlpati shines as a learned scholar, 
an acute thinker and a great dialectician of a rare type, 
who had drunk deep at the fountain-head. Nllakantha, 
who describes himself as the knovver of the secret of the 
B/eot/it/tara Sathasihala, shows himself as a redactor and 
popularizer intent on interpreting everything known from 
the Vlrasaiva point of view. Nllakantha refers to another 
work of his at the end of the nineteenth Upadesa of his 
Kriyasara, but its name is not mentioned. His philoso- 
phical standpoint is also bheda-b/ieda 'see 3rd Upadesa* 
verse 3) which is in keeping with Sripati's teaching. 
Srlpati uses the phrase Ubhaya Vcdanta Nigamagama 
repeatedly in his work and the fact that Nllakantha 
gives this name to his work and suggests that his doctrine 
is also bkedd-bkeda^ shows that he was not unaware of 
Sripati's work, to which he does not, however, so far 
as can be seen, directly refer by name. It is strange, 
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however, that in the colophons appearing in the Kriyasara 
in the MS. copies of this work as found in the Madras 
Oriental MSS. Library (see D.C of Sanskrit MSS. in the 
Madras Oriental MSS. Library, XI, Nos. 5438 and 5549) 
and as printed in the Tehigu script edition published by Mr. 
Vlrasangappa, at the Mysore Sarada Press, in the year 
Tarana, the work is described as that of the teacher 
Nllakantha, who possessed the secret of the doctrine of 
Ekolht/tara Sathasthala of the Visishtadvaita philosophy. 
A possible explanation is that the reference here is to 
Saivavisishtddvaita and not to Vaishnava or Ramanuja's 
Visishladvaita, for the Ekoththara Sathasthala doctrine 
is not part of the latter's Visishtadvaita philosophy. 
The Virasaiva standpoint, though described by Nllakantha 
in his colophons as Visishtadvaita, evidently following 
Srikantha, who called his system Siva Visishtadvaita, is 
also plainly called by him Bheddbheda, which is in keep- 
ing with the Virasaiva standpoint as propounded by Sripati 
in his Bhashya. 

Posterior to Srikantha, Author of Brahma 

Mimamsa Bhashya. 

Srikantha-Sivacharya, whose Bhashya on the Brahma 
Sutras is also well known, though not a professed Vira- 
saiva, approaches the Virasaiva point of view (see 
Bhandarkar's Vaishnavisnt, Saivism, etc., 137; Madras 
B.C. of Sanskrit MSS. X, p. 3874). Srikantha-Siva- 
charya is referred to by name by Sripati in Adhyaya II, 
Pada I, Sutra 22, page 200, line^ 8, as Saivdgraganya 
Srikantha Sivarddhya and he quotes from Srikantha's 
work Brahma Mimamsa Bhashya. He again refers to 
him in Adhyaya III, Pada II, Sutra 8, page 320, line 
33. Here he refers to Srikantha as Sivdchdrya and 
cites him in connection with the discussion of Bhdva 
and Adhdva, the leading topic of Sutra 8. The change 
from Srikantha Sivarddhya to Srikantha Sivdchdrya 
should be noted. The former designation would seem to 
indicate his being claimed as a Virasaiva by Sripati. 
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Srlkantha Sivacharya«was the author of a Saiva commentary 
on the Brahma Sutras. The work is commonly called 
Brahmasutrabhashyam, though in the colophon the author 
styles it more formally Brahma Mwtamsa Bhashya, the 
name by which it is actually cited by Sripati. The most 
famous commentary on it is the work entitled Brahmasutva 
Bhashya Vyakhyaya : Sivadilyamaiiidlpika by Appayya 
Dikshita. Srikantha Sivacharya is sometimes briefly. refer- 
red to as Srikanthacharya, while he appears simply as "Srl- 
kantha" in the colophons contained in his Bhashya. 
Appayya Dikshita wrote his Nakshatravadavali (also called 
Vadauakshatra Maltha) to support the views of Srikantha. 
(See Madras D. C. of Sanskrit MSS. X, Nos. 5079 and 
5092, pages 3857 and 3874.) 

Date of Srikantha from Literary Data. 

The date of Srikantha is not yet definitely settled. 
It has been suggested, 'on the basis of verbal and doctrinal 
resemblances, that he probably flourished close to the 
period .of Ramanuja, who, as we know, lived about the 
beginning of the 11th century A.D. But it has been 
stated that it is difficult to decide the question of priority 
and that there is also the possibility of explaining 
the resemblances referred to on the basis of a common 
original. The suggestion has been made that Srikantha's 
treatment of Sutras III, 3, 27-30, where he criticizes 
views which are said to be those of Ramanuja and 
Nimbarka, who, chronologically speaking, came some time 
after Ramanuja, is fairly conclusive in the matter. Mr. 
S. S. Siiryanarayana Sastri, who puts forward this view 
{vide his Sivadvaita of Srikantha^ 45 et seq.), hdlds 
that Srikantha* s criticism is effective and is not attempted 
to be met in any other commentary. Briefly put, this 
criticism bases itself on the position that until the 
attainment of Brahman, bondage continues (even after 
death) and that bondage without Karma is inconceivable. 
This position, it is remarked, has not been controverted 
elsewhere. Mr. Suryanarayana Sastri also states that there 
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is an inversion in the order of Sutras 29 and 30, as read 
by other commentators and the inversion is not noticed by 
others. On these grounds, he suggests that it is " likely 
that Srikantha came after all" these, probably some time 
in the 13th century, when the Saiva Siddhanta was taking 
shape in the hands of the Santana Acharyas. M There 
is, however, little in this reasoning, to support the 
question of date. Nor is there anything in the criticism 
of Ramanuja that is novel ; and as regards the inversion 
in the order of the Sutras, such inversions occur in 
Srlpati's commentary also. This by itself cannot, there- 
fore, be accepted as settling the question of the priority 
of Ramanuja to Srikantha. A writer in the Jignyasa, 
suggests the opposite view that Srikantha preceded 
Ramanuja (see Jignyasa, Part II, article on Srikantha). 
In commencing his work Srikantha states that he has 
corrected the errors (kaluska) of the commentators who 
preceded him and that Aryas and pious Saivas would find 
his commentary a great treasure {mahanidhi) (see Madras 
D. C. of Sanskrit MSS« X, p. 3874 et seq^ at page 3875 ; 
also M.E.R., No. 188 of 1905). The words are:— 
Purvacharya kalushitam Srikanthena prasudhaie n 
Sarvaveddntasdrasva saitrabhasvadambdinain \ 
Aryanam Sivanishtliaivam Bhashyametanmahanidhihi \\ 
Who were these commentators whom Srikantha corrected ? 
This statement would seem to indicate that several 
commentators had preceded him. Until we have definitely 
fixed his date, the reference to previous commentators 
cannot be correctly explained. Epigraphic records appear 
to throw some light on his date and to this we may now 
turn our attention. 

Srikantha's Date as determined from Inscriptions. 

Numerous inscriptions mention or refer to persons 
bearing the name of Srikantha and as the references occur 
at different intervals of time, it is of some interest to see 
which of these relates to Srikantha, the author of the 
BMs/iya. First in order of date, perhaps, should have 
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been the Srlkantha after whom the Srikantha-Chaturvedi- 
niangalam, a village in the Musuri taluk, Trichinopoly 
district, is named. This place is referred to in as many 
as fifteen lithic records dated from the 30th year of the 
reign of the Choi a King Parantaka I to the 3rd year of 
Rajaraja III. It would seem to follow from these inscrip- 
tions that the Srlkantha after whom it was named should 
have flourished anterior to the rule of Parantaka I (907- 
948 A.D.). Who he was, it is not possible to determine. 
A person bearing the name of Tiruvaiyan Srlkantha, Le^ 
Srlkantha, the son of Tiruvaiyan, is mentioned in an 
inscription, dated in 965 A.D., found at Gramam in the 
present South Arcot district (M.E.R., No. 74 of 
1905), He figures in it as a Vaidumba feudatory of the 
Rashtrakuta King Krishna III {M.E.R., 1901, page 42). 
Whether he could be identified with the name-father of 
Srlkantha-Chaturvedimangalam is difficult to say in the 
present state of our knowledge of the history of Vaidumbas. 
The following is a list of the records in which Srikantha- 
Chatarvedimangalam is mentioned • — 

(1) 600 of 1908 at Tirupattur, Musuri taluk, Trichinopoly dis- 

trict. Reign of Rajaraja III (18th year). Grant 
by a native of the place, a brahwadaya of 
U rat turn adu. 

(2) 511 of 1912 dated in 13th year of Vikrama-Chola (1118-35). 

Sale of land in this village, also called Nambi- 
kurichchi. 

(3) 512 of 1912 dated in Vikrama-Chola's reign. 

Land sale in the same village. 

(4) 97 of 1914 dated 25th year of Rajaraja I. 

Grant of gold to the temple at the place. 

(5) 100 of 1914 dated 3rd year of Rajendra-Chola I. 

Gifts to the temple at the place by one of the 
members of the village assembly. 

(6) 102 of 1914 dated 7th year of Rajakesarivarman. 

Land granted for digging a channel from the 
tank at the village for irrigating the lands. 

(7) 105 of 1914 dated 7th year of Rajakesarivarman. 

Sale of right to a private party to levy a definite 
quantity of paddy on the lands of the village 
for digging a channel. 
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(8) 111 of 1914 dated 30th year of Parantaka I. 

Grant of land to the temple. 

(9) 114 of 1914 dated 4th year of Rajakesarivarman, Rajaraja I- 

Grant of gold for lamp, etc., to the temple. 

(10) 117 of 1914 dated 5th year of Rajakesarivarman. 

Gift of a lamp to the temple. 

(11) 119 of 1914 dated 18th year of Rajakesarivarman. 

Gift of a lamp to the temple. , 

(12) 120 of 1914 dated 7th year of Rfijendra-Chola (1050-62). 

Remission of taxes to the temple at the place. 

(13) 123 of 1914 dated Srd'year of Rajakesarivarman. 

Sale of land. 

(14) 133 of 1914 dated 5th year of Rajakesarivarman. 

No taxes should be levied on the temple 
belongings. 

(15) 136 of 1914 dated 3rd year of Rajarajadeva III. (=13th 

February 1219 A.D.) 

Gift of land. Village called also MalarL 

As will be seen, these inscriptions range in their dates 
from the reign of Parantaka I to Rajaraja III. 

A Telugu-Sanskrit record dated in Saka 1193 
(corresponding to 1271 A.D.) cyclic year Prajapati, which 
comes from Tripurantakam in the Markapur taluk, Kurnool 
district, mentions a Brahmana resident of Madhurantaka 
(perhaps the village of thai name in the present Chingleput 
district) who bore the title of Chodamandala-pratistha- 
charya, and a certain Srlkantha-siva, probably a Saiva 
ascetic. In another record at the same place, wholly in 
Telugu, dated in Saka 1192, cyclic year Pramoduta, 
corresponding to 1270 A.D., in the reign of the Kakatlya 
queen Rudrayyadeva Maharaja (Rudramma), we have 
mention made again of a Snkantha-siva No. 246 

of 1905). Another record comes from Tiruvidamarudur 
in the modern Tanjore district, dated in the fourth year 
of the Chola King Vikrama-Chala, who reigned from 
11184135 A.D. {M.E.R., No. 301 of 1907). It records a 
gift of land to the image of Kulottunga-Chollsvaramudaiya- 
Mahadeva (named after Kuloltunga-Chola I) set up by 
Svamidevar Srikantha-siva, who has been identified 
(wrongly as will be shown below) with Srikantha, the 
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commentator. {Ins. in Madras^ II, p. 1276, No. 328.) 
Mr. V. Venkayya has identified this Svamidevar Srikantha 
with Srikantha-Sambhu, the father of Somesvara or Isvara- 
Siva, the guru of Kulottunga III. (M.E.R. 1908, p. 64.) 
As Srlkantha's son, Somesvara or Isvara-Siva, who wrote 
the Siddhanta Ratnakara, was the guru of Kulottunga III 
(1178-1216 A.D.) and consecrated the temple built by 
Kulottunga III at Tribhuvanam, in the Tanjore district, 
it has to be presumed that his father Svamidevar Srlkantha- 
siva himself had passed away by then. Vikrama-Chola, 
in whose reign the grant was made, ruled between 
1118-1135 A. D. 5 while Kulottunga-Chola I, in whose name 
the image was set up, ruled between 1070-1120 A.D., 
and preceded him. Somesvara or Isvara-Siva, the son of 
Svamidevar Srikantha-siva, who set up the image, was the 
guru of Kulottunga III, who ruled between 1178-1216 
A.D. Thus nearly a century separated Kulottunga-Chola I 
from Kulottunga-Chola III. Taking it for granted that 
the image was consecrated in the year in which the 
grant was made to it, ue. % in the fourth year of Vikrama- 
Chola's reign, corresponding to 1122 A.D., Svamidevar 
Srikantha should have been living in that year, while 
his son Somesvara or Isvara-Siva belonged to the period 
1178-1216 A.D. 

Svamidevar Srikantha cannot, therefore, be identified 
with the Srikantha of the two Tripurantakam records, 
dated in 1270 and 1271 A.D., though this (Svamidevar) 
Srikantha was evidently a great Saiva teacher- His son 
Somesvara is, indeed, described as well versed in the 
Saiva-Darsana and the eighteen Vidyas and as having ex- 
pounded the greatness of Siva as taught in the Upanishads. 
As' remarked above, Somesvara was also the author of 
Siddhanta- Rainakar a* Somesvara was also known as Isvara- 
Siva, a name which the late Mr. Venkayya was inclined 
to identify with Isana-siva, which was borne by a Saiva 
teacher who wrote the Siddhantasara. In the same line 

* 

of teachers there was also a Srikantha. Both Isana- 
siva and Srikantha are mentioned by the Saiva teacher, 
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Vedajnana, in his Atmarthapuja-paddhati. This Isana- 
siva has, however, to he distinguished from the person 
of the same name who belonged to the Amardakamatha and 
wrote a work called Krinakramadybtika (see Hultzsch, 
Report on Sanskrit MSS., II, xvii ; also M.E.R. 1908, 
para 64). There is a Srlkantha mentioned in a record, 
dated in the 21st year of the Pandya King Maravarman 
alias Tribhuvanachakravartin Sundara-Pandya I (1216-35 
A.D.)> ct who was pleased to distribute the Chola country n . 
This records a sale of land to Srlkantha-siva, one of 
the Acharyas residing in the Tirugnanasambanda matha at 
Tirupattur (the -place of that name in the present Ramnad 
district) by a local chief. From the point of view of dates, 
the Srikantha of this record — whose date works out to 
1236 A.D. — may be the same as the Srlkantha of the 
Tripurantakam records, which belong to 1270 and 1271 
A.D. If the Srlkantha of these records is Srikantha, the 
commentator, then he should be assigned to about 1270 
A.D. In this case, he should be held to come long after 
Ram ami] a and Nimbarka and not before them. 

There remain three others of the name of Srikantha 
to consider. One of these is Srikantha, the Tantric writer, 
who belonged to the Kashmir School and composed the 
Ratnalraya Pariksha prior to the 10th century. He has to 
be distinguished not only from the Srikantha, who lived 
from about the first quarter to the third quarter of the 
13th century A.D., but also from Svamidevar Srikantha, 
father of Somesvara, the gnru of Kulottunga-Chola III 
above named (see Madras D.C. of Sanskrit JWSS., X, 
5092, pp. 3874-7; also Hultzsch, Search for Sanskrit MSS^ 
No. II, p. xvi, for Srikantha, the Kashmirian author). 
Another is the Srikantha, identified with the Srikantha- 
natha mentioned in the undated records in the Arulala- 
Perumal temple at Conjeevaram as the preceptor of the 
Vedic scholar Sayana, whose " master u was Sangama II, 
the son of Kampa and grandson of Sangama I. (M.E.R. 
1893, p. 5, para. 13 ; Inscription No. 50 of 1893 ; EJ., Ill, 
118-19.) This Srikanthanatha has been identified with the 
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person of the same name mentioned as the preceptor of 
Sangama II, son of Kampa I and grandson of Sangama I, 
in the Bitragunta grant of Sangama II, dated in Saka 
1278, Durmukhi, corresponding to 1356 A.D. {Nellore 
Ins. I, C. P. Grant No. 20; E.L, III, 21-25.) This grant 
records the gift of the village of Bitragunta to twenty-eight 
Brahmans at the request of the king's (Sangama IFs) 
preceptor Srikanthanatha, on the anniversary day of the 
king's death. In consequence, the village came to be 
known as Srlkanthapura. At the request of the same guru, 
Sangama II granted another village, called Sinhesari, 
identified with Sankesari, near Pushpagiri, in the Nellore 
district. The question arises whether the Srikanthanatha 
mentioned in the Arulala-Perumal temple and Bitragunta 
records, both doubtless referring to the same person, can be 
identified with the Srikantha-siva of the Tripurantakam and 
Tirupattur records mentioned above. The Bitragunta 
record is dated in 1356 A.D., while the Tripurantakam re- 
cords belong to 1270 and 1271 A.D. and the Tirupattur 
one to 1236 A.D. As the hiatus of time that separates the 
Bitragunta and Tirupattur records is about 120 years, 
it seems doubtful if they can be identified. It is possible 
that the Tripurantakam and Tirupattur records refer 
to Srikantha, the commentator, while the Bitragunta one 
refers to a later successor of his who lived about * the 
first half of the 14th century A.D. 

Finally, there is a Srlkanthadeva mentioned in an 
undated record on the north wall of the Ilamlsvara temple 
at Taramangalam, Omalur taluk, Salem district. It 
mentions a certain Srlkanthadeva, who bore the title of 
Gaiidachudamani and Vidyasamudra and records a gift of 
land made to his father as gurudakshina by the six Vellalas 
of the place, of whom Nalla Udaiyappar was one. (M.E.R. 
31 of 1900.) It is rather difficult to identify this Srlkantha- 
deva, though it is quite possible, judging from his high 
sounding titles and the Vellala disciples he possessed, that 
he might have been the same as the Srikantha-siva men- 
tioned by Aghora Sivacharya in his Mahbtsavavidhu He 



44 INTRODUCTION 

belonged to the Amardakamatha above named. His prede- 
cessors in order were : — Paramesvara ; Hridaya Sankara ; 
Dhyana Siva; and Srlkantha-Siva-Desika, who, it is said, 
was an immigrant from the Gaudadesa (modern Bengal). 
This Srikantha, it is added, moved south to offer worship 
to the god at Chidambaram, and became thereafter the guru 
of Vikrama-Chola, son and successor of Kulottunga-Chola I. 
Vikrama-Chola ruled from 1118-1135 A.D. and was a 
devout Saiva, though not intolerant of Vaishnavism. (See 
Mysore Gazetteer, Ed. 1930, II, ii, 1133-1134.) The fact 
that this Srikantha was from the Gaudadesa, which is noted 
by Aghora Sivacharya, enables us to identify him with the 
Srikantha mentioned in the Taramangalam record, who, it 
is mentioned in it, bore the title of Gaudachudamaizi. 
Whether this Srikantha, who is alleged by Aghora Siva- 
charya to have been the teacher of Vikrama-Chola, can be 
identified with the Srlkantha-siva, who set up the image 
in the name of Kulottunga-Chola I, in the fourth year of 
the reign of his son Vikrama-Chola, is a moot point. If 
Aghora Sivacharya is correct in his statement, the two 
Srikanthas would have to be identified. If this be so, 
the Taramangalam record would have to be referred to 
about 1135 A.D. 

The above identification of Srikantha, the commentator, 
with the Srikantha-siva of the Tripurantaka and Tirupattur 
records would fix him up to about the third quarter of 13th 
century A.D., which would allow a sufficiency of time 
for his being honoured as a great authority by Sripati, 
about a century later. If this be so, Sripati, who quotes 
Srikantha, with evident feelings of regard, should have 
come long after him. This brings us again to about the 
middle of the 14th century A.D. (1350-1400 A.D.). The 
date of Bhatta Bhaskara, from whose writings Srikantha 
has undoubtedly borrowed (see Bhatta Bhaskara, Mys. 
Ed M pp. 34, 81, 82 and 138 and Srikanthas Br. Mlmamsa % 
IV. 4. 19; I. 3. 12), may be fixed from an epigraph found 
on the base of a mantapa in front of the central shrine in the 
Saumyanathaswami temple at Nandalur in the Pullampet 
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taluk of the present Cuddapab district (see M.E.R. 1908, 
App. B., No. 577 of 1907). It is a Grantha and Tamil 
record recording a gift by Bhujabala VIra-Narayana Ahava- 
malladeva Maharaja and mentions Bhaskarabhattopadhyaya. 
The king mentioned is undoubtedly the Kalachurya king 
Ahavamalla, who possessed the title of V%ra Narayana 
or Raya Narayana, as a record in the Shimoga district 
mentions it {B.C. VII, Shikarpur 245), and was also known 
as Kalachurya Bhujabala Chakravarti, etc. (see Mysore 
Gazetteer, Ed. 1930, II, ii, 896-97). We know he succeed- 
ed his brother Sankama in or about 1181 A.D. and reigned 
up to 1183 A.D. Though this inscription is undated, 
it has to be referred to one of the four years ranging from 
1181-1183 A.D. Accordingly, the Bhaskarabhattopa- 
dhyaya referred to in it would have to be set down to about 
the same period. The name as given in the inscription 
may be interpreted as "the teacher Bhaskarabhatta," 
which in later times came to be " Bhatta Bhaskara", 
evidently to distinguish him from many other persons of 
the name of " Bhaskara If Bhatta Bhaskara is the 
person referred to in this record, as it seems probable, 
then he should be taken to have lived at about 1183 
A.D. and was the recipient of a gift at the hands of the 
Kalachurya king Ahavamalla. This king is referred to in 
another record found at Chintalapatturu, in the Cuddapah 
taluk, in which he is termed a Mahamandalesvara {M.E.R. 
' 320 of 1905). This record may have to be referred to 
1179 A.D. or even before that year, when he was associ- 
ated with his brother Sankama, a division of the kingdom 
having been effected about that year (Mysore Gazetteer, 
Ed. 1930, II, ii, 896). 

This Bhaskarabhattopadhyaya should not be confused 
with the Bhdskarabhatta, who was the author of a work 
called the Vaikhauasasutra Vyakhyanam, otherwise known 
as Bhaskara Bhattlyam. In the colophons to his work, 
this writer styles himself B/iaskaracharya or Bhaskarasurin 
and describes himself as the son of Nrisimhacharya of 
Gautamagotra (Madras T.C. of Sanskrit MSS., IV, i, B. 
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No. 3463 (b) at pp. 517374). The scribe who copied this 
MS- calls its author Bhaskara Bhattacharya. Tenali 
Gopanarya in his Vaikhanasa Sutranukramanika refers to 
this work and states that this was written by Bhaskara- 
bhatta (Madras T.C. of Sanskrit MSS., IV, i, B. No. 
3473(a), pp. 5185-86). There is hardly any doubt that 
he is not the Bhaskarabhattopadhyaya referred .to in the 
Nandalur epigraph and that the latter has to be identified 
with the famous Bhatta Bhaskara, the commentator on the 
Taitliriya Aranyaka. Ahavamalla as also the rest of his 
dynasty were, it is true, Jains, but there is nothing to show 
that they were not generally tolerant towards Saivism, 
which, in fact, was revived under the influence of the great 
Basava and his followers in the Kalachurya period {Mysore 
Gazette^ Ed. 1930, II. ii, 898-99). The gift in favour 
of Bhatta Bhaskara, the eminent teacher of the Upanishads, 
by Ahavamalla may be taken to be an act of recognition 
on his part of Bhatta Bhaskara's known popularity, piety 
and talents as a scholar. Bhatta Bhaskara may be taken to 
be the first philosophical fruit of the Saiva cult of the 12th 
century in which Siva is described as the transcendental 
Brahman. If this be so, then Bhatta Bhaskara should 
be assigned to about 1183 A.D., or the last quarter of 
the 12th century A.D. Accordingly Burners suggestion, 
based on tradition, that he belonged to the latter half 
of the 12th century has to be given up. He may have 
been an Andhra in the sense that he lived in or about 
the modern Cuddapah district, where the grant in his ' 
favour has been found. As enough time will have to 
be allowed for him to become a well-known autho- 
rity, at least to be adopted without citation as a 
leading authority on the Upanishads by Srikantha, we 
will have a period of about a century between the two, if 
we take the Srikantha of the Tripurantakam and Tirupattur 
records as Srikantha, the author of Brakma Mlmamsa, 
and the Bhaskarabhattopadhyaya of the Nandalur epigraph 
as Bhatta. Bhaskara, the author of the commentary on. 
Taitliriya Aranyaka, This identification will also possess 
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the merit of allowing sufficient time for Srlpati in his turn 
quoting Srikantha as an eminent authority on the Brahma 
Sufj-as. 

Srikantha and Meykandar, 

While Srikantha has been identified by some with 
Meykandar (Meykandadevar), the author of the Tamil 
translation of the famous Sanskrit work, the Sivagnana- 
bodfiamy his guru has been identified by others with Mrigen- 
dra, the author quoted by Madhava in his Sarvadarsana 
Sa72graha. (See Cowell and Gough, translation of Sarva- 
darsana Sangraha 116, f.n. 3.) Both these identifications 
seem unsatisfactory. It may be pointed out that while 
Meykanda belonged to Tiruvennanallur, on the south bank 
of the Malattar, about 14 miles south-east of Tirukkoyilur, 
in the South -Arcot district, Srikantha, according to 
inscriptions, was connected with Madhurantakam in the 
Chingleput disLrict. There is at Tiruvennanallur a shrine 
in honour of Meykanda, not far away from the new 
Chuttram in existence there, while there is a temple in 
honour of Srikantha at Vada-Tirumullaivayil in the 
Chingleput district. On the north wall of the Aruna- 
chalesvara temple at Tiruvennanallun there is an inscrip- 
tion dated in the i6th year of the Chola King Rajaraja III 
(121648 A. D-) corresponding to Saturday, 22nd May 
1232 A.D., which records a gift of land to an image set 
up by Meykandadevar of Tiruvennanallur (M.EJt, No. 
485 of 1902; see EJ. % VIII, 268). This record fixes 
definitely the date of Meykandadevar, who declares him- 
self the disciple of Paranjoti Muni, to about the middle 
of the 13th century. How long before 1232 A.D. did 
Meykandar set up the image for which the grant of land 
was made in that year ? This may be fixed up with the 
aid of a lithic record which comes from Chidambaram. 
Meykandar, it is said, was the son of one Achyuta Kalap- 
palan of Pennagadam, who, it has been suggested, may 
be the Achyuta Kalappalan of Chidambaram, mentioned 
in a work called the Tamil Navalar Saridai as the person 
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who had taken captive the kings of Chera, Chola and 
Pandya countries. Whether this is so or not, there seems 
to be some ground for identifying this Kalappalan with 
the Kalappalarayar who, in the eighth year of the reign 
of the Pandya King Jatavarman alias Tribhuvana Chakra- 
vartin Sundara-Pandyadeva — probably Jatavarman Sundara- 
Pandya I, 1251-1264 A.D. — made a grant of land for 
conducting festivals and providing offerings in the temple 
of Makali (at • Chidambaram) which, the record states, 
was founded on the south side of the road by which the 
god was taken in procession for the sea-bath {M.E.R., 
297 of 1913). The eighth year of Jatavarman Sundara- 
Pandya I would be 1259 A.D. If the grant of Kalappala- 
rayar was accordingly made in that year, Achyuta 
Kalappalan, the father of Meykanda, should be assigned 
to about the middle of the 13th century A.D. He was 
evidently already an important person at the time — he 
is styled Rayar — and may have been old enough to have 
had a fairly aged son. The difference in time between 
1259 A.D., the date of the Chidambaram record of 
Kallappalarayar, and 1232 A.D., the date of the Tiru- 
vennanallur record registering a grant to the image set 
up by Meykanda, is about 27 years. The Tiruvenna- 
nallur record is thus 27 years earlier in date than the 
Chidambaram one, which would confirm the suggestion 
that at the time of the latter record Meykandar was 
already a well-known personage. Evidently Meykandar 
had, in the lifetime of his father, already become famous 
by his philosophical studies and religious zeal, as we see 
a grant being made for an image set up by him. In 
any case, there can be hardly any question, with these 
two epigraphic records before us, to doubt any longer 
that Meykandar actually lived about 1235 A.D., if not 
indeed a little earlier than that date. As we have seen 
above, we have independent inscriptional records which 
agree in fixing Siikantha, ' the commentator, to about 
1270-71 A.D. It is possible that Meykanda and Sri- 
kantha were contemporaries, and this contemporaneity 
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ought to suffice to clear up the confusion as to the 
identity of Srikantha's guru with Meykanda. Men of 
nearly the same age and celebrity, referred to in con- 
temporaneous inscriptional records, in which they are 
spoken of as religious preceptors, cannot have been gtirii 
and sishya. There are, besides, as pointed by Mr. Surya- 
narayana Sastri, doctrinal differences between these two 
religious teachers which appear too fundamental to enable 
us to identify them. Srikantha's system, as he points out, 
considers the world as due to the transformation of the 
Lord through His Chitsakti ; it makes no independent 
provision for the creation of the material world ; it does 
not specifically recognize miava mala ; it is extremely doubt- 
ful if it recognizes jlvaiimukti ; and while Meykandar seeks 
to establish his system on reasoning, Srlkantha appears to 
fight shy of it and so takes refuge in Srutu It is hardly 
likely that a system with so many variations from the 
Saiva Siddhanta, could have owed much to the protagonist 
of the Siddhanta {Sivadvaita of Srikanlha^ 22). As a 
matter of fact, Srikantha's guru was one Svetacharya, 
a name which prima facie has no relationship with that 
of Meykanda-Deva. (See Srikantha's Brahmamwiamsa 
Bhashya, stanza following the colophon.) The identi- 
fication suggested by the writer in the Journal of Oriental 
Research has been answered at length by a contributor in 
the Jignyasa, I. ii, to which further reference may be made 
by the interested reader. 

Sripati anterior to Sivalinga-Bhupati. 

Among the writers quoted by Sripati is Haradatta- 
charya, a famous Saiva sage. His date can be fixed with 
some degree of certainly. As Sripati quotes him and 
speaks of him with reverential awe, it might be presumed 
that he had, by Srlpati's time* receded into the dim past. 
How far he was actually removed from Haradatta may be 
ascertained both from the story of his life as given in the 
Bhavishydttara Purana and from the writings of his 
commentator Sivalinga-bhupati, From the Bhavishybtlara 
4 F 
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Parana, which gives the story of Haradatta who is con- 
sidered an incarnation of God Siva, we learn that he 
ascended to Heaven in a vimana when the Kaliyuga was 
past 4000 years minus 21, i.e., 3979 years, which cor- 
responds to 879 A.D.— in the year Vilambi, Pushya 
month, Panchami, first half of the lunar month, Thursday, 
on the banks of -the Cauvery at Kamsagrama. Though 
in the Sivarahasya, Kaliyuga 3000 is given as a rough 
approximation as the date of Haradatta, the former has 
been accepted by Professor M. Seshagiri Sastri as the more 
correct one. 0 He also identifies this Haradatta as the 

" It has been suggested by Mr. Suryanarayana Sastri that as 
the date given in the Bhavishyottara Parana is not exactly correct 
in as much as, if the details given are reliable, the day should fall 
in the dark half of the month and not the bright half of the month 
mentioned in it, we would have to take the cyclic year alone into 
consideration and identify it with 1119 A.D. in which year there 
was a Friday, which was the fifth day of the bright half of the 
month of Pushya. Though it is usual to stress the cyclic year 
in cases of this nature, still the date given in Bhavishyottara 
Parana correctly works out to Friday, 16th January 879, though 
the Friday falls in the dark half of the month of Pushya. This is 
a detail in which a mistake might have been made. As regards 
the story of the ordeal that Haradatta had to undergo to prove the 
superiority of Siva, it is a familiar embellishment intended to 
glorify his greatness and no more. Moreover, we are still to know 
the exact conditions prevailing in South India at the close of the 
9th century A.D., when the Imperial Cholas under Vijayalaya and 
Aditya I began their sway over Southern India. Finally, there is 
no reliable evidence tending to confirm that there was religious 
intolerance in or about the reigns of Vikrama-Chola and Kulottunga- 
Chola II, in whose reign Ramanuja appears to have lived. (See 
Mysore Gazetteer, 1930 Edn., II, ii, 1141-1143,) In these circum- 
stances the shifting of the date of death of Haradatta from 879 
A.D. to 1119 A.D., on the grounds mentioned by Mr. Suryanarayana 
Sastri, cannot prove acceptable. The doctrinal similarities he 
points to as existing between Haradatta and Srlkantha, from which 
he draws the inference that either Haradatta came after Srlkantha 
or at least was an younger contemporary of his, are capable of being 
as satisfactorily explained by supposing that Srlkantha as often 
elaborated the arguments of Haradatta as he barely adopted them 
on other occasions or simply set down the points raised by his 
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author of Ihe Harihara-taratamya, and the Cfiaturvcda- 
tatparya-saiigraha and with the Haradattachiirya who is 
quoted in Madhava's Sarvadarsana-sangraha in the chapter 
dealing with the Nakullsa-Pasupata system (see Report 
on Sanskrit and Tamil MSS., No. 2, 13-17). He also sets 
out the story of the birth of one Sudarsana,son of V&sudeva, 
a devout Vaishnava at Kamsapura (now Kanjanur) in the 
Tanjore district and how he became a Saiva through the 
will of Siva and assumed the name of Haradatta and how he 
converted his parents, the king and the people of his native 
town (/did., 14-15). This Haradatta has been distinguished 
from two other Haradattas, also eminent authors: (1) 
Haradatta, the commentator on the Apastamba Sutra % whom 
Buhler has assigned to some time between 1300 and 1450 
A.D. ; and (2) Haradatta, the author of the Padainanj ari y 
a commentary on the Kasikavritti of Jayaditya Vamana, 
who wrote the vritti on the Sutras of Panini. The second 
of these was the son of Rudrakumara and younger brother 
of Agnikumilra and was evidently a resident of the Telugu 
country (Ibid, % 13, 16 and 17). Haradatta, the Saiva 
teacher, who wrote the Harihara-taratamya and the Ckatur- 
viida-tatparya-sangraha, and who is quoted in the Sarva- 
darsana-sangraha (see Cowell and Gough, Saroadarsana- 
sangraha, 104) is undoubtedly the Haradattacharya referred 
to by Srlpati. Though he is referred to by Srlpati, there 
is no mention made by him of Sivalinga-bhupati, the com- 
mentator of Chaturveda-tatparya-sangraha. This would 
seem to show that Sivalinga-bhupati wrote his commentary 
on Haradatta' s work after Srlpati' s time. 

In the colophon to his commentary, Sivalinga-bhu- 
pati describes Haradattacharya as Sarvag?iya Szro??za?ii 

predecessor. It is, however, hardly necessary to elaborate on the 
danger of arguing on the basis of doctrinal similarities, for its 
inherent weakness is frankly admitted by Mr. Suryanarayana Sastri 
when he concedes that 11 it goes, however, without saying, that it is 
extremely unsafe to rely on a conjecture based on information, which 
is itself at least partially incorrect " (Sivadvaiia of Srtkantha, 
Chap. I. 4044 and Appendix II). 
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Paramasiva Yogi (see Madras B.C. of Sanskrit MSS., 
X, p. 3854, No. 5077). The commentary is called in 
one colophon as Sruti-sukti-vilasa {ibid.) and in another as 
Girisa Srtiti-sukti-viala {ibid., p. 3855, where the blank 
space left should be filled in, with the aid of Hultzsch's 
Reports 071 Sanskrit MSS. in So7cther7i India^ II, MS. 
No. 28, page 94, by the words prist *srt ^^rnsrer). This 
commentary {Girisa Sruti-sukti-mala) was composed by 
the Reddi prince Sivalinga-bhupati. From the details given 
of his parentage, there can be little doubt that he belonged 
to a collateral branch of the Reddi dynasty, of which 
Komati-Prola or Pola, son of Vemaya, was the founder. 
Sivalinga-bhupati traces his descent from Komati ; his 
fifth son Malla ; latter's only son Pina-Komati ; tetter's 
third son Macha ; tetter's first son Komati ; his second, 
son, himself (Sivalinga). (See Hultzsch's Report on 
Sanskrit MSS. in Southern India, I, page xii and 91-95.) 
This genealogy agrees with that which has been recon- 
structed with the aid of copper-plate and other records, 
except that in the latter, the collateral branch to which 
Sivalinga-bhupati belonged is not set out (see Net/ore In- 
scriptio?is, III, 1462 ; M.E.R. 1899-1900). This lacuna is 
filled in by the commentary above named. Sivalinga- 
bhupati states that he ruled our Skandapuri, a town to the 
south-east of Sri-saila. (This town is now represented by 
the village of the same name at the foot of Sri-saila, where 
pilgrims halt for the night during the Kartika Jatra time 
and proceed to mount up the Hill at dawn. The place is 
notoriously deficient in water.) He was a devotee of 
Somesvara, the presiding god of Skandapuri. He was a 
liberal donor of gifts, having exhausted the gifts mentioned 
in Hemadri's Danakhanda. He was a great supporter 
of Bharata-mata, i.e., the arts of dancing and' music. His 
guru Kondayogi belonged to the Gangadhara vamsa, noted 
for its learning. Kondayogi was the grandson of Tripu- 
rantaka and son of guru Srigiri, brother of Bhimesasvami 
and Tripurantaka Desikamuni. Kondaya was the guru of 
the country around Sri-saila. Through this gurus grace, 
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Sivalingabhupa says, he wrote his fine commentary called 
Girisa-sruti-sukti-viala on the " great work" of Hara- 
dattasuri (/.<?., Haradattacharya). From these details given 
us by Sivalinga himselfi we can fix his date. His father 
Mficha was a brother of Srlsa Srigiri, for whom we have 
the dates 1397-9S and 14004. Another brother of his 
was Racha-Vema, for whom we have the date 1397-98 
(or 139S-99). For Srisa Sivagirfs first son, Komati, we 
have the dates 1409, 1415 and 1430-31, while for his 
second son Mallaya or Srigiri Malla, we have 1406-1407 
and 1408-1409. Macha's son Sivalinga, a cousin of Komati 
and Srigiri Malla, cannot have been far removed from 
them in date. We may, therefore, set him down from 
about 1408-09 A.D. to 1430-31, or about the first quarter of 
the 15th century. (See Ncllorc /;/j. s III, App. I, Reddi 
Dynasty, 1462-64; M.E.R. 162 of 1899 and 543 of 1909; 
see also V. Venkayya, History of Ncllorc^ 24.) From this 
it would seem to follow that he lived and wrote about 
1430 A.D-, from about a quarter to half a century later 
than Sripati. That is, perhaps, the reason why we do not 
find mention of Sivalinga but only of Haradattacharya in 
Sripati's Bhashya. Sivalinga quotes — without acknowledg- 
ment — from Srikantha's Bhashya, which accordingly should 
be presumed to have been known to him. Since Sivalinga 
came after Sripati, Sripati is the earliest author now 
known who quotes Srlkantha by name — barring, of course, 
the specific reference to Srlkantha in the Paushara Bhashya 
attributed to Urnapati Sivacharya, the author of Samkalpa 
Nirakaranam. It is, however, more than doubtful if this 
Urnapati was really the author of the Pauskara Bhashya. 
(See Suryanarayana Sastri, Sivadvaita of Srlkantha^ 24, 
f.n. 31 ; 32-33; and Note A to Chapter I.) 

Sripati posterior to Revanarya, Author of 
'Siddhanta Sikhamani'. 

Another authority quoted by Sripati is Revanarya's 
Siddhanta Sikhamanu a work held in the highest esteem 
by Virasaiva teachers, ancient and modern. This is a 
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Sanskrit work available in print. Its popularity is 
betokened by its translation in the l/th century into Tamil 
by Turaimangalam Sivaprakasaswami, of the Bommaiya- 
palaiyam Periya-matham, near Pondicherry. (Ed, S. C. 
Nagichetti and published by Messrs. Gooroo Basava & 
Co., at the Kalaratnakaram Press, Madras.) Revanarya 
in his work says that the doctrines enunciated by him were 
first learnt from Rishi Agastya by Renuka, who made 
known to the world the Virasaiva-Samaya Siddhanta). 
According to him Sivadvaita-Siddhaufa — evidently that is 
his philosophical standpoint — sets down the akara of Siva 
and bestows the ananda of Shatsthala. In the introductory 
verses he states he bows down to Santa Mallesvara, who is 
the Lord Siva at SrI-saila, whom he describes as Vcdagama- 
Shatsthalarupam. As regards himself, he gives his name 
as Revanarya, son of Revanasiddha and grandson of 
Viranaradhya. He claims to have been descended from 
the kula of Renuka himself. He thus sets down his 
descent : — Visvanatha, then Sarvesa Desika, then Virana- 
radhya, then Revanasiddha, and finally Revanarya, the 
author of Siddhanta Sikhamani. 

Probable Date of Revanarya. 

One Bhoga Mallesa wrote a commentary on the 
Siddhanta Sikhamanu of which a copy is available in 
the Madras Oriental MSS. Library (see Madras D.C of 
Sanskrit MSS., X, No. 5119). He praises the Siddhanta 
Sikhamani thus: — "It is pre-eminently the best among 
Saiva Sastras and revels in the name of Siddhanta Sikha- 
mani m this world ; it incorporates the gist of all the (Saiva) 
Sastras ; it is the essence of all Saiva tantras ; it brings to 
light Sivabodha and gives a man a firm knowledge in 
Saiva Sastra." As to the date of this work, there is no clue 
available in it. But as he says he belonged to the family of 
Renukacharya, the great Virasaiva teacher, and was about 
five generations removed from him, the period of time that 
should have elapsed between him and the great teacher,, 
may be set down as approximating about 100 years. Since 
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the original Renukacharya (also called Revanasiddha) is 
said to have been a contemporary of Rajendra-Chola I, the 
great Chola king (1013-1045 A.D.), whose daughter he is 
said to have married, he would have to be set down to circa 
1000 A.D. Whether he married that great king's daughter 
or not, it might be allowed that tradition assigns Renuka to 
Rajendra-Chola's period of rule. If so, Revanarya, his 
descendant and author of Siddhanta Sikhamani % should 
have lived about circa 1200 A.D. But Revanarya, the 
author, is not exactly correct when he suggests that he was 
only five generations removed from Renuka, his ancestor, 
as we have independent evidence that he has omitted some 
steps in his account. As a matter of fact, we know from 
other sources, that Renuka had a son named Rudramuni, 
whose name is not mentioned by Revanarya- Making 
allowance for such omissions, we may take that Revanarya, 
the author, flourished approximately about 1250 A.D. 
This would allow him about 100 to 150 years to become a 
renowned authority to be quoted from by Sripati with 
respect in his Bhashya. (As to Renukacharya, see 
Narasimhachar's Kamataka-Kavi-charite, I. 162 ; also 
Revanasiddhesvra Pur ana, ibid., II. 139.) 

Revanarya (or Revanaradhya), the author of Siddhanta- 
Sikkamanii wrote four other works, each of which is a 
commentary on the work of his grandfather Sosali-Virana- 
radhya. These are: — (1) Pancharatnavyakhya (or Tantra- 
saraprakasikd), which is a commentary on the Taiitrasara* 
pancharatna of Sosali-Vlranaradhya ; (2) Tarakapancha- 
ratnavyakhya (or Tarakapradipikci), which is a commentary 
on the Tdrakapancharatna by the same author ; (3) Pancha- 
ratna-vyakhya (or Sivataitvaprakasikd)^ which is a com- 
mentary on the Sivaratnapancharatna by the same author ; 
(4) Pancharatnavyakhya (Srutyarthapradipika), which is a 
commentary on the Srtttipancharatna by the same author. 
This work is also called SriUyarthaprakasika. In it, 
Revanaradhya mentions both his father's and grand- 
father's names, Revanasiddhesvara and Sosali-VIrana- 
radhya, which appear in the Siddhanta Sikhamani as 
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Revanasiddha and Vlranaradhya, and his own name as 
Revanarya. This establishes the identity of the author 
of the above works with the author of Siddhanta Sikhamani 
beyond all doubt. (MSS. of these works are in the 
Madras Government Oriental MSS. Library. See Madras 
B.C. X, Nos. 5087-5090.) 

Sivaprakasaswamigal of Turaimangalam, the Tamil 
translator of this work, is also the author of a Tamil 
rendering of the Vedania paric/tcfteda, which forms part of 
the Vivckachinlamanu a work in Kannada by Nijaguna- 
sivayogi. It explains the differentiations between the per- 
ceiver and the thing perceived, the nature of bliss arising 
from understanding the Mahavakyas and the nature of the 
identity of the individual soul with Paramalman as stated 
in the Uitaramxmamsa. Sivaprakasaswamfs work is known 
as Vzdantachintumavi (see Madras D.C. Tamils III, No. 
1604). Sivaprakasaswami is held in the highest respect 
as a Saiva Siddhanta writer. His writings are not only 
inspiring to a degree, but also full of refined feeling. In the 
Abidekamalai) a Virasaiva poem, we have his praise 
sung for us in a manner which shows the great hold he 
has on the Virasaivas of Southern India (see Madras 
D.C. Taw/7) I, No. 333). 

Sripati's Native Country. 

In view of the fact that Srlpati is a confirmed Vira- 
saiva teacher, the opinion may be hazarded that he 
belonged to the country which has long been inhabited in 
vast numbers by this community, i.e., the country lying 
approximately between the Krishna and the Godavarl 
rivers. It is now clear from the authorities quoted above, 
that he hailed from the country round about what is now 
Bezwada, in the Guntur district, where some who claimed 
to be of his family flourished as religious teachers and 
poets. If this is so, it is not altogether unlikely that he was 
by birth a Telugu-speaking Aradhya Brahmana, belonging 
to the Krishna- Godavari country, where the Aradhya 
Brahmanas are even now strong in numbers and from 
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where they have migrated to parts near and far. Sripati's 
descendants, from the latest information I have been able 
to collect, live at Kaladhari village, Tanuku taluk, West 
Godavari district. One of these, Bhimalinga Aradhya by 
name, lives at Kaladhari village. Three or four other 
descendants of his found in this village claim to belong to 
the family of " Vijayavatika Sripati which confirms 
the literary tradition above referred to which ascribes 
to him the surname " Vijayavatika M . 

Sripati's Learning and Profundity. 

Sripati was highly learned not only in the Vedas and 
the Vedanta but also in the Iti/idsas, Ptiranas and Agamas. 
As many ancient authorities are quoted by him, short 
descriptive accounts of the works quoted by him are given 
below. It should not, however, be understood that the 
list is in any sense, exhaustive. 

(i) Vedas. 

Apastamba Grihya Sutram. — The rites conducted 
with the. domestic fire as dealt with by Apastamba in 
the 27th Prasna of his Kalpasutra (Madras D.C. II, 
Nos. 1180 to 1184). 

There are commentaries on it : — 

(1) By Kapardasvamin (ibid., Nos. 1186 and 1187) 

called Apastamba Bhashyanu 

(2) By Sudarsanacharya — called Grihya Tatparya 

Darsanam (ibid. y No. 1188). 

(3) By Kapardi — called Kapardikarika (Report II, 

No. 6). Kapardi is referred to by Ramanuja. 

(4) By Haradattacharya — called Apastambapdribhd- 

shasasutravydkhyd. 

The Pdribhdshaprahasana is a portion of the 24th 
Prasna of the Apastambakalpasutra. On it, Haradatta 
wrote his commentary (Madras D.C II, No. 1075). 

Bbdhayana Sutra (or Bbdhayana D/iarmasutra). — 
This is devoted to the religious and social laws of 
Brahmanism as taught by Bodhayana (Madras B.C. II, 
No. 1208). 
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There is a commentary on it called Bodhdyanavyakhya 
by Govindaswami. 

Jaimini Sutra (or Jaimini GrihyaSutram). — The Brah- 
mins who follow this sutra are not so numerous as the 
followers of the Drahyayana and other Grihya Sutras 
belonging to the Santa Veda. It is divided into two 
prasnas — the first consisting of 25, and the second 9, 
khandas. Copies of this sutra are rare. A copy of it was 
found by Prof. Seshagiri Sastri at Trichinopoly and the 
Madras Oriental MSS. Library copy is a manuscript copy 
from this MS. (see Madras Report on MSS. I, page 2, 
No. 8; also see Madras B.C. II, No. 1168). 

There is a metrical commentary on this Sutra called 
Jaimini Karikd, written by Bitagnihotrin, a disciple of 
Venkatanatha Dikshita, a native of Nagarjunagrama (see 
Madras Report on MSS. I, p. 3, No. 9 and Madras B.C. 

II, No. 1169). 

Another commentary is by Srinivasa. This is called 
Jaiminivyakhya (see Madras B.C. II, No. 1170; also 
Report on MSS, II, p. 7). 

Vajasaneya. — This is apart of the Yajur-Veda, called 
Vajasaneya Yajur-Veda, a Samhita complete in 40 adhydyas. 

Satarudriyam. — Rudrasdrasangraha, which in ves ti - 
gates the meaning of the fifth Prasna of the fourth Kanda 
of the Black Yajurveda, has been commented upon by 
Nilakanta, son of Govindasuri, in his Rudrasdra- 
sangraha Vydkhyd, otherwise known as Rndramlmdmsa. 
This work is, in its turn, based in Sataritdriya as 
acknowledged by the author himself in the beginning of 
his work. (See Madras T. C. of Sanskrit MSS., 

III, i, A, No, 2070. For Satarudramantrabhashya, which 
describes itself as Satarudra-upanishad) see Beccan College 
Collections of MSS., I, p. 384, No. 541.) 

Rudradkyaya (or Rudradhyantantrd). — This is the 
Namaka part of the Namaka-Chamakam. The first 
of these is the name given to the 5th Prasna of the 
IV Kanda of the Taittiriya Samhita and the second 
consists of the 20 Panchasats in the beginning of the 7th 
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Prasna of the same Kanda. The two Prapathakas are called 
the Namaka and Chamaka from the repetition of the words 
Namas in the first and C/iam in the second (^tra; and 
The first is also called Rudraprasna, Satarudriya^ Rudrd- 
dhydya or Rudrdpanishad (see Madras D.C. I, ii> Nos. 
113 to 141). 

Several MSS. of the Rudraprasna — which is the most 
popular name for the Namaka part — give the Nyasas with it. 
It is a highly popular part of the Taittirlya Samhita and 
has had many commentaries on it, in Sanskrit, Telugu 
and Kannada. Among the Sanskrit commentaries are 
those of Say ana (or Vidyatirtha) and Bhattabhaskara, of 
which a free Telugu rendering is known (Madras D.C. 
I, iii No. 123). A Kannada translation of Bhattabhaskara 
by Gurunanja is also known (Madras D.C. I, ii, No. 116). 

Bhattabhaskara's commentary is called Jndnayagna 
{ibid., No. 134). X A Sanskrit abridgment of Bhatta- 
bhaskara's commentary is also well known {ibid., No. 
136). While Sayana's commentary is famous, Bhatta- 
bhafckara's is highly popular, A commentary {Rudrabkd- 
shyam) attributed to Vidyaranya is also known but it has 
been found that it does not agree with Sayana's commen- 
tary on the portion of the Krishna Yajurveda as found in 
its IV Kanda. Moreover, it does not begin with the 
Mangalasloka found in all the Vedic commentaries of 
Sayana (ibid., No. 140). As an abridgment of this work 
is found attributed to Vidyatirtha {ibid., No. 141), it has 
been suggested that this may be the commentary by 
Vidyatirtha, who is said to have been a guru of Vidyaranya 
{ibid., No. 140). 

Two commentaries on the 5th Prasna of the IV Kanda 
of the Taittirlya Samhita of the Yajurveda written from the 
Puranic and the later Vedantic points of view are worthy 
of note. One of these is Namakarlha Prakasa Sangraha by 
Abhinava Nrisimhasrama (Madras T.C III, i, A, No. 2163). 
Another is Rudrasarasangrahavyakkya : Rudramimamsa 
by Nilakantha, who interprets the hymns in reference to the 
Kasikastotra and the manifestation of God Siva therein. 
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Rudrayamala. — It is also known as Bhairavayamala. It 
consists of several parts and embodies a Samvada between 
Uma and Mahesvara. Amongst its various parts are : — 

(1) GanapatisahasranMnastbtram, which gives the 
significant names of Ganapati, beginning with the letter \ ; 
its colophon states that it is taken from the Rudrayamala. 
(See Madras T.C of Sanskrit MSS., Ill, i, No. 2546.) 

(2) Balatripurastcndarikavacham or Balakavacham % 
which is a mantra addressed to the Goddess Tripura- 
sundari conceived as a young girl. It is believed to be 
efficacious in securing protection. The colophon to this 
work says that it is taken from the Rudrayamala. [See 
Madras D.C of Sanskrit MSS., XIII, No. 6376; also 
Madras T.C. of Sanskrit MSS., III, i, B, No. 2546 (A] 

(3) Balamdlamantrah. — This mantra is intended to 
propitiate the Goddess Devi conceived as Bala. The 
colophon acknowledges that it is taken from the Rudraya- 
mala. [See Madras T.C of Sanskrit MSS n III, i, B, 
No. 2546 (d).] 

(4) Balastavarajah. — A eulogy on the Goddess Bala, 
who is a manifestation of Sakti, sometimes called also as 
Tryakskarastotra. The colophon in it acknowledges its 
source to Rudrayamala. (See Madras T.C. of Sanskrit 
MSS., Ill, i, B. 2546 (c) ; see also Madras D.C of Sanskrit 
MSS., XIX, Nos. 10792-10805.) 

(5) Balatripurasundarlpatalam. — Balatripurasundari 
is only a manifestation of Parvatb to whom this Patala is 
devoted. It is in praise of her greatness. Its colophon 
acknowledges its source to Rudrayamala. [See Madras 
T.C of Sanskrit MSS, III, i, B, No. 2546 (A3 

(6) Balatripurasundaryastottara Salanamastbtram. — 
The 1000 names of Balatripurasundari. In its colophon 
it acknowledges its source to Rudrayamala. (See D.C 
of Sanskrit MSS., XVII, No. 9157.) 

There is also a work of the name of Rudrayamalbttara- 
satakam, with a commentary called Kuladlpika on it. It is 
a work of six Patalas. (See Madras D.C XII, Nos. 4365, 
4367, 4434 and 4435 ; and 4435-37.) 
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Laghusutravriththi. — This is a work I have been unable 
to trace. Whether it is the same as the Laghuvriththih is 
not certain. The latter is a commentary on Uchchbdarki, a 
work on the determination of the two acGents, Uddata and 
Prachaya, they having to be indicated by the fingers of the 
reciter, each in a peculiar way, when a Svarita accent is 
followed by an Uddata or Prachaya. [See Madras D.C. of 
Sanskrit MSS., II, No. 878 ; also Madras T.C of Sanskrit 
MSS., III, i, B, No. 2591 (&).] 

(ii) Upanishads. 

Sripati was conversant with the ten principal Upa- 
nishads, Dasbpanishad. Among those quoted by him are 
the following which come under the 108 or 98 Upanishads ', 
sometimes called the Akshamalika Upanishads, after 
Aksha, a bead, and malika, a rosary, meaning a rosary of 
beads. (See Madras D.C I, Hi, 246 and 247.) 

Atharvasira Upanishad. — This treats of the attributes 
pertaining to Siva who is taught in it as the Supreme 
Being. (Madras D.C. h iii, Nos. 257 to 263. Compare 
with this Atharvasikhbpanishad, which also treats of the 
superiority of Siva and the sanctity of the syllable Om. 
(Madras D.C. I, iii, Nos. 250 to 256.) 

Naray ana tapiny upanishad. — This Upanishad explains 
how the eight-syllabled mantra c< Om Namb Narayanaya" 
represents Siva and the ten avatars of Vishnu. It 
enumerates a number of mystic formulae connected with 
this mantra and describes the yantra or magic figure to be 
used in the worship that is conducted with the aid of this 
mantra. Lastly, it describes the high value of the mantra 
and the greatness of God conceived as Narayana. 

Aitareybpanishad. — One of the dasbpanishads and 
forms part of the Aranyaka of the Rig- Veda and consists 
of Adhyayas 4 to 7 of the second Prasna. Some copies 
contain the whole of the second Prasna of the Aranyaka. 
The 2nd and 3rd Prasnas of the Aitareya-Aranyaka are 
known by the general name of Upanishad, sometimes as 
Bahvirchbpanishad 'or Mahaitareybpanishad, while Adhyayas 
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4 to 7 of the second Prasna are more particularly called the 
A?tareyopa7?is/md. Hence some copies give — as above 
remarked — the whole of the second Prasna as the Aifareyo- 
panishad ; and it is for this reason obviously that the 
commentary on this Upanishad by Sankaracharya deals 
with the whole of the second Prasna. (See Madras D.C I, 
iii, Nos. 323-325; Nos. 325 and 331.) It teaches that 
Atman is the cause of the manifested universe, that the 
knowledge of Atman which leads to salvation is the result 
of renunciation, and that the nature oE Atman is conscious- 
ness though variously thought of. Sankara has a com- 
mentary on this Upanishad called Aitareydpaiiishad- 
bkaskyam. It is according to Advaita Vedanta. There is 
a gloss on it called Aitareybpanishadbhashyasya-tippanam 
by Jnanamrita-Yati. In some MS. copies, this gloss forms 
part of Sayana's Vedartkaprakasai dedicated to his brother 
Madhava. The current idea that Sayana took much help 
from others in composing his Vedic commentaries is clearly 
borne out by the inclusion of this gloss in his Vzdarlha- 
prakasa. (See Madras D.C I, iii, No, 332.) Another 
commentary on this Upanishad, called A ilareybpaniskad- 
b/iashyam, is by AnandatTrtha from the Dvaita standpoint. 

Brihadaranyakbpanishad. — This U panishad consists 
of 6 Adhyayas from the 3rd to the 8th Adhyaya of the 
Aranyaka of the Snkla-Ya/urveda. After treating of 
Avidya in the opening chapter, it gives in the next three, 
a lengthy discourse between Janaka Videha and Yagna- 
valkya regarding the true nature of the Supreme Being 
and of His relation to the universe. The 5th and 6th 
chapters deal with a number of Upasanas or modes of 
meditation and worship as leading to the salvation or 
Moksha, or to the attainment of the higher wisdom, which 
delivers one from the bondage of Karma and reincarnation. 
Among the commentaries on it are the following : — 

(a) Br ihadaranyakb panishad B/ias/tya. — Commentary 
by Sankaracharya. A gloss on Sankara's commentary, 
Brihaddraiiyakbpaniskadbkaskya-Tlka, is by Anandajnana, 
pupil of Suddhananda. (Madras D.C I, iii, No. 645.) 
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(6) Another commentary on this Upanishad is by 
Nityanandasrama, pupil of Purushottamasrama. This is 
known by the name of Mitakshara (not to be confounded 
with the legal work of the same name). 

{c) There is a metrical commentary on this Upa- 
nishad by Anandatlrtha. 

Brihajjabalbpanishad. — This Upanishad consists of 8 
Brahmanas and explains the origin of the sacred ashes 
of Saivism known as Bhasma or Vibhuti, its preparation, 
the deities presiding over it, the various ways in which it 
is to be used and the virtue or merit attached to its use, 
illustrating it all with a story. It also gives the legendary 
origin of Rudraksha and describes the merit that would 
accrue to the wearer of a string of Rudraksha beads. 
(Madras D.C I, iii, Nos. 629-632.) 

This comes under miscellaneous Upanishads. It may 
be added that the Jabalupanishad and Rudraksha Jabalbpa- 
nishad belong to the Sa?na-Veda Upanishads; the 
Jabalbpanishad to the Sukla Yajitr-Veda group of Upani- 
shads ; and the Vriddhajabalbpa7iishad to the group of 
Upanishads classed under the head "Miscellaneous". (See 
Tan j ore Catalogue, II, Contents ii-iv.) 

Chchandbgybpanishad. — This Upanishad first explains 
the two different results accruing from the practice of 
Karma, according as it is or is not associated with the 
knowledge of certain Vidyas, and then proceeds to set 
out the nature of the highest knowledge to be attained 
and examines the different means of securing it. Sankara 
has a commentary, Chchandbgybpanishadbha$hyam % on it 
from the Advaita standpoint. A gloss on it, from the 
Visishtadvaita portion, is by Rangaramanuja. Ananda- 
tlrtha has a metrical commentary on it from the Dvaita 
standpoint. 

Hamsbpanishad. — This Upanishad teaches that the 
Supreme Being is to be identified with Hamsa and is to be 
conceived as immanent in the human body. He has to 
be meditated upon and worshipped by the Hamsa-mantra* 
(Madras D.C I, iii, Nos. 841 to 850.) 
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Manirbpamskad.~-One outside the 108 mentioned in 
Mukiikbpanishad. (See Madras B.C. I, iii, 710 ; but see 
No. 285, where the Upanishad is mentioned as occurring 
with the Atmaprabbdhopanishad.) 

Isavasybpanishad* — This Upanishad teaches the 
omni-penetrativeness and other qualities and characteristics 
of the Supreme Being and the insufficiency of either works 
[Karma) ox knowledge [Guana) alone to lead to bliss. 

Among the commentaries on this Upanishad are the 
following : — 

(a) By Sankara called Isavasybpanishadbhashyam, a 
gloss on which is Isavasybpanishadbhashya-tippanam by 
Sivanandayati. (See Madras D.C I, iii, No. 312.) 

(b) Another by Sankarananda, pupil of Anandatma. 
(Ibid., No. 316.) 

(c) A third one called Isavdsybpanishadbhashyam by 
Anandatirtha, This is in metrical form and is according 
to the Dvaita School of Vedanta taught by him. 

(d) A fourth one by Vedantadesika, called 1 savasyb pa?ii- 
shad-bhashyam, according to the Visishtadvaita School. 

Jabalbpanishad. — This Upanishad deals with a particu- 
lar kind of ybgic meditation in which the aspirant is asked 
to concentrate his vision on the junction-point of the nose 
and the eyebrows and to repeat the Satarudriya prayer ; it 
further deals with the Sanyasa asrama or the religious life 
of asceticism and describes the Sanyasin who deserves to 
be called Paramahamsa. 

[In the Kshurikopanishad, which is not referred to by 
Snpati, the practice of Yoga is explained at some length 
and then it is declared that Yoga is capable of cutting like 
a razor the endless cord of Samsara. (Madras D.C* h iii, 
Nos. 418 to 421.)] 

The Jabalbpanishad above mentioned should be diffe- 
rentiated from the Jabalyupanishad, which explains the 
terms Pasu and Pati as used by the Pasupatas. It teaches 
that the smearing of the Vibhuti is capable of leading to the 
acquisition* of the knowledge which is essential for attaining 
salvation. (Madras D.C I, iii, No. 476.) 
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Then, again, the Upanishad called Tamsarbpanishad 
agrees in its first khanda with that of Jabalbpanishad^ 
though the two differ from the second khanda. The 
Tarasarbpanishad teaches that the Narayanastaka mantra 
is a mystic prayer-formula possessing the power of leading 
human souls to salvation, when men use it in the practice 
of yogic meditation. (Madras D.C. I, iii, Nos. 478-479.) 

Kaivalybpanishad. — This Upanishad teaches that 
salvation is to be attained only by realizing that Siva or 
Nilakantha of innumerable attributes and powers is identical 
with the attributeless Self. ( Madras D.C. I, iii, Nos. 
395-410.) There is a commentary on it, according to the 
Advaita system, by Sankarananda, pupil of Anandasrama. 
It is called Kaivalybpanishad Dlpika. (Madras D.C. I, iii, 
Nos. 411-413.) 

Kathavally upanishad. — Mrityu (the God of Death) 
teaches to Nachiketas the fruitlessness of worldly pleasures, 
the greatness of eternal freedom and the immortal and 
blissful nature of Atman. Sankara has a commentary on 
it called Kaihavallyupanishadbhashya. A gloss on it 
called Kathavallyupanishadbhashyasya-tippanam by Siva- 
nanda, who mentions his name in the colophon to his 
gloss. Anandatlrtha has a metrical commentary on it. 

Kattsitakyupanishad. — In this Upanishad, the Saguna 
and Nirguna forms of worship and the nature of the 
Supreme Being are described and explained. 

Mandukybpanishad. — This Upanishad describes the 
meaning and the power of Pranava as a means of knowing 
the nature and the reality of the Self. Some copies of 
this Upanishad contain a number of slokas by Gaudapada 
in interpretation of it. Some think that these slokas form 
part of the Upanishad itself. These latter are divided into 
4 prahasanas and expound the Advaita School of the 
Vedanta and are intended to meet certain objections that 
may be raised against that school. (Madras D.C I, iii, 
No. 694.) 

Sankara's commentary on it is called Md?idiikybpa- 
nishadbhashyanu A gloss on it by Anandatman is called 
5 
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Mandukybpanishadbhashyasya-tip panam. Sankarananda' s 
commentary is called Mandukybpanis/iad Dlpika. Ananda- 
tlrthas commentary is called Mandukybpanishadbhashyam. 

Mundakbpanishad. — This Upanishad first premises 
that wisdom acquired by the study of the Vedas and the 
Sastras is lower and that the other wisdom which results 
from the knowledge of the Immortal One is higher, and 
that Karma associated with wisdom leads to the salvation 
of Moksha. Then it treats of the characteristics of the 
Supreme Being as well as of the nature and the origin of 
the Universe. It enjoins renunciation and asceticism and 
Yogic meditation as the means of attaining the higher 
wisdom and almost discards the Vedic religion of rituals. 

Sankara has a commentary called Mundakbpanishad- 
bhashya on it. On it is the gloss called Mundakbpanishad- 
bhashyasya-tippanatn. Anandatlrtha's commentary is also 
known as Mundakbpanishadbhashyam. 

Narayanbpanishad. — This Upanishad teaches that the 
Universe proceeds from and returns unto Narayana, that 
he is the universe and that the eight-syllabled Mantra — 
Om Nainb Narayanaya — is the means of worshipping Him 
and thus winning salvation. 

Sveiasva/arbpaitishad. — This Upanishad explains the 
characteristics of the Supreme Being and the individual 
soul, and teaches meditation and worship by means of the 
Pranava, the Supreme Person being identified with Rudra 
as the bestower of salvation. 

A commentary on it, called the Sv&tasvatarbpanishad 
Dlpika, is by Vijnanottama, pupil of Jnanottama. It is 
from the Advaita standpoint. (Madras D.C I, iii, No. 810.) 

Taittiriybpanishad. — This Upanishad, after describing 
the importance of the Pranava and mentioning certain rules 
of conduct, explains the nature of the Supreme Being and 
of the worship and meditation which lead to the salvation of 
Moksha. 

A commentary on this Upanishad is by Sankaracharya 
called Taittiriybpanishad Bhdshyam. A gloss on Sankara's 
commentary is by Achyuta Krishnananda TIrtha, pupil of 
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Svayamprakasa Sarasvati. {Ibid., No. 509.) It is called 
Taitiiriybpanishad Vyakhya Navamala. (I did) 

An unknown author has another commentary on it. 
(Madras D.C II, iii, No. 508.) It is called Taittiriybpa- 
nishad Vyakhya. 

Another gloss of this Upanishad is the Taittirlybpa- 
nishad Dlpika by Sankarananda, pupil of Anandatma. 
(Madras D.C I, Hi, No. 511.) 

Another commentary is by Sayanacharya and is part 
of his commentary on the Krishna Yajurvedaka. 

Another commentary on this Upanishad is by Ranga- 
ramanuja Muni according to the Visistadvaita system 
of Vedanta. (Madras D.C I, iii, No. 513.) 

There is a metrical commentary on this Upanishad by 
Anandatirtha. 

(iii) Puranas and Itihasas. 

Harivanisa, — A supplement to the Mahdbharala and 
deals with the story of Krishna and his descendants. 
(Madras D.C IV, i, Nos, 1968 to 1973.) 

Sivagita. — A work in 16 Adhyayas. Said to be a 
portion of the Padma Parana. (See Madras T.C\ of 
Sanskrit MSS. Ill, i, A, No. 2114; Madras D.C of 
Sanskrit MSS., IV, ii, No. 2546.) Aufrecht, in his Cat. 
BodL, No. 61, gives the contents of the chapters of this work. 
This work is intended to establish the superiority of Siva, 
as God. In the Madras Oriental MSS. Library there are 
five copies of this work. (Madras D.C of Sanskrit MSS., 
IV, ii, Nos. 2546, 2547, 2548, 2549 and 2550.) There is a 
commentary on it, called Sivaglta-tatparya Prakasika, in 16 
Adhyayas by Paramasivendra Sarasvati, who describes him- 
self as the disciple of Abhinavanarayanendra Sarasvati. 
There are three copies of this in the Library above named. 

It is stated in the Sivagita that its greatest secrets 
were narrated by Siva to Rama in the forest of Dandaka- 
ranya, the same being again narrated by Skanda to Sanat- 
kumara. In the colophon to this work it is described as 
an Upanishad occurring in the Padma Purdna. 
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Siva Parana* — This is a work in 75 Adhyayas in the 
Purva Bhaga. (Madras T.C of Sanskrit MSS., Ill, i, A, 
No. 2476; D.C. of Sanskrit MSS., IV, ii, Nos.2359, 2360, 
2361, 2362, 2363 and 2364.) It is a Purana treating of the • 
greatness of Siva and the manner of His worship. It also 
gives many details about Saivism. A list of contents of 
this Purana is given by Aufrecht in the Cat. BodL; No. 113. 

Vayaviya Samhita. — It is a part of the Siva Purana 
which consists of many different parts — D/mrmasa?nhita, 
Vayaviya Samhita, etc. It is described in 2 parts of 30 
Adhyayas in the India Office Library Caf.^ I, p. 1314; 
also see Madras D. C. IV, ii, No. 2364. 

A Vayaviya Purana is also known. (See Madras 
D.C. I, ii, No. 140, at p. 184.) It is cited by Sayana in 
the commentary (attributed to him) on the Rudraprasna. 
{Ibid., No. 140, p. 182.) 

Brahmandaptiranam. — This Parana contains: — 

1. Arthapanchakavivarana, which in 30 Adhyayas 
treats of the five essentials of religion — svasvarupa, para- 
svarupa, npdyasvarupa, pulasvarupa and virodhisvarupa. 

2. Kshztramahatmyakhanda (1 to 12 Adhyayas) — 
(a) Srirangamahatmya ; (b) Venkatagirimahatmya, etc. 

3. Adhyatma Ramayananu — Treats of the story of 

Rama as an incarnation of God in 7 Kandas. There is 
a commentary on this work by Ramavarman, king of 

Sringiberapura, son of Himmativarman and pupil and 

patron of Nagesabhatta. The commentary is called 

Adhyatmaramayanasetu (Madras D.C. IV, i, No. 2159). 

This part of the Purana is highly popular with religiously 

inclined people in Southern India. 

Many MSS. of this work are known (Madras D.C 
IV, i, Nos. 2145 to 2149). 

Vishnudharmbttaram. — A portion of the Garudapurana, 
intended to establish the supremacy of Vishnu above all 
other gods and to teach how Vaishnava worship is to be 
conducted. (Madras D.C IV, i, Nos. 2111—2118.) 

Parasarapurana. — A work complete in 18 Adhyayas, 
said to contain 1008 stanzas. An tipapurana attributed 
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to Parasara. A list of its contents will be found in the 
India Office Library Cat., page 1230, (Madras D.C IV, 
ii, No. 2348.) 

Linga Purana* — A Mahapurana of 159 Adhyayas 
treating mainly of the Linga and the various forms of Siva. 
It also gives a few genealogical events from Priyamvrata 
to Krishna. It also narrates the stories of the destruction 
of Tripura and other demons by Siva, besides instruction 
for the performance of the different ceremonies in honour 
of Siva. Aufrecht gives a list of contents of this work in 
the Bodleian Library Catalogue, No. 101. There are three 
MSS. of this work in the Madras Oriental Library. (Madras 
B.C. of Sanskrit MSS. IV, i, Nos. 2257 to 2259.) This 
Purana is said to be narrated to Narada and the Rishis in 
the Naimisha forest by Siita, who heard it from Vyasa. 

Kamigamah. — This voluminous work of over 136 
Patalas deals with the worship of Siva and the performance 
of the various religious festivals in Saiva temples. 
(Madras D.C. of Sanskrit MSS, XI, page 4227, Nos. 5431 
to 5432.) Though it is described as a Mahatmya, it also 
deals with the construction of temples, making of images, 
etc. It has a bearing on sculpture which cannot be 
over-estimated. 

Skandapurana. — This Purana is the storehouse of all 
the stories connected with Siva and his greatness. It 
contains many sections, each a separate work in itself : — 

Nagarakhanda; Umasamhita; Bhimakhanda; Sankara- 
samhita; Setumahatmyam ; Isanasamhita ; Brahmottara- 
khanda ; Kalikakhanda ; Kasikhanda ; Jambudvipod- 
bhava; Dharmakhanda; Sutasamhita; Saurasamhita; etc. 
Each of these is again sub-divided into a number of 
parts, with further sub-divisions among each of them. 
Thus, the Nagarakhanda has 13 Adhyayas and deals 
mainly with the artisan descendants of Visvakarman, viz., 
goldsmiths, carpenters, etc. This is described in detail 
in the India Office Library Catalogue, page 1347. The 
Hatakesvaramahatmya is included in it. (See India Office 
Library Catalogue, page 1348; also Madras D.C of\ 
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Sanskrit MSS. IV, No. 2302.) The Umasamhita treats o£ 
the story of the Ramayana. The Bhvnakhanda deals with 
the object of pilgrimages and the many benefits to be 
derived from them. (See India Office Library Catalogue* 
page 1357; Madras D.C of Sanskrit MSS. IV, i, Nos. 
2310-2311.) The Sankarasanihita treats of Vlramahesvara- 
prasamsa, Sivabhaktadhyanapuja and Laukikacharya. 
(See Madras D.C of Sanskrit MSS. IV, i, Nos. 2287 and 
2313.) A Khan da of Sankarasanihita is Sivarahasyakhanda, 
which, in its turn, has included in it the Upadesakanda in 
85 Adhyayas treating of Kailasa and its Lord (ibid., No. 
2314); the Sambhavakanda, the Asurakanda, the Vira- 
mahendrakanda, the Yuddhakanda, the Devakanda and 
the Dakshakanda {ibid., Nos. 2314 to 2318); also the 
Mokshakanda, which sets out the incarnations of Vishnu 
and treats of rules of conduct and of the means of salva- 
tion. {Ibid., No. 2312.) 

The Sanatkumarasamhita which includes the Siva- 
tattvasudhanidhi, Jivanmuktaprakarana, Videhamuktapra- 
karana, and the Mahavakyaprakarana. (See ibid., No. 
2287.) The Srisailakhanda is also a part of it. It treats 
of the sacredness of Srisaila and the places connected with 
it. (Madras D.C IV, i, Nos. 2319-2320.) The Tunga- 
bhadrakhanda forms part of this Samhita. It treats of 
the greatness and holiness of the Tungabhadra and of 
the holy places and tanks near it. (Madras D.C. of 
Sanskrit MSS, IV, i, No. 2298.) 

The SUuntahatniya treats of the sacredness and great- 
ness of Setu. {Ibid., No. 2287.) 

The 1 sanasamhita treats of Sivaratripradurbhava-tad- 
vratapujavidhana, Sukumaraganesvarapradana and Siva- 
ratrimahatmya. {Ibid., No. 2288.) 

The Brahmottarakhauda treats of the greatness of 
Siva and of the value of devotion to him. {Ibid., Nos. 
2303, 2309 ; also Aufrecht, Bodleian Catalogue, Nos. 127 
and 128.) 

The Kalikakhanda treats of the greatness of Siva, and 
of the wearing of the Rudraksha beads and sacred ashes. 
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It criticizes the practice of branding the body with the 
marks of conch and wheel, the emblems of Vishnu, 
and the wearing of the Urdhvapundra. It also narrates 
various stories to prove the superiority of Siva to Vishnu. 
(Madras D.C of Sanskrit MSS, IV, i, 2290.) 

The Kasikhanda, which is in 100 sections, treats 
fully of the greatness and sanctity of Kasi and the places 
connected with it. (See Aufrecht, Bod. Cat,, No. 120 ; 
Madras D.C of Sanskrit il/SS. t IV, i, No. 2291.) A 
commentary called Padybjana has been written on it, 
(Madras D.C of Sanskrit Jl/SS., IV, i, Nos. 2294-2296.) 

JawbudvTpbdb/iava has included in it the following: — 
SahyamalakagramamahfLtmya ; Keralakhandavarnana ; 
Dakshinakanda ; KcraladvTpavarnana ; Nilanadivarnana ; 
Hcmadrikhanda ; Muktapurlvarnana; Hemesvarimaha- 
tmya ; Bhavishyadvamsavalivarnana ; Madhyaranyamahii- 
tmya ; V ates varakshctramahatmya ; Snmukhakshetra- 
mahatmya; Bhavishyatkathanuvarnana. {Ibid., No. 2297.) 

In the Dharmakhanda, the story of the early life of 
Valmlki is given and occasion is taken to inculcate certain 
moral and religious dharmas based on it. The greatness 
of Ramdyana is also set out in it at some length. (See 
ibid., No. 2299,) 

The Sufasain/iita is in four Khandas and is separate- 
ly dealt with below. The same remark applies to the 
Saurasamhita. 

Sutasam/iita. — This is a work in four Khandas, namely, 
Sivamahatmyakhanda, Jnanayogakhanda, Muktikhanda and 
Yagnavaibhavakhanda, in the last of which the Uparl Bhaga 
containing Brahmagita and the Sutaglta occur. (Madras 
D.C of Sanskrit MSS.i IV, i, Nos. 2321, 2322, 2323, 
2324, 2325, 2326 and 2327.) 

A detailed description of this work will be found in 
the India Office Library Catalogue, pages 1377-1380. 
Briefly put, it is a collection of Saiva doctrines and legend- 
ary illustrations, especially according to the Yoga practices 
collected from and forming part of the Skanda Purana. 
Later treatises on Saiva ritualism and philosophy are 
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avowedly based on what is contained in the Sulasamkita 
(sec, for example, Kriyakramodyoicmz/ca, which deals with 
the rites lo be performed in Siva temples and Sivakalpa- 
dntmah, which treats of Saiva philosophy, both of which 
quote the Sutasamhita, see Madras T.C. IV, i, B, pp. 4919 
and 4988, Nos. 3304 and 3348). There is a well-known 
commentary on this work which is called Su/asawfo'/a- 
vyakhya, otherwise known as Talparya Dlpika. This 
commentary is, according to the work itself, by Madhava- 
charya, who is spoken of in it as the pupil of Kasivilasa 
Kriyasakti. (See Madras D.C of Sanskrit MSS., IV, i, 
Nos. 2328-2331.) This work has been published in the 
Anandasrama Sanskrit Series. 

Madhava mentioned as the author of this Vyakfiya 
has undoubtedly to be identified with Chaunda Madhava, 
the general and minister of Bukka I, the Vijayanagar 
king, who is mentioned in a lilhic inscription, dated in 
1368 A.D. [E.C VII, Shikarpur 281). According to 
this record, this Madhava called, for the sake of differ- 
entiating him from others of the same name, Chaunda 
Madhava, was known for his ascetic virtues and belonged 
lo the Angirasa-gotra. He has to be distinguished from 
Madhava, surnamed Vidyaranya, o£ the Sringeri Matha, 
who was a contemporary of his and who belonged to 
the Bharadvaja-gotra. Chaunda Madhava was a Saiva } 
whereas Madhava, the son of Mayana and brother of 
Sayana, was an Advaitin of Sankara's School. Of 
Chaunda Madhava, the inscription above quoted states 
that he was an astonishing expert in policy, as great as 
Brihaspati in wisdom and a learned man engaged in com- 
posing poetry which gave great pleasure to the minds of all. 
Through the grace of his teacher Kasivilasa Kriyasakti, 
he attained, we are told, great celebrity as a Saiva. He is 
also described as the conqueror of many countries 
on the shores of the Western Ocean. This statement 
is confirmed by the Goa plates and other records and is 
therefore no - empty boast. Kriyasakti is described in 
this inscription as " the manifest incarnation of Siva'\ 
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It was at his instance, we are told, that Madhava, his 
disciple, made the grant of the three villages, mentioned in 
it to Kashmir Brahmans, who were " travellers to the 
farthest points of the Chavayanlya-atichavanaiunaya % daily 
observers of all the rites appointed in the pure Sivamnaya, 
ever devoted to the worship of the Ashtamurti n (*.£., the 
Vidyesvaras, who were the objects of adoration in his vow). 
A few points worthy of note in connection with this grant 
are: — (1) that the three villages gifted were re-grouped into 
one and called Vidyesvarapura and made over with the con- 
sent of King Bukka-Raya I ; (2) the gift was made in order to 
fulfil the great Saiva vow, which Madhava had commenced 
with special rites a year before as directed in the Siva- 
amnaya ; (3) the gift was made by Madhava after obtaining 
due permission for so doing, from his sovereign by petition, 
saying, "From the funds of my own property, I will carry 
out your order ; give me leave"; (4) that after obtaining 
Bukka's permission for the gift, Madhava purchased the 
three villages situated in his own Mandala (i.e., the province 
over which he himself governed as Viceroy) — 4 purchasing/ ' 
we are told, at the price of the day, with the knowledge 
of the authorities-of the Manda/a, which speaks eloquently to 
his high character, he not taking any advantage of his position 
as Viceroy in a transaction so personal to himself; (5) the 
gift was made in the month of Kartika, the day being 
Monday, both being sacred to Siva ; and (6) the grant was 
undertaken on the advice of the Sivaguru Kasivilasa Krlya- 
sakti. " In order to have an oversight of that kingdom 
(Lc> the Araga province of Vijayanagar, which extended 
as far as the shores of the Western Ocean with which 
Madhava was entrusted by Bukka), without trouble, before 
making the gifti Madhava", we are told, "worshipped in 
the manner of the Sivamnaya, the god of gods embodied in 
his own favourite Linga, Tryambakanatha, by means of 
daily special ceremonies, and by a number of rites and 
practices." (See E.C. Shimoga VII, Shikarpur 281.) 
There can be scarcely any doubt that Chaunda Madhava, 
the author of the Tatparya-Dlpika % was as great as a 



74 



INTRODUCTION 



warrior and administrator as a poet and philosopher. Nor 
is there any room for suspicion that the Madhava of 
Shikarpur 281 is the same as the Madhava described as 
the author of the Tatparya-Dlpika. While the Sutasamhita 
is mentioned by Snpati, he does not mention Chaunda 
Madhava's commentary on it. This may be taken as 
evidence of the fact that he was a contemporary of this 
Madhava, both having probably lived, as above indicated, 
about the third quarter of the 14th century. (We know 
from the inscription quoted above that Chaunda Madhava 
lived about 1368 A.D. and that Snpati's grandson men- 
tioned in the Srlsailam record had probably just died in 
1405 A.D., for the gift of the beam therein referred to was 
made for his merit." 7 ) 

Sankarasamhita. — A part of Skanda Parana of which 
a part (Adhyayas 180 to 183) treating of Vlramahesvara- 
prasamsana, Sivabhaktadhyanapuja and Laukikachara is 
available in the Madras Oriental MSS. Library. (D.C of 
Sanskrit MSS., IV, No. 2313.) 

Saurasamhita. — A portion of the Skanda Purdna, 
treating mainly of Siva as the Supreme Being, his nature 

7 In his Sutasamhita Vyakhya, otherwise known as Tatparya- 
Dipika, Madhava styles himself paramabhakta of Kasivilasa Kriya- 
sakti, and Sri mat tryambaka padabja seva parayanena (one who is 
devoted to doing service at the lotus feet of the sacred Tryambaka). 
The inscription referred to in the text describes not only as the 
disciple of Kasivilasa Kriyasakti but also as deeply devoted to 
Tryambakanatha Siva. In the beginning of his Vyakkya^ 

Madhava describes himself as the worshipper of Kasiviiasakkya 
Kriyasakttsa, i.e., Kasivilasa Kriyasakti who was the manifestation 
of Siva himself ; and further as Srimattryambaka padabja Scva- 
nishnata Tcjasa Vedasastra pratishtatra Sriman Madhava Mantrina* 
(See Madras B.C. Sanskrit JlfSS., IV, i. p. 1583, No. 2323.) In 
the colophon to the first Adhyaya, he also speaks of himself 
as Upanishanmarga pravartakena Sri Madhavaeharya y etc. {ibid.) 
In this MS. there is an interpolation which states that there is a 
Sutasamhita Vydkhya called Advaita-Dipika by Vidyaranya {Ibid., 
pp. 1589-1590). There is an evident mixing up of Madhava, the 
Saiva, and Madhava, surnamed Vidyaranya. (See for further infor- 
mation, Mysore Gazetteer, (1930 Edition), II, iii, 1431-1446). 
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and attributes. It is of 16 Adhyayas described at length in 
the India Office Library Catalogue (p. 1382). (See Madras 
D.C of Sanskrit MSS., IV, i, Nos. 2332 and 2333.) 

Sivadharmah \ — This is a work descriptive of the 
details connected with the worship of Siva. (See Madras 
Z?.C of Sanskrit JlfSS., XI, Nos. 5507 and 550S; see also 
Vol. IV, No. 2325, for description of a MS. of this work 
under Sutasamhifa) 

Vdtula. — This is evidently a shortened form for Valuta- 
ianiram y a Saivagama work which is made up of the 
following ten Patalas : — 

1. flcT^ <T2H Tatva bheda patala 

2. Varna bheda patala 

3. ^H^ 1 ^ Chakra bheda patala 

4. ^ Varga bheda patala 

5. <T^r ^ Tantra bheda patala 

6. xwt Pranava bheda patala 

7. x ^ Brahma-bheda patala 
. 8. snr.^r qzes Anga bheda patala 

9. ^TTcT ^SeJ Mantra jfita patala 

10. *F3T ^ tto Mantra klla patala 

(See Madras D.C. of MSS., XI, Nos. 5477 to 5480.) 
There is a Kannada Tika (commentary) on this work. 
(See ibid., No. 5480.) 

The Annbhavasutram, a work of eight Adhikaranas, 
is a part of this exhaustive Agama treatise. This part is 
devoted to the topic of the realization of Siva as the 
Supreme Being in self-realization. (Madras D.C of 
Sanskrit MSS., X, 5074.) A part of it is Sarablta Sahtva 
Mantrakalpa, which treats of the repetition of the mantra 
addressed to Sarabha Saluva Pakshiraja. (Madras D.C, 
of Sanskrit MSS., XV, Nos. 8096-8098.) A rendering 
in Tamil of the 7th Patala of this work by Arumugaswami j 
a Brahman writer of Tirukkoilur, is known. (Madras 
D.C. of Tamil MSS., Ill, No. 1418.) 

Vlragamalta. — This is a work in two parts, Purva- 
bhaga and Uttarabhaga. (See Madras D.C of MSS., 
X, No. 5118.) This work should be distinguished from 
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Vlrasaiva gam ahy a treatise on the religion of Vlrasaivas, in 
12 Patalas. (See ibid., Nos. 5497-5501.) The Viragama/t, 
however, is usually found in MSS. with Vlrasaivagamak. 
(See ibid.) Nos. 5499 and 5500 under description of those 
MSS.) There are at least four incomplete copies of the 
Vlragama/i in the Madras Oriental MSS. Library, no 
complete work having been so far found. (See ibid., Nos. 
5502-5505.) According to one copy — the longest available 
(No. 5504) — it should be taken to be a fairly long treatise, 
extending as it does to 40 Patalas. The Uttarabhaga, known 
also as Niralamba Yoga, is the part generally available. 

Yagnavalkya Sutra. — To be distinguished from 
Yagnavalkya SmritJii, the well-known treatise on Hindu 
law. (See Madras D.C. of Sanskrit MSS. V, No. 2702; 
also T.C of Sanskrit MSS., Ill, i, B, No. 2676.) 

Sankhya Sastra. — This is a reference to the Sankhya 
system in general and not to any particular work bearing 
on it. It should be distinguished from the Sankhya 
Chandrika, a short treatise on the Sankhya system of 
philosophy by Narayana Pandita. (Wilson, Descriptive 
Catalogue of Mackenzie Collectio?i of JlfSS., page 176, 
No. 1.) 

Sandilya Smrithi. — A work of five chapters of the 
Achara portion of the code of which the sage Sandilya 
is the reputed author. (See Wilson, Descriptive Cata- 
logue of Mackenzie Collection of MSS., page 164, No. 6.) 

Mahimnaha. — This is short for Mahlmnastavaka. It is a 
hymn of praise and prayer addressed to Siva. There 
are many MS. copies of this work in the Madras Ori- 
ental MSS. Library. < (See Madras D.C of Sanskrit MSS., 
XIX, Nos. 11103-11124; IV, i, No. 2153.) Another 
incomplete copy is also to be seen there. (Madras T.C. 
of Sanskrit MSS., I, i, B, No. 399.) Another copy of 
this work, complete with commentary, is also in the same 
Library. (Madras T.C of Sanskrit MSS,, III, i, A, 
No. 2015.) . Some commentators attribute this work to 
Pushpadanta, whose name is actually - mentioned in the 
colophons appearing in certain MS. copies of it. (Madras 
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D.C. of Sanskrit MSS., XIX, Nos. 11106, 11112; 
also Madras T.C. of Sanskrit MSS., Ill, i, A, No. 
2015.) Others, however, hold that it was composed 
by Kumurilla Bhattacharya. Thus Ahobala states in 
his commentary that Pushpadanta, a Gandharva, composed 
this hymn to glorify Siva, when he appeared before him 
in response to severe penance. In another commentary 
it is said that Pushpadanta composed this hymn in 
expiation of the sin of disregarding the remains of the 
offerings made to Siva. Desayamatya, another com- 
mentator, attributes it to Kumurilla Bhatta, whom he 
describes as an incarnation of Subrahmanya, son of Siva. 
It should be added that some MSS. contain colophons 
actually mentioning Bhattapadficharya (i.e., Kumurilla 
Bhatta) as its author (e.g., see D.C. of Sanskrit 
A'/SS, XIX, No. 11109). Desayamutya speaks of himself 
as -the son of Annayamatya of Kaundinya-gotra and a 
disciple of Chandramauli, a descendant of Prolanurudhya 
and of Lolla-Lakshmidhara, and that he was a minister 
along with Nadindlagopa and Siiluva Thimma. (Madras 
D. C.of Sanskrit MSS., XIX, No. 11120.) Ahobala's 
commentary is known as Ka/fialatd and is a full one. 
Ahobala describes himself as the son of Narasimhabhatta 
of the Bhaskara family and Ramamba. (See Madras D.C. of 
Sanskrit MSS., XIX, No. 11119.) The popularity of this 
work can be easily imagined when it is stated that there 
are other shorter commentaries on it, some of them re- 
stricted to the first 33 stanzas only and some others furnish- 
ing summaries of the older commentaries on it. (See 
Madras D. C. of Sanskrit MSS, XIX, Nos. 11123 and 
11124; also No. 11122.) The work is sometimes — though 
less commonly — known as Mahimnastbtra. (See Madras 
T.C. of Sanskrit MSS., Ill, i, A, No. 2015, colophon.) 
Pushpadanta is quoted by Rajasekhara, the poet, who 
belongs to circa 900 A.D. Dr. Keith notes the fact that 
it is known to the Nydyavmnjari of Jayanta Bhatta and 
so cannot be later than the 9th century. (History of 
Sanskrit Literature, 220-221.) 
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Agnirahasya. — Ramanuja in his Sri Bhashya refers to 
this work thus (III, 3-19):— (1) "In the book of the 
Vajasaneyaka, called Agnirahasya, we meet with a medi- 
tation on Brahman called Sandilyavidya, and there is also a 
Sandilyavidya in the Brihadaranyaka" etc. (Thibaut, 641). 
(2) Another reference to this work in the Sri Bhashya 
occurs at III. 3-44 (Thibaut, 668): "In the Vajasaneyaka, 
in the Agnirahasya chapter, there are references to certain 
altars built of mind, * built of mind, built of speech, etc. ' n 

(iv) Other Authors Quoted by Sripati. 

Among other authors mentioned by Srlpati in the 
body of his work may be mentioned the following: — (1) 
Manchana Pandita, author of a commentary on Guhadhi- 
karana\ (2) Paramasivaradhya Bhattacharya, who wrote the 
Kaivalya Prakdsa; (3) Durvasa, author of Karakavrittilak- 
sham; (4) Paramananda Aradhya ; and (5) Jaimini, author 
of Veda padast avah. Whether the Manchana Pandita men- 
tioned by Srlpati can be identified with Manchana, the 
author of a work named Asvalayanasiitraprayogapradlpika, 
is open to doubt. (See Hultzsch, Reports on Sanskrit 
MSS. in S. India, I, page 15, No. 175.) He was also known 
as Manchanarya. {Ibid., Ill, No. 1616, p. 5.) He cannot 
be the Manchana referred to by Srlpati as he is not an 
author. Another Manchana, son of Ramaraja Preggada, 
minister of King Vema, and grandfather of Manchiraja, 
who performed the consecration of two lingas, brought 
from Srisaila, at the Mandukesvara temple, at Manikes- 
varam, in the present Guntur district, and made other 
gifts to the latter temple, is mentioned in a record dated 
in Saka 1275 or 1353 A.D. {Nellorc Inscriptions iii, 78, 
pp. 1037-45.) Whether this Manchana is identical with 
the Manchaparya mentioned as his younger brother by 
Chaundappacharya, who wrote a commentary on the 
Srauta Sutra of Apastamba, which is a work on Vedic 
sacrifices, is also open to question. This work is called 
Praybgaratnamdla and in its colophon Chaundapa describes 
himself as the son of Chinnarya and elder brother of 
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Adityadeva and Manchaparya and minister of King 
Bhupati, son of Bukka II and Tippilmba and grandson of 
Marihara II of Vijayanagar. He states in the introductory 
verses that he wrote the commentary at the command 
of King Bhupati and that Vidyaranya, having been request- 
ed by Pandits like Chaundaparya to comment on \hzSrauta 
Sutras, explained its Hautra and Audgatra portions. 
(Madras, T.C. of Sanskrit MSS., I, i, C, No. 795.) As we 
know that Prince VIra-Bhupati ruled from 1409-1421 A.D., 
both Chaundapa and Manchaparya have to be set down 
to about the 1st quarter of the 15th century. This date 
would seem to suggest that the identification of Manchana, 
the author of Asvaldyanasuira prayoga, and Manchaparya, 
younger brother of Chaundapa, is open to objection. There 
was a Telugu poet named Manchana, who was the author 
of the Telugu work Kcyurabahu chart tram , which is 
based on Rajasekhara's Viddhasdlabhanjika. As the 
work is dedicated by Manchana to Nanduri Gundamantri, 
a minister of King Prithvisa, described as the son of 
Rajendrachola, he will have to be assigned to about the 
middle of the 12th century A. D. (See Madras T.C. of 
Telugu MSS, Part 3, No. 45(4), at page 130.) There is 
nothing to show that this Manchana, though evidently a 
Sanskrit scholar, ever wrote any work in that language. 

Sivaradhya, author of Sivamanasapuja, a work on the 
mental worship of Siva (Madras D.C. of Sanskrit MSS., XI, 
No. 5524), is probably the Paramasivaradhya Bhattacharya, 
who is referred to by Srlpati as the author of Kaiva/ya- 
prakdsa and Sivagnanachandrddaya. Two other authors 
mentioned by Srlpati are Durvasa, author of Kdraka- 
vrittilakshana, and Paramananda Aradhya, the latter of 
whom is evidently different from Paramasivaradhya. Of 
these, Durvasa, who is styted by Srlpati Bhagavadpadd- 
chdrya, appears as a Rishi of the Sama-Veda in the Jaimini- 
grihyasutra. (Seshagiri Sastri, Madras Report on Sanskrit 
MSS., I, 3.) A work known as Durvdsasamhita is known 
(Madras D.C of Sanskrit MSS., VIII, see under No. 10005). 
To Rishi Durvasa is attributed Tripurastmdaristotram 
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(Madras D.C of Sanskrit MSS., XIX, No, 10758). Dfirvfi- 
sa's work Karakavrittilakshana must be presumed to be a 
treatise on the meaning and force of declensional cases, 
like that of Rudrabhattacharya's Kdrakavddartha (Madras 
D.C. of Sanskrit MSS., VIII, No. 3927) and Bhavananda 
Vagisa's Kdrakavivechana % which is part of a larger work 
of his, called Sabdakhandasaramanjari. Karakavivechana 
contains a clear exposition of the various relations in a 
sentence that are given expression to by various declen- 
sional cases (see Madras D.C of Sanskrit MSS., VIII, 
No. 4309). Jayaramapanchanana was the author of Karaka- 
vadartha [Madras T.C of Sanskrit MSS., I, A. R. No. 
1 14(c)], Pdddrt/tawa la {D.C. No. 4267) and Samdsavdddrtha, 
a discussion in the nature of compounds (Madras D.C 
of Sanskrit MSS., XXVI, No. 14842, p, 9881). 

We finally come to Jaimini, the author of Vedapdda* 
slavah, which is the shortened name of a work more 
familiarly known as Sivavedapddasiavaha. This is a hymn 
in praise of Siva, the last quarter of each stanza in it 
ending with a Vedic passage. The authorship is attri- 
buted to Jaimini and the work is declared to be part of the 
Brahmandapnrdna. MSS. of this work, however, differ 
in the contents of their colophon. Thus while the colo- 
phon in one copy mentions it as taken from Vyasa's 
Brahmdndapurdna and states that Jaimini was its author 
[Madras Trh Cat., I, i. B. R. No. 43S(v)], another copy 
has a colophon which states that it is from the Bhavish- 
ybttarakhanda and it adds that it bears the alternative 
name of Pundarikapurapati- Jaiminisamvdda. (Madras 
D.C of Sanskrit MSS., XIX,' 2, R. No. 11204, at p. 7560.) 
This description of the work is, however, confirmed in the 
preliminary part of the MS. copy of this work first quoted 
above, where it is stated that when Suta — the narrator of 
the Puranas — was asked by Saunaka and others as to what 
Jaimini did when he reached Pundankapura, he said that 
when the reverend Jaimini reached that town he with folded 
hands sang this hymn of Vedapddastava. A third MS. of 
the work has a brief colophon which merely states that it 
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is the work of Jaimini. (Ibid., R. No. 11207 at p. 7561.) 
There is a commentary called Sivatattvadlpika on this work, 
by Suryanarayanasurin, son of Tirumalabhatta of the 
Pattangi family. He belonged to the Mitrayavagotra and 
dedicates the work to Siva worshipped on the Srisaila. 
{Ibid., R. No. 11208 at p. 7561.) The commentator 
was evidently a native of Chidambaram, whose God he 
praises. He also notes the fact that the stotra is taken 
from Brahmandapurana. 

Another work mentioned by Sripati is Sivadvaiia- 
prakasika (I. i, 2-2, page 34, line 24). An incomplete MS. 
copy of this work is in the Madras Oriental MSS. 
Library with a Kannada Commentary on it (Madras D.C. 
of Sanskrit MSS., X, No. 5114, page 3913). This work 
treats of Saiva-Vedanta religion and philosophy. Among 
the subjects treated in it are : — 

(1) Sarvaprapancha nivriththi kramaha; 

(2) Vibhufi rudraksha dhaimia panchaksharbchcharana 

visvasa lingadi sihala nischaya kramaha ; 

(3) Itara devata sakti nil asadi sthala nischaya kramaha ; 

(4) Bhavi sanga nirasadi ishta lingarpana kramaha ; 

(5) Bhak/adi saranantasthala kramaha ; and 

(6) Guana sunya kramaha. 

In this work the idea is suggested that Siva is anadi, be- 
yond all comprehension and all knowledge ; he is beyond all 
forms and is formless. No one knows him exactly — neither 
Brahma, ndr Vishnu nor Rudra nor Agni nor Vyoma 
(Akasa), nor Samlra (Wind-God), nor Ambu (Water-God), 
nor Bhumi (Earth), nor the Grahas (the Stars). No pheno- 
menal agents existed then — when Siva was All (or the Only 
One) that existed. He existed in the form of Satchida- 
nanda and Paripurna (filled with everything), without a 
second. Beyond all comprehension and expression, devoid 
of cause or effect, beginning, end or non-existence, neither 
in space, nor out of space ; impossible to think of through 
meditation, or spiritual knowledge ; an empty mark incapa- 
ble of being sought as an asylum (or support) ; this is the 
6 F 
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state of absolute non-existence. {Id sarvasunya sthalam 
sampurnam.) 

The work ends thus : — " Everything is absorbed 
in that One comprising all forms of eternal Sat, Chit 
and Ananda ; in that Parabrahma pervading throughout 
the firmament. What is the fun of talking jestingly of 
those who are far beyond the farthest end of the ocean 
of knowledge and who are one with Paramatma in his 
Being?" 

11 In trying to describe such of them, one does not know 
himself or Brahma, who is unsurpassed, unrivalled and 
who is in his form of Chit; When actual non-existence 
results, then everything is absorbed in the Linga 
(Lingaikya) and all such things as Bhava and Abhava with 
their reflection cease to exist. That state is known to be 
Guana Suuya Sthithi (non-existence) where no feeling or 
knowledge of Brahma is experienced as the result of being 
freed from the bondage of Bhava or Abhava. 

''That is said to be Gnanasunya (the non-existent state 
of knowledge) wherein the knowledge and the object 
creating the knowledge with its characteristics are all 

absorbed in the gneye (knower) May Siva 

(Sasibhushana) who is unchangeable {Nirvikalpa), unpro- 
tected {Niradhara ), characterless ( Nirguna ), uncovered' 
{Nirupadhika) and who is still the absolute support for the 
visible universe [Pratyaksha Jagadddhara)^ protect me." 

The name of the author of the work is not known, being 
not mentioned in the colophons found in the MS. The 
colophons are short and state merely " lit sarvasunya 
sthalam sampurnam " and so on. This work has nothing to 
do with Sivadvaitam {ibid., No. 5113 at p. 3912), a work 
of seven patalas devoted to the doctrines of Saiva-advaita 
religion and philosophy. These seven patalas deal with: — 
Tatvabheda, Varnabheda, Chakrabheda, Vargabheda, 
Mantrabheda, Pranavabheda and Brahmabheda. 

It is interesting to note that among the citations made 
by Sripati is-one from Kalidasa, the famous dramatist. The 
following passage occurs in Adhyaya III, Pada HI 
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Kimivahi madhuranam mandanam nakritinam. 

This passage occurs, as is well known, in Act I, 
Scene III, of Saknniala. 

These words, it will be readily recalled, are spoken 
by King Dushyanta in describing the unadorned beauty of 
Sfikuntala, when he gets a first glimpse of her at the 
hermitage of Rishi Kanva. Srlpati quotes the passage to 
illustrate the point that as in Kiivya literature the use of 
Avyayas (adverbs) is sometimes of no consequence for 
conveying the idea intended to be conveyed by a Vakya 
(sentence), for they do not add to the beauty or effect of a 
passage though occurring in them, so if the difference 
between the Jlva and Brahma is negligible, it should not 
be taken into account. The idea of servant and master, as 
between them, is, therefore, non-existent. These, however, 
are not one but the difference between them is so slight 
(daram alpam) that such difference ought to be treated as 
negligible. This is, in essence, the bhedabhccfa doctrine of 
Srlpati. Elsewhere he quotes the Bhvamara K%ta theory 
to support his view (Adhyuya I, Pada I, Sutra 4 — Taiiu 
Samanvayat)* He says : — " By Shraddhd^ Bhakii and 
Dhyana in due combination, believe when I say, the 
Jlva will, by meditation, attain Sivatatva in the same 
manner as the Klia, though different from the Bhramara, 
becomes the Bhramara" The original passage may be 
quoted : — 

" Shraddha bhakii dhyana yogadavehi " ityadau 
bhramara kltavai paramesvaropasanafmaka dhyana gnana 
vasat jvuasya Sivatatvapiaptih 7tpadcsat. 

Pranavarthavivaranam is another work quoted by 
Srlpati. It is mentioned in connection with the deriva- 
tion of the word " Maya n in I. i, 3, I have been unable 
to trace out this work. There is a work called Prana- 
varthaprakasika, which is a commentary on the syllable 
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Om according to the Advaila Vedanta by one Brahma* 
nandayoginathendra. (See Madras T. C of Sanskrit 
MSS, I. i, A. R. No. 193 (e) at page 326,) The work 
mentioned by Sripati may be one of this kind and this 
suggestion may perhaps be not open to doubt, for there is 
a Saiva work called Pranavapanchakshariyantra which 
treats of Om Nama Sivaya as a y antra, (See Madras D. C. 
of Sanskrit MSS. % XI, No, 5417, page 4215.) There is, 
however, a well-known dispute as to whether the mystic 
syllable 6m forms part of the aphorisms in Badarayana' s 
Brahmasutras. A popular treatise on this subject is 
the Pranavadarpana by Srinivasacharya, son of Srisaila 
Tatacharya and Lakshmi and pupil of Srinivasadhvarin of 
Kaundinya gotra. This is a work by a Srlvaishnava scholar 
who sets down the Srlvaishnava viewpoint in it and that is 
that the syllable 6m does not form part of the Sutras of 
Badarayana. (Madras D. C. of Sanskrit MSS., X, No. 
4932, page 3726.) This view has been contested by the 
Madhva-Vaishnavas and their standpoint is summed up 
in Pranavadarpanakhandanain by Vijayindratirtha, which 
is a criticism of Srinivasacharya's above quoted work. 
(Madras D. C of Sanskrit MSS., X, No. 4798, page 
3588.) According to the followers of Madhvacharya, 
the syllable 6m is part of every Sutra of Badarayana, 
and is so for the reason that his Sutras are definite in 
their decisions and as such not open to discussion. 

Among other works cited by Sripati in the course of his 
commentary is the Sivagndnachandrbdaya by one Parama- 
sivaradhyaswami. I have been unable to trace out 
this work and its author. Another writer referred to 
by Sripati is Paramananda Aradhya, who is spoken as 
a teacher even greater than Ekorama Siddha Bhagavat- 
padacharya, the guru of Sripati. The identity of this 
writer is also not certain. Paramananda Tirtha, a writer 
on Saiva Vedanta, well versed in both Telugu and Sanskrit, 
is known to Telugu literature. He styles himself by 
the alternative name of Paramananda Yati. Under the 
first of these designations he wrote the Sivagnana?nanjari y 
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a Telugu work on the Saiva Vedanta in the popular 
Dvipada metre. In this work, he calls himself a disciple 
of Dattatreya. Under the name of Paramananda Yati, 
he wrote the U padesakramamu, another Telugu work, 
which is in the form of a dialogue between a teacher 
and his pupil on some of the principles of Advaita 
Vedanta. In this work also he calls himself a disciple 
of Dattatreya. Similarly, in a third work, called the 
Uttaragltavyakhya, which is a commentary on the Uttara- 
glla, which is an episode in the Asvamedha Parvam 
of the Mahabharata, Paramanandatirtha calls himself a 
disciple of Dattatreya. Thus, there seems little doubt 
that Paramananda styled himself yati and tlrtha just as 
it suited him. Evidently, he treated the terms as synony- 
mous* which they actually are. He was probably a Sanyasin 
of the Saiva School. His last mentioned work is written in 
conversational Telugu and is stated to have been composed 
by him to correct the many errors into which previous 
authors had fallen in their interpretation of the Ullaragila. 
[See Madras T. C. of Telugu MSS. y II, p. 592, No. 194 
(d) ; p. 596, No. 195 (6) ; p. 747, No. 264 (6).] Another work 
by the same writer — Paramanandayatlndra — isParamananda- 
satakamu which consists of 111 verses in the Kanda 
metre, in praise of Vishnu and Siva and treating of the 
Advaitic oneness of the world. Two other Satakas by 
him are Dattatreya Satakamu and Sampangimauna 
Satakamu. [Madras T. C. of Telugu MSS 9) Part III, 
pp. 173-177, R. Nos. 54(4 ifi) and (c).] The practical 
question remains whether we could identify this Parama- 
nandatirtha or Paramanandayati with the Paramananda- 
radhya mentioned by Sripati. It has not been possible 
to fix the age of Paramanandayati alias Paramananda 
Yogi and so it is difficult to state whether he came 
after or preceded Sripati. Bearing the fact that Sripati 
describes him as being even greater than Ekorama Siddha 
Bhagavatpadacharya, it is, in the present state of our 
knowledge of both of these writers, impossible to identify 
them. 
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Popularity of Sripatfs Commentary. 

Sripati's commentary seems to have had a wide 
vogue both in Northern and Southern India. It was 
evidently studied with some care among Benares pandits 
who followed the VIrasaiva tenets. There is at least one 
well-known work in which there is internal evidence of 
this fact. The Lingadharana Chandrika^ the work referred 
to, does not mention by name SrlpatPs B/iashya but it is 
undoubted that the author of this work was well acquainted 
with the contents of the Bhashya. This highly popular 
work was written by Sri Nandikeswara Swami and has 
latterly been edited with a commentary called Sara by 
Pandit Mahamahopadhyaya Sii Sivakumara Swami Sarma 
Misra and published at Benares by Kasinatha Sastri, a 
resident of Ambigeri village and Adhyaksha of Nandi- 
kesvaramatha, with" the sanction of the Swamis — so we 
are told in the title page of the work itself — by the Kasi 
jangamavatika Visvaradhyapitha. (See edition published 
in 1905 at the Medical Hall Press, Benares.) In the 
Bhumika to this work, we are told that this work was 
written by Nandikesvara Swami to support the Vedic 
origin of Lingadharana after examining many ancient 
works on the subject. The difficulties in the work were, 
we are informed, explained by H. H. Rajesvara Swami 
of the Jangamavatika Visvaradhyapitha and it was publish- 
ed by Sri Sivakumara Swami with the t%ka entitled Sara, 
mentioned above. There can be hardly any doubt that 
Nandikesvara was its author as the colophon to Chapter 
II actually mentions his name. It is also stated in the 
Bhumika that the work had once been without a ilka and 
that the ilka was added by Sri Sivakumara Swami for 
the benefit of all Virasaivas. As regards Nandikesvara 
himself, we have little or no information of value. He is 
mentioned in the work as the son of Maheshacharya, 
who, we are told, was the son of Basavcsvaracharya, ■ 
(See colophon at the end of the work, page 311, lines 
2-9.) Nor is there any clue to his date. Among the 
authorities mentioned in the work by Nandikesvara, in 
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support of his views, are : — Makutagama, Vlragama, 
Siddhanta-saravali, Siddhanta-sikhamani, Lingapurana, 
Skanda Parana, Padma Purana, Mahabharata, Gita, 
Taittirlya Upanishad, Svetasvatara Upanishad and the 
Sivaglta. As will be seen from what has been stated 
above, with the exception of Maku tagamet and Siddhanta- 
saravali, all these works are cited by Sripati in his 
Bhds/iya. Of the two excepted works, the Siddhanta- 
sardvali contains the important teachings found in 
various Saivagama works, and it is the work of one 
Trilochana Sivacbarya, His date is not definitely known 
though it is undoubtedly a work later in date than 
Sripati. There is a commentary on this work {Siddhdnta- 
saravali) by Ananta Sivacharya. (Madras D. C of 
Sanskrit MSS., XI, Nos. 5554 and 5555.) The Makuta- 
gama is one of the several Saivagamas known to Sanskrit 
literature. The Agamapurdnandmdnukramanika men- 
tions it in its opening verse, which begins with Kanaka 
and other Agamic works. (Madras D.C. of Sanskrit 
MSS., XI, page 4218, No., 5420.) The work itself is 
well known. {Ibid., p. 4255, No. 5464.) Some parts 
of it deal with the conduct of various religious festivals 
in Siva temples. One such portion of it, known as 
Sivbtsavddivishayah cites in -its colophon this work as 
its authority, {Ibid., pp. 4306-7, No. 5533, at page 
4307.) The very nature of this work shows that it is 
a late one and cannot be posterior to Sripati, though 
the festivals, etc., 4 mentioned in it may themselves go 
back far into antiquity. 

That the Lingadharana Chandrika, which openly 
admits that it is based on ancient works, appears to owe 
much to the commentary of Sripati on the Brahma Sutras, 
especially, I. i, can hardly admit of any doubt. All the 
Puranas supporting Lingadharana appearing in the Linga- 
dharana Chandrika are to be seen in Sripati's com- 
mentary as well. These are tabulated below : — 
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Work or text Quoted 


Sri pat Vs B An shy a 
(Present Edition) 


Lingadharana 
(Edition 1905) 


(a) Kaivalya Upanishad 


Page 10, 
Lines 21-23. 


Page 12, 
Lines 8-12. 


(b) Sarvalingdni stapayati- 
pani maniram. 


Page 3, Line 9. 


Page 28. 


Svctasvatara Upanishad. 


Jrage o. 


D rt ~ n Q-f 

Jrage oJL. 


v**/ y t i/iui jJtuKSiicih UTifiiii 
vahanti. 


rage 


rage zy. 


(ft }' f It/7 c/Tf/ /t/T t'/tit f tT list ttr c/i 

\CJ L^O/iU Mill J'U / (i J/i 11 li (I fJl J u 

bhanuhoiipraitkasatc. 


"Poor* 

jrage cm* 


1 age -40. 


[ft *T % t1tY*/7tliltIf7fJ/iVt7ftfi7 ?!f/t7}t/7- 

\/ / jl li ti ii-a i /// it n it j u 1 1 i it V if**- fin 

mckam, etc. Umasahayam 
paramcsvaratn prabhum, 
etc. 


> 


jrage i^. 


{g) Ritam sat yam pa ram 
Brahma pur us nam 
Krishna pingalam^ etc. 


Page 54. 


Page 8. 


(h) Dhaharam vipdpam para- 
vcsmabhutam^ etc. 


Page 8. 


Page 4. 


(/) Tasmat dhdryam mahalin- 
gam panimantrcti etc. 


Page 14. 


Page 58. 


(/) AgJicybshta kapalo ama* 
vasyayam. 


Page 14. 

> 


Page 61. 


{k) Yachchandasam Rishabha 
visvarupaha^ etc. 


Page 8. 


Page 105. 


(/) Pavitrdnie vitatam Brah* 
manaspatC) etc. 


Page 70, 


Page 124. 


(ni) Mantra sabdasya gauna- 
rthatvat tkshyat adhi- 
karanc, etc. 


Page 14. 


Page 68. 


(//) Ksharam pradhdnam 

amruiaksharam haraha. 


Page 13. 


Page 38. 



That even certain of the maxims quoted in the Linga- 
dharana Chandyika should be the same as those found in 
Srlpati's commentary is not a little strange. Thus : — 
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Nyaya quoted 


Sripati 's B ha shy a 
(Present Edition) 


Lingadharana * 

Chandrika 
(Edition 1905) 


(o) Nishadasthapaii nyaya 


A'dhynya I, Pada 
III, Sulra34, 
Page 154, Line 
33. 


« 


(p) Sandigdhe vakya sheshat . . 


Page 15. 


Page 63. 


(q) Nishadasthapatinyaya 


Adhyaya I, Pada 
III, Sutra 15, 
Page 143. 


Page 76, Line 3 
in the Commentary. 



The only possible inference that can be drawn from 
the above parallelism is that the Lingadharana Chandrika 
has borrowed much — though without direct acknowledge 
ment — from Sripati's Bhashya. As the writer of a popular 
text-book, the author of the Lingadharana Chandrika may 
not have deemed it quite necessary to cite his authority, 
the more so as the original sources — assiduously collected 
in the first instance by Sripati — are referred to by him. 
In any view of the case, the practical identity of the autho- 
rities cited by both makes it impossible to resist the conclu- 
sion that the Lingadharana Chandrika is the borrower and 
not vice versa. The vast differences that exist between the 
manner of treatment adopted by these two writers — Sripati 
and Nandikesvara — would seem to distinctly prove that 
Sripati is the original writer and that Nandikesvara is the 
borrower. Finally, it may be added that the Lingadharana 
Chandrika, the work of Nandikesvara, should be disting- 
uished from the Lingadharanadlpika, which is a dissertation 
on whether the wearing of .the Linga is obligatory or 
optional in the case of a VIrasaiva and Lingadharana 
- Lakshanam, which 'enjoins the wearing of the Linga by 
Vlrasaivas after performing the necessary purificatory 
initial ceremony. {Ibid., pp. 4262-3, Nos. 5473 and 5474.) 

Philosophical Standpoint of the Work. 

Sripati writes in a simple and easy style. His mastery 
of Panini is visible in almost every page of his work. His 
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varied learning and profundity of thought are conspicuous 
in his Bhashya. He is, as may be expected, highly cri- 
tical of the views of his opponents but it must be said to 
his credit that he nowhere does any injustice to them in 
propounding their views before attacking them. The 
really distinctive part of his writing is the statement of 
views current in his own times among the most progressive 
VIrasaivas with regard to (he everlasting theme TatvamasL 
He combats the view primarily of Ramanuja, against 
whom apparently his work is intended, though Sankara 
and Madhva also claim fair attention at his hands* His 
philosophical standpoint is summed up in the two or three 
alternative phrases he uses to describe the nature and 
contents of his work : — 

Viseshadvaita. 

Dvaitadvaitabhidhana. 

Bhedabhedatmaka. 

Viseshadvaita Siddhanta Sthapaka. 

The author refers frequently to the Pasupata school 
but only to differ from it. The reason is very simple. 
The Pasupatas, like the other older Saiva schools, 
expound the dualistic point of* view, while the Virasaiva 
school, as expounded by Sripati, holds to the bhedabheda 
doctrine. 

Sripati's Criticism of Sankara. 

Sripati refutes the position of Sankara and his doctrine 
of Maya at length. His argument is too long to summarize 
here. But it may be stated very briefly to clearly indicate 
the standpoint taken by Sripati in regard to Sankara 1 s views. 
In Adhyaya I, Pada I, Sutra 4, Tattu Samanvayat, Sripati 
strongly combats the doctrine of the unreality of the world 
as propounded by Sankara. His bleak philosophy of 
negation he rejects at every step. He says that if the 
world is to be assumed to be real only for the purpose of 
vyavahara and not for pdramdrthika, then the doctrine 
cannot be accepted to be true. What kind of truth is it that 
is confined to vyavahara ? What kind of truth is it that is 
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only applicable ( gamyatvam ) to vyavahara ? And what 
kind of truth is it that is outside (badhita) vyavahara? 
What is this truth which is both truth and not truth ? 
What is this nomenclature which is divorced from Cause 
and Effect ? What is this truth which is the semblance of 
truth and yet not truth ? What sort of object is it which 
has no basis in Cause ? (He answers : — ) Therefore the first 
view is not true, because if Brahma is anything other than 
vyavahara, Brahma is beyond what is assumed, is unneces- 
sary and is redundant (ativyaptihi). This results in 
muteness as between guru and sishya. That is, further 
discussion is unavailing or impossible. So the first Sutra, 
Athatho Brahma jiguasa, falls to the ground. He then 
passes on to deny nirviseshatvam, as being inexplicable to 
everybody. He then vehemently attacks Nirviseshamata as: 

Smartan sarvamatabhrashtanjaganmithyatva sadhakan 
Ganikachara sampannan pdshanddn parivarjayet. 

Accordingly he states that that system of philosophy 
cannot prove acceptable to persons seeking salvation 
through the Veda. (Adhyaya L Pada I, Sutra 20, line 28, 
page 71.) 

Criticism of Ramanuja and Pancharatra Agama. 

Ramanuja's system is referred to in the work as 
Visishladvaita and refuted as such. The Pancharatra 
Agama is also severely criticized by Sripati in Adhyaya I, 
Pada I, Sutra 3, Sastra youitvat. Ramanuja's system 
of Visishladvaita is criticized in Adhyaya I, Pada I, 
Sutra 20, Asmin nasyacha tadybgam sdsthi. The former 
may be taken first. Ramanuja, as is well known, gives 
expression to the views of the Pancharatras or Bhagavatas, 
an old Vaishnavite sect, whose doctrine is expounded in 
the Bhagavad-Gita and the Bhagavata-purana, as well as 
in the special text-books of the sect. The tenets of the 
Bhagavatas, as set forth by Ramanuja, diverge consider- 
ably from those of the Brahma-Sutras on which he has 
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commented* For, according to him, individual souls are 
not identical with God ; they suffer from innate unbelief, 
not ignorance, while belief or the love of God (bhakti), 
not knowledge, is the means of salvation or union with God. 
Madhava in his treatment of Ramanuja's system in his 
Sarvadarsana Sangraha also deals with the Pancharatra. 

Pancharatra Agama Assailed. 

Siipati disputes at length the Pancharatra Agama 
criticism that the studying of Siva-Pnrana and wor- 
shipping Siva according to it, will certainly result in sin, 
because Siva-Purdna is a iamasa-fturana. As against 
this position, Sripati argues that there is no evidence for 
this from the Srutis. This is, he says, an invention 
(kalpitha) of the Prachchanna Bauddhas {i.e., Nirvisesha 
Advaitins) and is groundless. Since Vyasa is the author 
of both the Siva and Vishnu Puranas, does the idtnasatva 
extend to both of them or only to Siva-Purdna? If to 
the latter only, that position cannot be accepted as true. 
Then, again, does the tamasatva extend to the author's 
(Vyasa's) works only or both to his works and to himself ? 
If it only applies to his w r orks and not also to him, that 
position too cannot be accepted. Then, again, if Vyasa, 
the author, as a Sdtvika created the Vi$hnu-Purdna\ 
then, it cannot be held, he became a tamqsa when he 
created the Siva-Purdna. In the Rig and other Vedas, 
both Rudra and Agni, who are treated as synonymous, 
have been praised. This being so, even the Vedas, which 
thus praise Siva under these forms of Rudra and Agni, 
should be termed tdmasa. This Prachchanna Bauddha 
invention cannot, therefore, be believed. Statements of 
this kind are, he says, baseless because of want of evi- 
dence in their favour. Sripati also points out the incon- 
sistencies between the statements made in the Pancharatra 
Agama and the Matsy a- Parana and remarks that in a 
case of this sort the Pancharatra Agama cannot but be 
held as lacking in authority- Apparently during Sripati's 
time, the disputation over Hari and Hara had reached its 
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climax. An argument of the kind that Sripati urges 
against the votaries of Vishnu is indicative of rival feelings 
in the matter. The joint worship of Vishnu and Siva in the 
form of Harihara, declared in the well-known Davangere 
inscription dated in 1224 A.D., (E.C. XI, Davangere 25) 
was apparently limited in practice. That this question of 
superiority and inferiority lasted much longer than the 
period to which this inscription belongs, is clear from Hara- 
dattacharya's work, Hariharataratamyam y which treats, 
in Sanskrit verse, of the superiority of Siva over Vishnu. 
(See Madras D.C of MSS., X, Nos. 5121 and 5122.) 
Haradattacharya was also the author of Chaturvedaiai- 
parya Sangraha y which purports to give briefly the essence 
of the four Vedas and is in praise of the worship of Siva 
as the Supreme God. {Ibid., No. 5077.) Haradattacharya 
is specifically referred to by Sripati in Adhyaya I, Pada 
I, Sutra 26, line 22, page 83, in connection with his 
exposition of the Gayatri doctrine, where Haradattacharya's 
authority is quoted in support of his own position that 
the npasana dcvata of Gayatri is Siva and not Vishnu. 

The term Prachchanna Bauddha used by Sripati 
in describing the followers of Sankara is worthy *of note. 
It is a term that has been made popular by the Madhva 
writer Niirayana Panditacharya as a description of 
Nirvisesha Advaitins. He uses the term in his Madhva 
Vijaya, a work of the 14th century, almost contempora- 
neous with Madhvacharya. The sloka deserves notice, 
the more so as it sums up a long disquisition on how 
Sankara, starting with the idea of pulling down the doctrine 
of Buddha, himself fell an easy victim to it. In this dis- 
quisition, Narayana Panditacharya points out how Sankara 
adopted the cardinal doctrines of Buddhism to suit his own 
Nirvisesha Advaita theory and remarks that the variation 
being only a transparent one, his theory has become 
renowned as the Prachchanna Bauddha theory, ue. y the 
theory of the hidden Bauddha. That is, Nirvisesha Advaita 
is, in his opinion, nothing but hidden Buddhism. This 
sloka may be quoted in full; — 
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Asatpadesan sadasadviviktam mayakhyaya samvri- 

Ikim abhyadatla. 
Brahmapyakhandam bata sunya sidhyai Prachchanna 
Bauddhoyam atahprasiddhah. 
' (See Madhva Vijaya* Sarga I, Sloka 51.) 
It is possible that this description of Nirvisesha Ad- 
vaitins of Narayana Panditacharya was borrowed from him 
by Sripati. It might well be, however, that it was part of 
the current dialectical language of his time and as such 
adopted by Sripati. 

Examination of Visishtadvaita. 

Sripati's criticism of Ramanuja's Visishiadvaiia mzy 
now be briefly considered. The followers of Ramanuja 
are thus described : — 

Sadaseshi seshavathva vyavasthapaka samyuktadvaita 
pancharatradivat \ Nacha angangitvena savayavaiva 
vadinaha. 

(Adhyaya I, Pada I, Sutra 1, line 14, page 20.) 
He says — The Atman is anxious to join the blissful 
Brahman. This is the central topic of Visishiadvaiia. 
But, says Sripati, this is un-Vedic, i.e., contrary lo the 
teachings of the Vedas. BhaLta, Bhaskara and other 
previous Acharyas, at the time they propounded their 
doctrines, discarded this part of the argument. Their 
reasoning was that Visishtam advaitam, i.e., being both 
simultaneously Visishtam and advaitam is yitk/i virbdham, 
iu\ % opposed to reasoning, being in fact contradictory 
to each other. When the term visishtam is used, is it 
used as i elated to visesftana and viseshya or as separated 
frcm them? If not related, then advaita — the quality 
of being one — does not result. He then applies the 
Danda purttsha sambandha nyaya and suggests what 
follows from it. The man who carries a stick in his hand 
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is called by the combined name of Dandi, though he and 
the Danda (stick) he carries are two different objects. 
Because he is related to the stick as its carrier, he is to be 
called by this single conjoint name of Dandi, affixing the 
Visishtapratyaya ; both are co-related, not separate. An 
ordinary man, Lc^ one who carries no Danda, calls the 
man who carries one, a Dandi. These two are two 
different persons, i.e., the man who carries a Danda and 
the man who calls him a Dandi. Hence Advaitva is not 
proved. The point is thus pressed home that Visishta- 
dvaita is against all reason. The ordinary man without a 
Danda, the man with the Danda, and the Danda itself are 
three different objects, and there being no union of the 
Danda and the body of the man who carries it, there is no 
advaitva. As the Danda and the man have nothing 
physically in common between them, just as a pillar 
(Sthambha) and a man (Purusha) have nothing in agree- 
ment between them as to their physical attributes, the 
doctrine of Visishtadvaita results in untruth. At all times 
Danda and Purusha are different. So long as there is no 
(physical) union between them, they are as different as the 
pillar and man. For, we cannot say, with any show of 
reason on our part, that pillar and man are the same. 
This doctrine of Visishtadvaita fails to fully explain the 
Viseshana and Viseshya ; nor does it show how they can 
be compromised. As these are not compromised, there is 
no smell of advaita here. Therefore, Viseshadvaita is, 
according to the Srutis, the only way to salvation. 

i 

Objections against Dvaita. 

We may now pass on to Srlpati's objections to Madhva 
and his system. There are at least five specific references 
to the latter in this work. The first occurs in Adhyaya I, 
Pada II, Sutra 1 (page 20, line i4):— 

Sada ghatapatavannatyanta bhedavadinaha. 
Here the expression atyanta bhedavadinaha, i.e., those 
• who, insist that there is - the greatest difference between 
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Jivalma and ParamJilma, refers to the followers of Madhva, 
the expounder of the Dvaita Vedunla. 

The second reference occurs in Adhyaya II, Puda II, 
Siitra 39 {page 235, line 25): — 

5cf nPRRT TISf3TI5nf^ ^^RITcT II 

Dvaita fihdgavala Pdvchardtrddi Vaishnava mala. 
Here the term Dvaila refers to the followers of 
Madhva's Dvaila system, as I hey are among the chief 
adherents of Vaishnavism. Sripati in referring in this 
passage, to Vaishnavas, says: 11 The followers of (Madhva's) 
Dvaita, BhFigavata, Pancharalra and other Vaishnava 
systems say " etc. 

The third reference to Madhva's 'system occurs in 
Adhyaya II, Pfida II, Sutra 41 (page 237, line 27): — 

Tisrcre k^mm «F«rf?^n?? hrrt^t qrca?Fi ^rerf^ra 

Kinchaitat sulre sm/tycka desa prdmdnya dvaila- 
nirdsddvaila nirdsdcha vyavahriyalc { Bhdgavala Pancha- 
ralra Madhvadi Vaishnavdnam jagalkdranesvarasya sari- 
ratva ftarigrahdt gha/apafddivof aniavatvam vindsatvam 
bdladvai/avddhidm brahmanb irirvistishatdn glkdrdt \\ 

Here the system of Madhva is directly referred to by 
name. 

The fourth reference is Lo be found in Adhyaya II, 
Pada III, Siitra 40 (page 273, line 5) : — 

Gaunalvcna sarva srzrfi san/anvayo nirdishlaha i 
Tdrkika Madhvadi kcvalabhcdavddhdm Banddhddivat 
sarva sruti samanvaydbhdvdi \ tanmalam sutardm asangatam 
Hi sulra such Ha sTikshmdrlhaha \\ 

Here the descriptive phrase Tdrkika Madhvadi 
kevalabhedavddindw (/,<?., among those who thus strictly 
maintain are the eternally disputing followers of Madhva 
and others). The term Tdrkika Madhva s may be taken 
as equivalent to the modern popular description of 
Madhvas as 11 Tatv&dis ;, \ i.e., those who maintain the, 
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doctrine of essential difference between the Jlvatman and 
the Paramatman. 

The fifth and last reference to Madhva's system is to 
be found in Adhyaya II, Pada III, Sutra 18 (page 263, 
line 16) : — 

T^fef OTTO 3lRi*K% STfaltf ftg^faTO^ ^fvTORT^ V$- 

Madhvadvaita kshpanaka iarkikadayb jlvanam vib/iu- 
ivangikamt tannirasanartham etadadhikaranapmram- 
b/m/ia. 

The reference to the followers of Madhva is self-evident 
at the very beginning of this quotation. 

From these " references to Madhva' s system we can 
easily grasp Snpati's attitude towards it. His own theory 
being styled bMdabfieda, i.e., both b/ieda and abheda, a 
theory for which he seeks support from the Srtitis, he is 
anxious to prove what he means by bheda and abheda as he 
understands these terms. He does not agree with the b/ieda 
doctrine in full as propounded by Madhva. He, however, 
admits that there is temporary or transient difference 
between Jlva and Isa. Accordingly, in the first Sutra, he 
points out that though he agrees with Madhva only to a 
certain extent in his doctrine of difference between the Jlva 
and Isa, he does not go the whole length of it with him. The 
transient difference is, in his view, restricted to the time 
required for the Jlva working out his emancipation after 
which he becomes Isa, because according to the Srutis the 
Jlva is, he says, naturally eternal and full of good qualities. 

Commenting, again, on Adhyaya II, Pada II, Sutra 
39 (Adhishtana nupapathihescha, page 23 5) he endear 
vours to prove that he differs from Madhva and other 
Vaishnava schools who hold that the Creator of the world 
has bodily lineaments. He cannot, he says, accept this 
position as such a view would attribute to the Creator the 
passions {Raga> dvesha, duhkha* etc.), which, he says, is not 
in accordance with the Srutis. 

Commenting next on Sutra 41 {Anlavalvam asarvagna- 
tava, page 237), he goes on to prove that Brahman neither 
7 2? 
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has such bodily form as would be liable to destruction 
nor is there such a difference between the Jlva and Isa 
as is postulated by those who hold the Dvaita, Bhagavata, 
Pancharatra and other schools of Vaishnava thought. 
According lo the latter, Brahman has bodily form though 
not made of flesh and blood but of guana and there is 
difference between Jlva and A /ma. These systems of 
thought, says Sripati, do not, generally speaking, accord 
with the truth as propounded in the SrtUis throughout. 
Also, their views lead to confusion — rather they confuse 
themselves. If they were fully informed with the truth, 
they would not, he adds, propound such a theory. There- 
fore, their views should not be accepted. 

Next, in discussing Sutra 40 {Amsadhikarana^ page 
272) dealing with the difference between awsa, the original 
Jlva and amsi% its representative in the world, he says that 
the view of Madhva and others who maintain strictly that the 
Jlva has a separate existence from the Isa is utterly im- 
proper inasmuch as it is not in consonance with the teach- 
ings of the Su/ras as a whole. The Jlva has not, he protests, 
the smallness, the distinctiveness- and the subordination to 
Isa which is postulated by these schools nor is it a reflection 
or an image of the Isa as is represented by them. 

Finally, commenting on Sutra 18 (U/kran/igatyadhi 
karavanty page 263) dealing with the passing of the Jlva 
from the world, he enters his protest against Madhva's view 
that the Jlva leaves the world after death on its march to 
Svarga (Heaven) or to Naraka (Hell) according to the 
good or bad it has done in this world, and returns back 
again to this world. Jiva, he says, always goes back to its 
natural exalted position after death as the Vedas declare ; 
therefore they cannot go back to the world as is suggested 
by Madhva. He adds that this Adhikarana is against the 
view of Madhva. 

Sripati's Exposition of Viseshadvaita. 

Sripati's. exposition of his own position — Visesha- 
dvaita — is contained in different parts of his work. In 
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Adhyaya I, Pada I, Sutra 4, Tattu Samanvayat, for 
instance, he develops it at some length in criticizing 
Sankara's Nirviseshadvaita. If vyavaharika sathyathva 
and pdrmdrthika mithyathva of the world is admitted, then 
ultimately why should not the mithyathva of both Jwa and 
Brahman be accepted? Such acceptance of mithyathva 
would be against the Srutis. Such a position is not, he says 
in effect, supported by the Srutis. Therefore, he urges that 
the position of the Prachchanna Bauddhas {t\e., Nirvisesha 
Advaitins) that the world is unreal except in the vyavaharika 
sense, though in accordance with their Mayavada doctrine, 
is against the Srutis, reasoning and experience, cannot 
be accepted. This, he adds, is the public declaration [gfian/a* 
ghosha) of the Srauta Saivas, i.e., Virasaivas. According to 
Nirviseshadvaita, Nirvisesham Brahma gndnam agndnam 
va. That is, is Nirvisesha Brahman to be understood as 
gndnam (comprehensible) or aguanam (incomprehensible) ? 
If incomprehensible, it is against the Nirvisesha Siddhanta 
itself, for it declares that Sarvam khalvida?n Brahma, i.e., 
everything is Brahman. If comprehensible, it becomes 
Savisesham, i.e., it becomes qualified. Guana is eternal ; 
also eternally qualified. Therefore, even in Mukti, pra- 
pancha is eternal. In Mukti, if it is declared all qualities 
are absorbed, even guana would be absorbed. We thus 
reach a mutually destructive (or contradictory) position ; 
there is neither object (i.e., Brahman) for guana to lean on 
(iiirdlamband) nor the knowledge (guana) by which the 
object (Brahman) is to be attained. Having started with the 
Brahman and its qualities, we thus arrive at a position which 
negatives both Brahman and qualities. This is prameya 
viruddham, i.e., against the very hypothesis put forward. 

In Adhyaya IV, entitled Phald Adhyaya, Pada IV, 
Sutra Andvriththi Sabdat Andvriththi Sabdat, page 495, 
Srlpati amplifies his statement of Viseshddvaita. All 
the four Vedas, the Upanishads and the Puranas, he says, 
declare that Moksha or the realization of Sivatatva is the 
highest aim of all religion.' He thus states how this 
object is attained : — 
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Murthamurtha Brahmbpdsanat eva Brahmatva 
praptih* 

Brahmavit Brahmaiva bhavatu 

35l$rc«F% f^nn#r 3?fJml3Rt ll 

Brahmalbka sabdma Sivapadameva abhidhiyate. 

By adherence to Bhedhabhedatmaka Viseshadvaita 
and the practice of Shatsthala, on the analogy of the 
Bhramara and the Klta, Sivatatva is attained : — 

t^refcif otkfti^ w^^r m$v&\fc u 

Tasmat Ubhaya Vedavcdmitbdita bhedabhedatmaka 
Viseshadvaitalabdha Shatsthala ParasivbpasanatMva. 

Shatsthala-shadvidha linga upasanat Bhramara- 
kitavat murtha-murtha brahmataivapraptih iti. 

By npasana, dhyana, dharana and guana, the earthly 
sheath is cast off and Sivatatva is attained : — 

Parasiva Bralwiatvaprapiih iii ghantaghbshah. 

Doctrine of Shatsthala. 

As will be seen from the above, the doctrine of 
Viseshadvaita is closely connected with the doctrine of 
Shatsthala. This doctrine of Shatsthala is referred to by 
name by Sripati in his work. First, in Adhyaya I, Pada I, 
Adhikarana ii, Sutra 3, Sastra ybnilwal, he writes : — 

^GTWiltreTc^ sfer&ra^ ^tto *thi%^ Srrto q^^ro 

Brahmanah saviseshatmaka srishtisthitilaya vachaka 
kayaka manasika bhedatmaka Satsthala Parasiva Brahnib- 
pasanat Parasiva Brahmatvameva prapiitvam vyapadis- 
yate. 

Again, in the same context, he says : — 

m ii 
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Cl Sarvc vcdd yalpadamdmananti la paw si sarvani cha 
yadvadanli" ill bheddbheda vidhdyaka veddnla vdkydndm 
sarva jagadubhayakdrana Shalslhala Parasiva Brahma- 
paralvam. Tadupdsandt Brahmalva siddhirilu 

He thus explains what Shalslhala means : — 

Sravana manana visishta jndndnugala nidhi dhydndsandt 
shalslhala paramasiva sdkshdlkdre laddlmye paramakdranam 
nirdisyathu 

In Adhyaya I, Pada I, Adhikarana Hi, Sutra 4, Tallu 
Samanvaydt) he adds : — 

^ST%q: II 

lt Tasmdl kdmya karma nishedha pvrvaka nigamd- 
gawbbhaya Vedanlbchila varndshrambchila nikhila karma- 
nushlhdna sampanna chillashuddhilabdha Shalslhala Para 
sivbpdsanasya Parasiva Brahmalva prdplirili ghanld- 
ghbshaha. 

According to Sripati, Shalslhala is the connecting 
link between the Atma and Brahman. The Alma attains 
Brahmalva by Gndna. Gndna is obtained by drashlavya 
(closely examining the truth), shrbtavya (by hearing the 
Smrilhis by guru's 7/padesa), manlavya (by meditation), and 
nidhidhydsilavya (by firm concentration). If Gndna is 
obtained in this manner, the result is the Jlva becomes 
Sambhu. The words of Sripati are :— » 

sfttr vfirac f%m?qJte ftlVcwi^ n 

Tasmdl Jlvb bhavel Sambhuh krimivalklla vichinlandl 
Hi, etc. 

That is, the Jlva attains Sivatatva through Gndna as 
the Klla becomes the actual Bhramara, i.e., on the analogy 
of the Bhramara-Klla theory. The six positions of 
approximation to' Sivatatva according to him, are: — 
Sravana, Manana, Gndna, Nidhi, Dhydna and Asana. 
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Correspondingly there are, he says, six lingas: — Atmalinga, 
Bhavalinga, Jyotirlhiga % Pranalwga> Upasanalinga and 
Dhyanalinga. 

A treatise, entitled Shatsthala-nimaya, deals with this 
doctrine at length* It sets out the six positions in the 
progress of the aspirant aiming at the attainment of 
freedom from the bondage of Samsara through the grace 
of Siva- (See Madras D.C of MSS. XI, Nos. 5546 and 
5547.} Beginning from Basava himself, Shalsthala has 
been the eternal theme of VIrasaiva writers, who 
often call themselves Shalsthala Brahmavadins. Many 
works in Sanskrit and Kannada have been written to 
elucidate this particular doctrine by leading Virasaiva 
writers. The doctrine has also received attention from 
the Vlrasaivas of the Tamil country. Thus the Guru* 
lingasangama Paramarahasya Sadattala??:, by an un- 
known author, is known. Here Sadattalavi is the Tamil 
form of Shalsthala m (Madras D.C. Tamil III, No. 
1414). Another work Sadattalakkaltalai (Shatsthala- 
kattalai) explains the six talas (Sthalas), vic n Battatalam, 
Mahesattalam, Pirasadattalam, Pranalingasthalam, Chara- 
nattalam and Aikkiyattalam. (Madras D.C. Tamils No. 
1417). 

Connection between Jaimini Sutras and 

Badarayana Sutras. 

To understand the position of Srlpati among the 
commentators of Badarayana, we have first to determine 
the place of Badarayana in the Hindu philosophic system. 
Though the philosophical spirit is found markedly deve- 
loped in the Rig-Veda > its most brilliant literary exposition 
is to be found in the Upanishads (700 — 500 B.C.). Jacobi 
has suggested that the Lokayata, Samkhya and Yoga philo- 
sophies had definitely developed by 300 B.C., though not 
the others. This view, however, based as it is on the 
mention made of them in the Arihasdstra^ has not won 
universal acceptance. Thus Dr. Keith, who suggests 
circa 300 A.D. for the Arthasaslra, a date later than the 
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period proposed- by others, is rather inclined to the view 
that we should, in the state of our present knowledge, 
"content ourselves with the belief that between the dates 
of the chief Upanishads and the third and fourth century 
A.D., there proceeded an active stream of investigation, 
which we have only in its final form." After the period of 
the Upanishads, the task of systematizing the ideas of the 
earlier thinkers was gradually taken up and in course of 
time erected into definite systems of thought — called 
Darsanas — each taught in a philosophic school, in which 
there was a regular succession of teachers, who expounded 
and possibly developed its particular body of doctrine. 
After this development had gone on for some time, the desire 
to fix in a definitive form the doctrines of the school should 
have exhibited itself, which should have led to the composi- 
tion of the Sutras, These Sutras have been framed on the 
principle of concise aphoristic rules, which were intended 
to be committed to memory. A common purpose ran 
through the whole of the Sutras of a particular school, and 
this was from the first taught by oral exposition. When 
this exposition ceased — long after the Sutras were framed 
— attempts were made to crystallize the traditionary teach- 
ing in written comments. The oldest comments which 
have come down to us contain internal evidence that they 
do not represent, an unbroken tradition that had been 
regularly handed down from teacher to teacher from the 
original exposition. Later arose independent works 
within each school, which, while recognizing the authority 
of the Sutras pertaining to it and conceding that in them 
lay its essential doctrines, sought the privilege of expound- 
ing their contents, without, however, contradicting them. 
According to Dr. Keith, the Sutras of the different schools 
—the Purva-Mimamsa* the Uttara-Mwiamsa, the Nyaya 

R Dr. S. Das Gupta, in his History of Indian Philosophy \ 
page 68, derives the word Mimamsa from man, to think — rational 
conclusions. Apte derives it thus : .mi, to measure and man, to 
inquire. A more satisfactory derivation seems to be from ;//f, to 
fix ; and ma, to measure, mark off or limit. Ma in its causative 
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and the Vaiseshika — should have been redacted at a time 
when they were yet in close contact with each other, and for 
this reason, there is no real chanceof determining their 
dates even relatively. In his view, they probably were 
composed, as they stand, at " no very great distance of 
time from one another '\ Jacobi, however, thinks that 
the Purva-Mlmamsa and the Vaiseshika are, perhaps, the 
oldest, while the Nyaya and the Brahma-Sutras were 
composed after the nihilitic school of Buddhism but before 
the Vijnanavadin idealism, say between 200 and 450 A.D. 
The Yoga-Sutras^ he assigns, on the other hand, to the 
period after the Vijnanavada School and the Samkhya to a 
later dale. Dr. Keith suggests that Jacobi has post-dated 
the nihilistic Buddhist School by a century with the 
result that he has had to post-date the Vijnanavada School 
also by a century. He suggests 11 the fourth century at 
latest 11 to the Vijnanavada School Dr. Dasgupta, whose 
view is not accepted by Dr. Keith, thinks that the 
Mwiawsa-Sufras were probably written about 200 B.C., 
while the Nyaya-Sutras existed in some form as early as 
the fourth century B.C., though he suggests that some at 
least of the present Sutras were written some time in the 
second century A.D. As the Brahma-Sutras of Badara- 
yana make allusions to the Fa/seshika doctrines and not to 



form means to cause to be measured ; to mete out. Mimamsa 
would thus mean the measure by which proof is measured out. 
Madhva in his Anuvyakhyana derives it thus : miyatc anencti manam % 
the measure by which we measure the proof (see Anuvyakhyana^ 
I. 1). Madhva quotes in the same work the Smrithi text : 
mananyayaistu iatsiddhyai mimamsa vicya shodhanam (/hid., I. 1). 
What is proof? Where there is doubt, trying to completely remove 
it is prama. The lakshanas of words should be made known and 
the doubt removed completely. That is prama or pramdna. This 
is set out in Brahma Tarka. Srlnivasa Tirtha in his commentary on 
Vyasaraya's Nyayamrita quotes Madhvacharya's definition Mimamsa 
mUya shodhanam and explains the word mcya as meaning aparoksha 
gnanarthaivena sakshat vishaya kartavyam, /.<?.*, making visible by 
the aid of evidence (from the Sruti) that which is not visible to the 
naked eye. 
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Nyaya, Mr. Bodas suggests that the Vaiseshika-Sutras 
should have been written before the- Brahma-Sutras, while 
the Nyaya-Sutras came later. Dr. Dasgupta thinks that 
the Vaiseshika-Sutras were written before Charaka (80 
A.D.)i for the latter not only quotes these Sutras but the 
whole foundation of his medical physics is based on the 
Vaiseshika physics. He, indeed, holds that there are 
weighty grounds for supposing that the Vaiseshika-Sutras 
are probably pre-Buddhistic. Dr. Dasgupta has argued that 
the Vaiseshika is really an old school of Mlmamsa, older 
than that represented in the Mlmdmsa-Sutras. Whether 
this is so or not, there is some ground for the belief 
that while the subject-matter of the Purva-Mlmamsa is 
from the nature of what it deals with considerably old, 
the Sutras in which that subject-matter came to be cast, 
are contemporaneous with the Sutras of the Uttara- 
Mlmdmsa. That these two sets of Sutras — Purva and 
Uttara — are nearly of the same date may also be inferred 
from the fact that three out of the six leading teachers 
whose names are mentioned in the Uttara-Mlmdmsa 
appear also in the Purva-Mlmamsa. Dr. Keith, who 
notes this point, also suggests that these works are, 
since they mention the views of the authors whose names 
are attached to them, the products of the schools named 
after them rather than of themselves. While the topics 
treated in the Purva-Mlmamsa are referred to in the 
Uttara-Mlmdmsa, the latter never refers to the Sutras of 
the Purva- Mlmamsa, Again, the views of certain of the 
teachers mentioned in the Purva-Mlmamsa on topics 
covered by the Uttara-Mlmdmsa are given in the latter — 
notably of Jaimini himself and of Atreya — which shows 
that the opinions of these teachers were held in high 
esteem on questions pertaining to the most crucial 
problems of the Uttara- Mlmamsa. This fact conclusively 
proves that quite apart from the nature of the topics 
dealt with in the Purva-Mlmamsa and Uttara- Mlmamsa 
Sutras, the great teachers mentioned in them were in- 
terested in the topics of both the Mlmdmsas and that 
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the division of the Sutras into Purva and Uttara was 
one dictated by the necessities of the situation. In the 
one case, it was the reconciliation of Vedic texts bear- 
ing on sacrificial rites, and in the other of Upanishadic 
doctrines touching on the relationship between Jlva and 
Brahman. In the one philosophy is subordinated to 
ritualism, in the other ritualism is subordinated to phi- 
losophy. They seek each other's aid to achieve their 
own objectives ; the one does not deny the right of 
the other to its own individual existence or to expound- 
ing its own individual philosophy, however slight or 
great it might be. Though inter-related in one sense, 
they are, in another sense, independent of each other. 
Both pre-suppose systematic enquiries, though the one deals 
with ritual and the other with Brahman knowledge and the 
means to attain it. The commentators of the one show a 
mastery of the other which is eminently impressive and 
some of them have written commentaries on both. 

Do the two Mimamsas form one whole ? 

The question whether the two Mimamsas should be 
treated as parts of one whole is one on which a difference of 
opinion prevails. In commenting on Brahma Sutras 1. 1.1, 
Sankara says that the word atha% then y denotes immediate 
sequence or anant/iarya and not adhikara or beginning of 
a new topic. It presupposes something antecedent. The 
antecedent, according to Sankara, is Sadliaua Chatushtaya^ 
the four-fold discipline of viveka^ vazragya, satasampat 
and mumuksluztva. It is only when a person has passed * 
through this discipline that he is entitled to enquire into 
Brahman. The word atha therefore declares, according 
to Sankara, that Brahma- jignasa is subsequent to the acqui- 
sition of this four-fold discipline. The word, accordingly, 
does not, in his opinion, refer to the Purva- Mlmamsa. If 
these four conditions exist, a man may engage in Brahma* 
jignasa^ either before or after entering on an enquiry with 
active religious duty as set forth' in the Purva-Mlmamsa. 
The word atafh therefore, which follows atJta % premises, 
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according to Sankara, the reason for the jignasa. The 
reason is that the fruit of all actions is transitory. Good 
actions lead to heaven, but heaven itself is transitory. 
The knowledge of Brahman gives final release. Thusi the 
highest that the Purva-Mwtamsa can point to as attainable 
is held to fall far too short of what is required for final 
absolution. Ramanuja takes a different view. To him 
also the word atha indicates sequence. But the antecedent 
condition, according to him, is the study of the Karma- 
kanda, or ritualism of the V eda. After the understanding of 
works, the jignasa into Brahma follows. The word atha 
indicates that the subject of jignasa is Brahman. The 
person who has followed the Karmakanda knows that the 
fruit of mere works is limited and hence his desire to 
know Brahman for obtaining final release. His view is 
that since the fruit of works as taught in the Purva- 
Mxmainsa is limited and transitory, and that of the knowledge 
of Brahman as taught in the U ttara-Mlmamsa is unlimited 
and eternal, Brahman should be known after the knowledge 
of works has previously taken place. According to 
Ramanuja, the Purva-Mwtamsa of Jaimini and the Uttara- 
Mimamsa of Badarayana form one body of doctrine which 
should be studied in their due order. This view of 
Ramanuja has been elaborated by later Vishishtadvaita 
writers. Thus in the Adliikarana Sarartliadlpika by 
Mangacharya Srlnivasa Suri, a disciple of Samarapunga- 
vacharya of Vadulagotra, we have this point — the one- 
ness of the Mimamsa as a Sastra — urged with great 
force. The work provides us with a summary of the 
contents of the various Prakaranas — or the topical sub- 
divisions of the two Mvnamsas — and shows clearly their 
interdependence. (See Madras D.C. Ski. X, No. 4853.) 
Similarly in the Purvottara Mlmamsaka-KantJiyam^ we 
have the oneness of the two Mvnamsas put forth in great 
detail. (See ibid., Nos. 4930 and 4931.) Srikanthais even 
more explicit than Ramanuja. He says that the word atha 
denotes succession and not mere commencement or 
auspiciousness. The latter is the view of Madhva and the 
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former of Vignanabhikshu. The prerequisite, according 
to Srikantha, is a knowledge of the Karmakanda. After a 
study oE the Vedas, one should enquire into Dharma as 
taught in the Purva-Mlmamsa and then into Brahman. 
The Karma and Gnana conjointly produce release ; hence 
first Karma should be learnt and then the Vedanta. 
Para-Brahman should be enquired into after completing 
the enquiry into Dharma. Atah gives the reason. As 
Dharma has been investigated, therefore one should investi- 
gate Brahman to obtain final release. Vallabha's view is 
directly opposed to that of Sankara, According to Valla- 
bha, atha denotes the commencement of a new topic 
(adhikara)* He says that Karma should precede Brahma- 
jignasa; knowledge of Brahman does not, in his view, 
result in cessation of activity. Even jlvanmukias perform, 
he says, all Karmas. In fact, the Karmas performed by 
the knowers of Brahman alone are such as lead to purely 
good results. Nimbarka takes a similar view. According 
to him a person who has read the Veda and whose mind 
has been assailed by doubts as to the fruits of actions and 
who therefore has studied the Purva-Mwiamsa in order to 
remove such doubts and has thereby obtained a clear idea 
of Karma, its nature, the proper method of performing it 
and its fruits and whose mind has been drawn away 
•from them by their transitory character, should try to 
acquire a knowledge of the Brahman. It will thus be seen 
that except Sankara, most of the commentators agree in 
interpreting LLL as meaning that a previous study of the 
PnrvQ-Mlmavisa is necessary before the Uttara-Mwiamsa 
can be taken up, both forming one complete whole. 

View of Sankara. 

Even Sankara, it will be seen, does not entirely taboo the 
Purva-Mlmamsa ; he only suggests that it might or might 
not be studied, as its inadequacy for obtaining final release 
makes its previous study unnecessary. Sankara elsewhere 
puts forward the same view. Despite this, attempts have 
been made to reconcile these two apparently irreconcilable 
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systems of philosophy, notably by Suresvaracharya in his 
Samhandha-Vurtika, which is an expansion, as it were, of 
the introductory part of Sankara's commentary written on 
the Brihadaranyaka Upanishad with the set purpose of 
showing the connection that exists between the two 
Mwtamsa parts. Sankara, in this commentary, states that 
the chapter on rituals is intended to point out special means 
for him who, knowing that there is a soul in relation to a 
future body, seeks particular means to attain the desired 
and to avoid the undesired, as affecting such future body. 
Later, he adds that the use of knowledge in connection 
with the ritual of the horse-sacrifice is that those who are 
not accorded the privilege of performing it, can yet attain 
its reward by the knowledge in question as declared by 
the Sruti by such texts as 41 by knowledge or by ritual " 
and 11 this too wins the worlds'*. It cannot be said that 
the knowledge is only with reference to the rite, for the 
words of the Srtiti " whosoever does the horse-sacrifice or 
who knows it as such, M are alternative, and occur in a 
context dealing with knowledge. Since, even in the case 
of other rites, active acquisition is spoken of, it is evident 
that their fruit can be got from knowledge. And the 
horse-sacrifice is the highest of all rites, for it has for its 
fruit the attainment of the unmanifest (samashti) or the 
manifest {vyashli) self. Further, its enunciation here at 
the beginning of the science of self is intended to show that 
all rites conduce to births and deaths. Srutis speak of the 
fruit being hunger, which is the same as death. It cannot 
be said that regularly prescribed rites do not produce fruit 
with a view to births and deaths, for Srutis speak in 
general terms of the fruit of all actions. (See Sankara's 
Commentary on the Brihadaranyaka Upanishad, Introduc- 
tory part). 

View of Suresvara, 

Suresvara suggests that ritual is an indirect means 
to liberation, since it purifies the soul and helps towards 
the acquisition of knowledge. Suresvara says that the 
Brihadaranyaka Upanishad declares that the fruit of the 
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horse-sacrifice can be obtained by the mere knowledge of it 
by those who are privileged to perform it. This knowledge 
cannot be said to be included in the ritual itself, since the 
Srutis speak of rituals and knowledge as alternative means. 
An equal reward is obtained by the doer of rituals who 
performs the horse-sacrifice itself ; the declaration of fruit 
is not a mere explanatory passage, much more than so as 
it is specifically prescribed. If (says the opponent) no 
more than this is your explanation of the context, then the 
object is easily gained even if it occurred in the ritual 
portion of the Srutis. Tell me then why this passage 
should occur in the knowledge portion. It is as an 
incentive to the acquisition of knowledge that it is declared 
that horse-sacrifice, though the greatest of sacrifices and 
though combined with knowledge of itself, is nevertheless 
productive of bondage (births and deaths). How else can 
aspirants of liberation strive to know the self, — people who 
have known only too well the meanness of the fruits derived 
from all rituals and who do not seek any means other than 
the knowledge of the self ? <c You may freely say that the 
fruit of all rites with special objects is bondage; but since 
necessary rites have no fruit why not say that their fruit is 
liberation ? " Not so; for Srutis speak of all rites in 
general as bearing fruit. Further, passages like c< By rites 
one attains the world of the manes " refer to the fruit of 
necessary rites alone. If it be said that, since they have 
fruits, necessary rites are also rites with special objects, 
we say it is not so ; for necessary rites have purification as 
their aim while the aim of rites with special objects is the 
enjoyment of pleasure. There is purification even in rites 
with special objects, but that is for the sole sake of securing 
enjoyment. For the Kingdom of Indra cannot be enjoyed 
with the body of a man or of a pig. Since in the case of 
necessary rites, purification is most important, the enjoy- 
ment of fruit is not contradictory thereto. But, in compa- 
rison with the purification of intellect, enjoyment is 
considered perishable. For this reason and. by virtue of 
passages like " This self " etc., people try to know the 
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supreme state by the contemplation of Sruti passages and 
by renouncing all worldly attachment. Regularly prescrib- 
ed rites render only indirect help by way of purifying the 
mind, being not inconsistent with the knowledge of self. 
But they are not direct means like the knowledge of self. 
They therefore who, giving up all rites and free from 
attachment, throw off all taints such as passion etc., and 
direct their intellect to the Supreme Self, realize their own 
self within themselves (Sambandha- Varlika y stanzas 
1 133-1 134). Suresvara thus shows an advance on Sankara, 
developing as he does the view that ritual is a means of 
liberation, though not so effective as knowledge. This 
view nearly approximates to the Dvaita position that Karma 
must lead to Gnana ; rather that Karma which does not 
lead to Gnana is no Karma. 

According to Madhva, Uttara-Mlmamsa is part of 
Maha-Mlmamsa (see Madhva's Commentary on Brihada- 
ranyaka Upanishad, VI, 3). Madhva quoting in his Glta- 
tatparya the undermentioned Sruti text, suggests that 
Mimamsa is of three different kinds : 

Mimamsa trividha prokta 

Brahml daivicha karmikl 

Brahma tarkancha Mlmamsam 

Seveta gnana siddhaye 

Vaidika gnana vairupyat 

Nanyat seveta panditaha II iti \\ 
This suggests that Mimamsa is of three kinds : Brahma 
Mimamsa^ Daiva Mimamsa and Karma Mimamsa. 
These (three different) vvimamsas should be .studied 
through the Brahma Tarka method in order to realize the 
true knowledge. The true knowledge of Veda consists in 
knowing all these diverse phases of knowledge. No other 
method should be had recourse to by a wise man, Madhva 
holds that the three kinds of Mimamsa should be reckoned 
as Traividya. He who dpes not accept this Traividya 
cannot be called a Vedavadi. He who adopts the Traividya, 
realizes Parama Vishnu. Thus, it would seem, according to 
Madhva, that these three kinds should be treated together. 
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Evidently their interpretation should be on the basis of 
Tattu samanvayat. If this be so, Jaimini Sutras should 
be held to be subject to the same mode of interpretation, 
for they are part of the Traividya. The word Mlmamsa 
seems to have the derivative meaning of intensification or 
individualization in the text Aththatha anandasya immamsa 
bhavati (Taittirlya Upanishad, II, 8, quoted by Madhva in 
his Commentary on Brihadaranyaka Upanishad, III, 4). 

Truth underlying the modern view. 

* 

There thus seems some ground for Jacobi's suggestion 
that the' two Mlmamsas are interrelated, though this cannot 
mean, especially when we remember the Sabarabhashya and 
the commentaries of Prabhakara and Kumarila Bhatta on it, 
that the Purva-Mlviamsa-Sutras have not a philosophy of 
their own. The interpretation of Brahma Sutras I. 1. 1 
above-mentioned pre-supposes a connection between the 
two Mlmamsas^ though such connection need not neces- 
sarily deny to either its own philosophy. This mode of 
approach may possibly reconcile the views of Dr. Keith 
with those of Jacobi on this point. The position taken 
by the earliest commentators known on the Purva- 
Mwnamsa-Sutras helps to confirm this view. Thus of 
the three early commentators, leaving out of account 
♦ Hari and Bhartramitra, of whom little is known, the 
Vrittikara, who is quoted by Sabarasvamin (I. 1. 5) intro-. 
duces discussions as to the validity of knowledge and its 
different forms, though the Sutras themselves do not go 
much beyond exalting the Vedic injunctions as the source 
of the necessary knowledge and deny the validity of per- 
ception for the purpose of the knowledge of Dharma. 
Dr. Keith even suggests that it is legitimate to resume 
that the Vrittikara indulged also in metaphysical discus- 
sions. The Vrittikara has been assigned by Dr. Keith to 
a date not later than the fourth century A.D., though, if we 
have to put back the Purva-Mlviamsa-Sutras themselves 
to a date much earlier than 200 A.D., we may have to 
refer the Vrittikara also to a date proportionately earlier. 
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Sabarasvamin, who evidently came shortly after the 
Vrittikara and drew largely on his writings, discusses at 
length the nature of the soul, though he is usually laconic 
when dealing with the Sutras themselves. About his time 
the Mwiamsa enters, in the words of Dr. Keith, " into the 
whole field of philosophy, while maintaining its primary 
duly of expounding the rules by which the rituals can be 
reconstructed from the Brahmanas and the Samhitas" 
Sabarasvamin was commented upon by a Vartikakara 9 
who is referred to by Prabhakara. Prabhakara probably 
lived about the seventh century A.D., and was anterior in 
date to Kumarila, who criticises him in his works 
(I. 2. 31; I. 3. 2; 1. 4. 1). Dr. Keith has adduced 
satisfactory reasons against the traditionary statement 
that Kumarila was the guru of Prabhakara and that 
they were contemporaries. According to him, at least 
half a century, if not a century, separated Prabhakara 
from Kumarila. The suggestion, however, that the Brihati y 
11 the great n commentary on Sabarasvamin's Bhashya, 
" seems to have passed comparatively early into oblivion " 
is not quite borne out by the evidence available. There 
is hardly any doubt that for long after the time of Sankara, 
the Mlmamsa-Sutras as commented upon by Sabarasvamin 
and elaborated by his commentator Prabhakara in his 
Brihati, were actively studied in Southern India, special 
grants of land beingonade for its propagation. Thus in a 
lithic record, dated in the third year of the Chola King 
Parakesarivarman, " who took the head of the Pandya," — 
identified with Aditya Karikala II, who ruled about the 
middle of the tenth century A.D., — we are told that the 



0 The term Vartikakara denotes literally the writer of an 
explanatory gloss which explains the meaning of that which is said, 
of that which is left unsaid, and of that which is imperfectly said, 
A work that explains what is said or but imperfectly said and 
supplies omissions is termed a Variika. The term is particularly 
applied to the explanatory rules of Katyayana on Panini's Sutras. 
Accordingly, Katyayana is commonly known as Vartikakara, Here, 
of course, the Vartikakara 5s. a different person. 
B 
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grant of land by a village assembly functioning in the 
present Kumbakonam taluk, Tanjore district, was made as a 
bhattavritti to those who expounded the Prabhakara77t in the 
Nagesvara temple at Kumbakonam, where the inscription 
can still be seen [M.EJU No. 233 of 1911). 10 Kumarila 
Bhatta, often styled merely Bhatta, the more famous com- 
mentator, has still a large following in the modern South 
Kanara district. His followers call themselves Bkattas and 
their philosophy goes by the name of Bhatta-mata* The 
chief point to note in regard to Prabhakara and Kumarila 
Bhatta is lhat they both agree with Sabarasvamin in hold- 
ing that the individual soul, though derived from the 
absolute Brahman, has an independent existence for ever 
thereafter. They thus not only declare that the jlva is 
immortal but also definitely reject the theory of Maya. 

So far about the Purva-Mlmamsa-Sutras and their 
relation to the Uttara-Mlmavtsa-Sutras, 

The Earliest Commentators on Brahma-Sutras : 
Those referred to by Sankara. 

Among the earliest commentators Ofa the Brahma- 
Sutras was Bodhayana. Though Dr. Thibaat has identified 
him with the author of the Kalpa Sutra^ the better opinion 

10 The name Prabhakara occurs in certain other inscriptions, 

r 

but the references in those cases appear to be to persons who were 
evidently named after the original Prabhakara, the Mlmamsa 
teacher. Thus, a Prabhakara Bhatta is mentioned in three inscrip. 
, tions of the time of the Chola king Rajadhiraja I as a Brahman 
resident in Aryadesa. His wife was a devotee of the Siva temple at 
Tiruvorriyfir, near Madras. These inscriptions are dated in the 3rd, 
30th and 31st years of the reign of Rajadhiraja I (1018-1051 A.D.). 
Accordingly they range in date from 1021 to 1049 A.D. (M.E.P., Nos. 
112, 132 and 155 of 1912). Again, in an inscription at Vijayapadma- 
nabhapur, Berhampore taluk. Ganjam district, dated in the reign of 
Padmanabha Ananga Bhlma of the Kesari dynasty (13th century 
A.D.)» Samasta 5, Mina 29, Vaisakha Bahula 1, Wednesday, is 
recorded the gift of Laddigam and other villages, under the name 
of Vijayapadmanabhapura, to Prabhakara Bhatta, Misra and another. 
(Rangacharya, Inscriptions in Madras Presidency, 1, Ganjam District 
80, quoting Macke7izie MSS t1 XIV). These instances appear to 
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to-day seems to be that the two are different and that they 
lived in widely separated ages. Sankara in his Bhashya 
frequently mentions " another commentator " whose name 
is nowhere disclosed (I. 1. 25 ; L 1. 27 ; 1. 1. 31 ; I. 2. 13 ; 
L 3.2; 1.3. 13; I. 3. 17; I. 3. 19; III. 3. 39; 
III. 3. 57; III. 4. 42; IV. 3. 7-14). Govindananda, one of 
his commentators, suggests that the reference is to the 
Vritiikara mentioned by Ramfinuja, and Dr. Thibaut has ac- 
cordingly proposed to identify him with Bodhayana {S.B.E. 
Vedwifa-Siilras with Sankara s Commentary, Introduction 
XX and XXI). There is really no authority for this 
proposed identification. In some parts of his Bhashya, 
Sankara refers to more than one teacher, as in I. 3. 19, 
where it is said that " some teachers are of (a different) 
opinion ". Again, in I. 3. 19 it is stated that "others 
again, and among them some of our own are of opinion u etc. 
Then, again, it is said in III. 3. 19 that some commenta- 
tors (in the plural) "are of opinion'' etc. Next in III. 3. 57, 
he says thai "some commentators here establish the con- 
clusion 9i etc. Sankara evidently does not agree with their 
conclusion. Finally, in III. 4. 42, he remarks that <c some 
teachers, however, are of opinion " etc. Thus Sankara 
had evidently more than one commentator before him when 
he noted the above differences between himself and them. 
As Sankara refers to Sabarasvamin and Upavarsha by 
their names [see his commentary on III. 3. 53, where 
Sahara is referred to twice, once by name and another time 
as "the author of the (Purva-Mimainsa) Bhashya and 
Upavarsha, as a commentator of both the Purva-Mlmamsa 
and the Uttara-Mlmamsa Sutras {Ibid., III. 3. 53 and 
I. 3. 28)] t the references to the "other commentators" may, 
perhaps, be taken not to include them, the more so as they 
relate entirely to topics connected with Sarlraka-Mimamsa. 
Who these may be it is not possible even to speculate. 
Govindananda, one of the commentators of Sankara, 

indicate that the name of the great Mimamsa commentator still con- 
tinued to be remembered in India between 11th and 13th centuries 
A,D, 
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suggests in his gloss on Sankara's Bhashya on the Chchan- 
dogya U pant shad (III. 10. 4) that Sankara had followed 
Dramidacharya (or Dravidacharya) in certain respects. 
Whether this Drarnidacharya is one of those referred to by 
Sankara and is identical with the person of the same name 
quoted by Ramanuja in his Bhashya, is difficult to deter- 
mine in the present state of our knowledge. 11 Dramida, 
however, is one of those who is mentioned with others by 
Ramfmuja in his Vcdarthasangraha as an authority for his 
own work. This acknowledgment shows that in the interval 
between Sankara and Ramanuja there had come into 
existence a number of writers on the Brahma-Sutras \ who 
are, however* at present nothing more than mere names 
to us. Whether any of these can be related back to a date 
anterior to Sankara and as such taken to be included in his 

11 Dr. Thibaut in his translation of the Vedania-Sutras with the 
Commentary of Sankaracharya (loc.cit^ Introd. XXI. f.n. 1), says that 
the name is sometimes given as Dramida, and sometimes as Dravida, 
and suggests, basing his opinion on that of Pandit Rama Misra 
Sastrin of the Benares College, that the former is the correct one. 
There appears to be authority for both the forms. In a Sanskrit- 
Kannada record on the four faces of a pillar set up in the courtyard 
of the Ramalingesvara temple at Rfimesvaram, Proddatur taluk, 
Cuddapah district, the Rashtrakuta king, Krishna III {Duradanka- 
kara) registers a gift of land and taxes to that temple and inciden- 
tally states that the king's general took Kanchi from the " knavish 
Dramidas" (M.E.R. t No. 383 of 1904)! The country is called 
Dravtda-dha in a record dated in Saka 1439 or 1517 A.D. (M.E.R^ 
No. 87 of 1912) and also in a copper-plate grant (M.E.R., 1912-13, 
No. 8). In a Prakrit record found at Amaravati, Sattenapalle 
taluk, Guntur district, the gift of an upright slab at the foot of 
a mahachaitya by one Damila-kanha (/.£., Dramida-Krishna) and 
Chnla-kanha (Kshuda-Krishna) and his sister are registered. A 
Sanskrit-Grantha record dated in Saka 1445 ( = A.D. 1523) in 
the reign of the Vijayanagar king Krishnaraya, found at Nagala- 
puram, Ponneri taluk, Chingleput district, records a gift for the 
recitation of the Sanskrit Vedas and the Dravida-Vcda (ie. % the 
Prabandha) and the exposition of the Vedanta. The Tamil part 
of Southern India is commonly known as Drdvida-Vishaya. (See 
Hultzsch, Report on Skt* MSS n III. 59, under Sattbhagya-Ratncikara, 
end verses.) 
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general description of 11 other commentators u is also 
difficult to say. A fair inference from the known facts is 
that long anterior to Sankara there had been well-known 
commentators on the Brahma-Sutras and that there had 
. come into existence, after him, other commentators who 
were themselves succeeded by Ramanuja. 

Those mentioned by Bhaskara. 

Of these, Bhaskara deserves special mention. His 
date is not yet definitely settled. As he is not referred 
to by Sankara, but mentioned by name and criticized by 
Ramanuja, the upper and lower limits of his age may be 
fixed between the beginning of the 9th century A.D. and 
the middle of the 12th century A.D. He may probably 
be put down to circa 1000 A.D., as some time will have to 
be allowed for his attaining that extent of celebrity for his 
views as to be specially quoted and refuted by Ramanuja 
in his Sri Bhashya. That this date is not by any means a 
mere conjecture will be evident when it is remarked that he 
has been identified with Bhaskara Bhatta, son of Kavi 
Chakravarti Trivikrama Bhatta, mentioned in the Nasik 
copper-plates. 12 These plates state that Trivikrama Bhatta 
belonged to the Sandilyagotra and that his son Bhaskara 
Bhatta was honoured with the title of Vidyapathi by King 
Bhoja. King Bh5ja, who is said to have thus honoured 
Bhaskara Bhatta, has to be identified with the famous 
Paramara King of Malwa who bore that name. According 
to the latest view, King Bhoja lived about the middle of 
the 11th century A.D. 13 Bhaskara Bhatta Vidyapathi will 

12 See Bhumika to Bha^karachfirya's Commentary on IheBra/iwa 
Sutra edited by Pandit Vindhyesvari Prasada Dvivedin, I to III, 
Chowkhamba. 

13 Bhoja's date has been variously assigned by scholars. Thus, 
according to Sir R. G. Bhandarkar, he ruled from 997 A.D. to 
1050 A.D. {Early History of Dekkan, 214-215). Sir Ramakrishna 
assigns to him 11 about fifty-three years". Dr. Vincent Smith, 
however, says that "he reigned gloriously for more than forty years" 
and fixes him between 1018-1060 A.D. {The Early History of India, 
410-411). Apart from the length of his reign, a later date seems 
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accordingly have to be set down to about the third quarter 
of the 11th century A. D. Corroborative of this inference 
is the statement made by Bhaskaracharya, the author 
of Siddhanta Sirdmani, who mentions Bhaskara Bhatta 

nearer the truth, for, as suggested by Dr. Biihler and Dr. Zacharia?, 
some time has to be allowed, if the Navascthasanka Charifa referred to 
at length by them is to be believed ; for King Sindhuraja, the father 
of Bhoja, appears to have reigned for a fairly long period of 
time before Bhoja actually came to the throne. The Prabaiidhas 
followed by Sir Ramakrishna do not allow any period of rule to 
Sindhuraja which is now held to be without warrant. Indeed 
Biihler and Zacharise definitely state that "it is necessary to place 
the beginning of Bhoja's reign further down than is usually done ,J 
{Indian Antiquary, June 1907, 172). As tradition states that Bhoja 
ruled in all for 55 years, 6 moons and 3 days, it is possible that 
this lengthy period includes his years of office as Yuvaraja under 
Munja and Sindhuraja. Munja began his reign before 974 A.D. 
and his death occurred in one of the three years 994 to 996 A.D. 
Sindhuraja, his younger brother, succeeded him and he may be 
allowed — judging from the active life led by him as detailed in the 
Navasahasanka Charita — a period of rule commencing from 997 A.D. 
and ending probably with a year or two before 1019 A.D. which is 
the first definite date we meet with in Bhdja's life. That year marks 
the defeat which the Chalukya King Jayasimha inflicted on the 
confederacy of seven kings led by Bhoja, who was obliged to take 
to flight (Balagami inscription dated 1019 A.D. See I.A., V. 17 ; 
B.C., VII. Shikarpur 125). If this suggestion proves acceptable, 
Sindhuraja may be set down to 997-1017 A.D., Bhoja following 
him and ruling from about 1017 A.D. to about 1072 A.D. This 
would mean a reign of about 55 years for Bhoja, the period fixed by 
tradition. At least three land grants of Bhoja are known. These 
are : — (l) The Ujjain copper-plate land grant, dated in Vikrama 
Samvat 1078, Chaitra Sudi 14, corresponding to 30th March 1021 
A.D. ; (2) Land grant of his Karana of the Raja Mriganka, dated in 
Saka Samvat 964, or A.D. 1042-1043 ; and (3) Land grant dated 4th 
bright half of Magna of Vikrama Samvat 1176, two years earlier than 
the Ujjain grant or A.D. 1019. (For these grants, see/.^., June 1907, 
170 ; and September 1912, 201-203.) Besides these, Bhoja's defeat 
and flight are mentioned in the Balagami record dated in 1019 A.D. 
Thus, there can be no question he ruled from about 1019 A.D. to 
1043 A.D. But if tradition is taken into account, as most scholars 
have done, -he should be held to have ruled, as before suggested, 
from 1017 to 1072 A.D. 
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Vidyapathi and claims him as his ancestor in the sixth 
degree. As this Bhaskaracharya states that he was well 
versed in Smrithis and Srutis and styles himself Kavi 
Bhaskara {Srauta smart It a vicMra sura chaturb nissesha 
vidyanidhi, etc.), it has to be conceded that Bhaskara Bhatta 
Vidyapathi's family was hereditarily one well known for its 
learning. It is interesting to note that this Kavi Bhaskara- 
charya's name is actually reminiscent of Bhatta Bhaskara 
Vidyapathi's name as it occurs in the colophons to the 
Brahmasutra Bhashya, wherein it appears as Bhaskara- 
charya (/// Sri Bhagavad Bhaskaracharya pranite Sariraka 
MwmmsabhashyZi etc.). What is more important is that 
Kavi Bhaskaracharya states that he himself was born in 
Saka 1036, which corresponds to 1114 A. D., that Bhaskara 
Bhatta Vidyapathi was his ancestor in the sixth degree, 
and that he wrote his work Siddhanfa Sirbmani in his 
36th year. Allowing twenty years for a generation, Kavi 
Bhaskaracharya should have come about 120 years after 
Bhaskara Bhatta Vidyapathi, which means that the latter 
should have flourished about 120 years before Kavi 
Bhaskaracharya's birth. This works out to 994 A.D. 
(1114 A.D. minus 120 years, which gives us 994 A.D.). 
From this, it would seem to follow that Bhatta Bhaskara 
Vidyapathi lived through the reigns of the Paramara kings 
Munja, Sindhuraja and Bhoja, the last of whom is said to 
have honoured him, quite late in his (Bhaskara Bhatta's) 
life with the valued title of Vidyapathi. This last fact 
is mentioned by Udayana, the author of the well-known 
work Nyaya Kusumanjali (see p. 35, line 5). In this work, 
Udayana writes thus of himself : — Brahmaparinaterithi 
Bhaskaragbtre yujyate. A little later he adds : — Bhaskara 
tridandimatha Bhashyakara. Since Udayana says he 
wrote his Subbdha Kusumanjali just past Saka 906 (A.D. 
984), he must have been a younger contemporary of 
Bhaskara. If this is conceded — and it has to be, as Udayana 
states he was of Bhaskara' s gbtra — then Bhaskara should 
have been much earlier than Saka 906. Udayana adds 
that Bhaskara wrote his Bhashya after he became a great 
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proficient in learning. And he mentions that when he had 
advanced in his age, and had attained great renown, Bhoja 
conferred on him the title of Vidyapathi. This should 
have occurred before Bhuja's death, the latest known 
date for which is 1072-1073 A.D. On these grounds, 
Bhaskara, the author of the Bhdshya on the Bra/ana Sutras, 
will have to be differentiated from Bhatta Bhaskara, the 
teacher who was honoured by Ahavamalla, the Kalachfu'ya 
king, who has been identified above (see pp. 45-46) 
with the commentator on the Taiitirlya Aranyaka* As 
will be seen, the latter belongs to the third quarter of the 
12th century A.D. and thus came about a century aflcr 
Tridandi Bhaskara, surnamcd Vidyapathi, the author of the 
Bhdshya on the Brahma Sutras. The author of Taiitirlya 
Aranyaka also went by the name of Trikanda Mandana 
Bhatta Bhaskara (see Bhumika to his work in the 
-Anandasrama Series). 1 * 1 The title Tridandimatha Bhdshya- 
Icdra affixed to Bhaskara Bhatta Vidyapathi the author of 

— — . _ _ MTf»ni_r-i i ■ ' ' . ~i -Ji_ " ' 'ii ii-'---- -i _i_ r ill i - t , _ r \% . , M n. rre T_i_iff mmm Jjr - T . . x -| j.tt 

14 In the Bhumika referred to, it is stated that this Bhatta 
Bhaskara lived before Madhavacharya, the author of the Sarva* 
da r sana Sangraha ; for he mentions Bhatta Bhaskara in his Sankara 
Vijaya (Sarga XV, sloka 80) as having disputed with Sankara. This 
is an anachronism. It will be seen that according to the inscriptions 
mentioned at pages 45-46 of this Introduction, he was honoured by 
Ahavamalla, the Kalachurya king, between 11S1-11S3 A.D. Tradition 
assigns him to 950 A.D., evidently confusing him with his name- 
sake who lived during the reign of King Bhoja. In a verse which 
occurs at the end of his commentary on the Taittiriya Samhita % it is 
said he lived in Niskpavakc Sake, which Professor M. Scshngiri %Sastri 
read as Niskpapakc Sake, thus changing Saka 1110 into Saka 1110, 
This change of reading (of z'a into fa) can be supported on 
three grounds: — (l) It gives a more intelligent meaning to the 
verse than the one assigned to it by Dr. BurncII ; (2) it makes 
Bhatta Bhaskara, the author of the TaUtinya commentary anterior to 
Madhavacharya, the author of Sarradarsar.a Sangm/ia, which 
tradition avers ; and (3) the date Saka 1110 corresponds to 3180 A.D. 
which would only mean that Bhatta Bhaskara, who was honoured 
by Ahavamalla, the Kalachurya king, in 1181-1183 was still 
living in 11*0 A.D. when he wrote or finished his commentary on 
the Tbitiirha S:nhH5 % which prim* fr-dt seems quite acceptable. 



INTRODUCTION l2i 

the commentar}^ on the Brahma Sutras, shows that he 
should have been a Sanyasin of the Tridandi order. Since 
he styles himself Bhagavat in his colophons, there can be 
no doubt, as to this. A Tridandi is a sanyasin who 
has renounced all worldly attachments, indicating such 
renunciation by carrying in his right hand three long staves 
(danda) tied together so as to form one. Such a sanyasin 
is said to have obtained command over his mind, speech 
and body, or rather over thought, word and deed (cf. 
Mann i XII. 10). A Tridandi is usually distinguished 
from an Bfiadandi, more commonly called Havisa, who 
carries a single staff, which is said to represent his kaya 
or body, which he has, by undertaking his vow of sanyasa, 
thrown off. This staff is buried with him, when he dies 
and is sainted. The Bkadandi class of sanyasins is, 
according to Harita, divided into four orders : Kutuhako, 
Bahudakb, Hamsa and P araniahamsa. The last of these 
is often designated Parivrajaka, literally one who has 
renounced the world and wanders from place to place. 
Judging from Bhaskara's long and detailed criticism of the 
status of Paramahamsas, whom he takes as typical of the 
Bkadandi class, and the praise he bestows on that of the 
Tridandis, when commenting on the Sutra Sarvapekska 
cha yagnadisruterasvavat (III. 4. 26), it would seem that 
he belonged to the Tridandi order of sanyasins. He plainly 
suggests that the status of the Tridandi, with the right to wear 
the sikha (tuft of hair on the head), the yagnbpavlta (the 
sacred thread) and the rest, is a much superior one to 
that of Paramahamsas, who though they are supposed to 
renounce everything belonging to the world — including all 
karmas — are still in the world and move in it and have 
much to do with it. This is probably the reason why 
Bhaskara came to be known — if Udayana is to be believed 
— as Tridandimatha Bhashyakara, the espouser of the 
doctrine of the Tridandi class.™' 

15 The fundamental difference between Tridandis and Ekadandis 
is in regard to the performance of karma. The former is only a 
Phalaiyagi, one who has given up the fruits of his karma, while 
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In commenting on the Sutra Utpathlhya-sambhavat 
(II. 2. 42), Bhaskara holds, with Sankara, that it refers to 
the Panchanilra doctrine and not to the Sakti, as is suggest- 
ed by Anandatirtha and Nimbarka. He, however, defends 
the Pancharatra doctrine, definitely arguing against the 
views of Sankara. He holds that Pancharatra is not 
against the Srutis* Vasudeva is apadana karana and 
Jaggattt is uimitla karana. Pancharatra sets down the 
relationship between these two karanas* This is exemplified 
in dcvdrchavta, dhydna s saiuddhilakshana and karmagnana. 
In none of these four is there anything against the Srutis. 
Dtvdrchana is the worship of Vfisudeva-rupa ; dhyana, the 



the Litter is not only a Phalaiyagi hut also a Svarupaiyagi, i.e., one 
who has also given up his physical body. The Lkadandi is, in 
fact, taken to have given U p everything both karma and its pka/a. 
He accordingly shaves the I lift oft his head, gives up his yagnopavtta, 
etc., which signify karma, and completely transforms himself in his 
physical appearance. He no longer is of this world ; he is a true 
sanyasin. On the other hand, the Tridandi being only a Phalaiyagi, 
retains his connection with the world and as such he is bound by 
karma. He accordingly wears the sikha (the tuft of hair on his 
head), the yagnopavtta (the sacred thread) and performs his nitya- 
harmas just like a householder. He is, however, subject to the 
discipline of his order in regard to other matters. Among the 
Visishtadvaitas (Sri-Vaishnavas of both sects, Vadagalai and 
Tcngalai) sanyasins are wholly of the Tridandi order, while among 
the Smarthas and Madhwas (/.<*., Advaitins and Dvaitins) they are 
entirely of the Lkadandi class. It is interesting to note that 
Bhaskara, the author of the Brahmasutra Bhashya was a Tridandi. 
He not only preceded Raman uja in point of time but also belonged 
to Central India. These facts coupled with the references that are 
to be found in Mann, Hariia, etc., it would seem that the order of 
Tridandi is quite an ancient one and has been in considerable vogue 
both in the north and south of India forages long anterior to Ramfmu- 
ja. Of Ramanuja, it was foretold in the Vridd/ia Padma Purfuia that 
he would be a sage of the 2 y ridaiidi order and restore the lost faith to 
its original brilliancy. It is said that Tanka, Bharuchi, Guhadeva, 
Dramila, Yamuniicharya and others referred to by Ramanuja belong- 
ed to the Tridandi order. Tradition, as recorded in the 
Vadagalai Gurnparampara, states that Ramanuja became a sanyasin 
of this order and, what is more, converted his former guru. 
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meditation in Sankarshana-rupa; ^;;/f?rj%/(Sukshma-rupa) in 
Pradyumna ; and lastly, kar-magnana is seen in the Sthula 
Aniruddha-rupa. These being exemplified in Pancharatra- 
gama, it is not against the Srutis. This Sutra accordingly 
is devoted to the consideration of the characteristics of the 
sakti which is implicit in the Pancharatragama. Hence the 
invented statement [kalpanci) that Pancharatragama is 
against the Srutis is false (anupapannaiii). He quotes the 
Chchandogya text : Adkigamanbpadanujyasvadhyaya ybgaihi 
Bha ga vantam Vasudevamaradhya tameva pratipadyata 
and says that what is stated to be against the Srutis is really 
well known to them. Accordingly, he holds that the sug- 
gested contradiction is a mere invention. 

Yadavaprakasa, also into one such after making him renounce 
• formally the Ekadandi order to which he belonged by undergoing 
once again the chanla (tonsure) and v pa nay ana rites and then 
assuming at his (Ramanuja's) hands the Tridandi staff and the 
orange-tawney robe. It is said that before he could renounce 
the Ekadandi order he felt he should undertake, by way of penance, 
a circumambulation of the holy places of the Earth, for which he was 
too old. In these circumstances, he was advised to go round 
Ramanuja once and seek re-initiation at his hands. This done, he 
was made a Tridandi and duly invested with the insignia of that 
order. (See Frapanndmri/am t Rdmdnujachdrya Divya Charitai^ etc.) 
According to the Prapanndmritam y since he had all his life carried 
on a tirade against Tridandtns, criticising their religious life and 
observances, Yadavaprakasa was commanded by Ramanuja to com- 
pose a work on the duties of yatis y reconciling all the conflicting 
passages in the Smrithis, Agreeing, Yadavaprakasa, who had been 
renamed Govinda Jeer, wrote, it is said, the YaiiDharma Samuchchaya 
in eleven chapters, a work which has survived to this day. 

The Tridandins are thrice referred to by Manu in his Laws, 
once in Chapter IX dealing with the Duties of Kings and twice in 
Chapter XII dealing with Transmigration (IX. 296, page 395 ; XII. 
10-11, page 485). The first of these shows the rigour with which 
the three kinds of discipline to which the Tridandin was subjected 
were insisted on. Each constituent part of his three-fold discipline 
was, it would seem, important for the maintenance of each of the other 
two. Manu says: — "Yet in a kingdom, containing seven constituent 
parts, which is upheld like the triple staff (of an ascetic), there is no 
(single part) more important (than the others) by reason of the 
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That Tridandi Bhaskara had in view some of the 
previous commentators is made plain in the opening verse 
of his own B/tas//ya, which reads thus : — 

This verse explains why Bhfiskara undertook the task of 
composing a new Bhashya. He says that he bows down 
to Badarayana, whose genius produced the Brahma Sutras 
to relieve people from the bondage of birth. Badarayana, 
he says, is like the Sun (Bhaskara), who dispels the dark- 
ness of the minds of those who pray for such relief. Then 
he adds : " Embodying the teaching of the Sutras, I 
make known my own meaning of them in the interpretation 
{vyakhyatam) I offer. I am interpreting (the Sutras) 
because I am desirous of removing the doubts caused by 
my several predecessors {vyakhyatam yairidam sdstram) 
because such doubts ought to be removed {tannivrittayz)" 
The use of the plural {yairidam) indicates more than one 
previous commentator. Bhaskara should, therefore, be 



importance of the qualities of each for the others.' 1 This three- 
fold discipline is thus described in Chapter XII. 10-11 : — 11 That man 
is called a (true) Tridandin in whose mind these three, the control 
over his speech {vagdanda), the control over his thoughts {mano- 
danda), the control over his body {fcayadanda), are firmly fixed. " 
As Biihler suggests, though this verse (XIL 10) gives the usual descrip- 
tion of a true Tridandin as an ascetic who holds three staves (danda) 
tied together, according to it, this outward sign avails nothing. That 
man only deserves the name Tridandin who keeps a three-fold 
control {danda) over himself. The maintaining of the three-fold 
discipline over himself is more important than carrying the triple 
danda, which signifies him. The fruit of this three-fold discipline is 
described in the next verse (XII. 11) as final liberation. It says : — 
41 That man who keeps this three-fold control (over himself) with 
respect to all created beings and wholly subdues desire and wrath, 
thereby assuredly gains complete success " /.<?., final liberation. As 
to the duties of the Sanyasin, see Biihler, Month VI, S3-97 ; also 
Vishnu Parana* 
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taken to suggest that he is controverting not only Sankara, 10 
his immediate predecessor in the field, but also some of 
Sankara's own predecessors, from whom he evidently 
differed in certain respects. Though he generally agrees 
in the matter of the text of the Sutras with Sankara, 
Bhaskara differs from him sometimes, as, for example, in 
1.2.19; IL 2. 18; II. 2. 31; II. 2. 38; III. 4. 46; 
IV. 3. S ; etc. Not only are there differences in regard to 
the text between the two but Bhaskara does not also agree 
with Sankara in his conception of the general import of the 
Sutras. Bhaskara's standpoint is that of Bheddbheda^ 
while Sankara's is that of a confirmed Advaitin. In com- 
menting on the Sutra At ma krute parinamat (I. 4. 25), 
Bhaskara criticizes at some length Sankara's statement 
postulating Adhyasa on account of which everything is 
destructible. This, he suggests, is nothing more than naked 
Mahayanism of the Bauddha system. He says: — Tathacha 
vdkyam parindmasthusyddivadati vigitam vichchinnamulam 
mahayanika Bauddha gaththitam mdydvddam vydvama- 
yanto lokdn vydmbhayanti. He thus very plainly states that 
what is postulated by Sankara is manifestly contained 
in the Bauddha system of Mahayanism. Thus saying, 
he adds, Sankara is making people lose themselves in 
Buddhism. Again, commenting on the Sutra Vaidkar- 
mydchcha nasvapnddivat (II. 2. 29), Bhaskara states that 
those who follow the Bauddha system are Mayavadis and 
that they are among those who are with justice rejected 
by the Sutrakara. He says ; — Yetu Bauddkamatdvalambino 
Mdydvddinasiepyanma nydyma Sutrakdrenaiva nirastd 
vedttavyd/ia. is His own position, Bhaskara makes plain in 

10 Bhaskara's Brahma-Sutra Bhashyam % edited by Pandit V. P. 
Dvivedin, Bhumika, 9. 

17 Pandit V. P. Dvivedin quotes Bhattoji Dlkshita's Vedanta 
taiva viveka itka vivarana in support of this description of Bhaskara's 
standpoint. Bhattoji Dikshita calls Bhaskara a "Bhedabheda vedanta 
siddhanta vadi." See Pandit V. P. Dvivedin's Edition of Bhaskara's 
Brahma-Sutra Bhashyam t Bhumika 9, f ,n. 1. 

18 Among King Bhoja's possible contemporaries were Ramapala 
(10844130 A,D t ) and Oovindapala (1175 A.D,). During their 



126 INTRODUCTION 

his comments. Thus, while explaining the Sutra Adhikaniu 
bhedanirdesat (II. 1. 22)i he states that the jlva is different 
from para, for the jlva cannot be said, he says, to create 
himself and destroy himself. But he is only different from 
para up lo a particular stage. The indeclinable thu in the 
Sutra, according to him, applies to both sides — b/ieda and 
ab/teda. He then asks: 11 iVatnt bhZdabhedau katham para- 
spara viruddhb savibhavcldm^ and answers the question 
thus : Naisha doshaha. And he quotes the following sloka : 
Pramanaiaschbiu pratiyaic kbvirbdhb ayamuchyaib i 
Virbdhcx/iavirbdhccha pramanam karavain maiam W 
This may be broadly set down thus : That authority 
which we set down in support, how can we postulate of it 
that it is in contradiction with our own view ; an authority 
which is quoted in support of an argument, if it proves it 
without contradicting it, then alone will it be universally 
accepted as an authority {pramanaui)P 

Similarly, in commenting on the Sutra Nasthanaihopi 
parasybbhayalivgam sarvatrahi (III. 2. 11), Bhaskara 
reiterates his position. 

reigns, Buddhism, though declining in Hindustan, was flourishing 
in the Pal a dominions, the monasteries of Magadha being crowded 
with thousands of residents. RFimapfila was, according to inscriptions, 
followed by five kings. It was during the reign of Indradyumnapfila 
(1197 A.D.) that the Pala kingdom was subverted by the Muham- 
madan invasion led by Kutb-ud-din's general, Muhammad, the son of 
Bakhtyarand the Buddhist monasteries destroyed (Vincent Smith, 
The Early History of India y 419). Buddhism was accordingly still a 
dominant religion in India about 1150 A.D., when Bhaskara lived 
and wrote. 

30 An authority is usually quoted to support and not to con- 
tradict the position taken. An authority is sought for only when 
there is amtmanam y doubt as to the authenticity of the position 
taken. Cf. the following quoted by Anandatirtha as from the 
Mahakaurma^ when commenting on the Sutra Sastra yoniivat : 
Nischayat sadhayct art ham pramanantara incvacha I 
Sruti smrithi sahayam y at thu pramanantaramutiamam I 
Pramana padavtm gachchct nathra karya vic/iaratta II 
Pur volt aravirddhaia kotrartho abhimatobhai'ct I 
Jtyadyamtihanam tarkaha shushka tarkantu var jay el I! 
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This Sutra, he says, deals with the jvoa in its condi- 
tion of sleep (suptavastha) and its relation to Brahman in 
that condition. Of course, it is stated in connection with 
the Sutra Ikshiter na sabdam and the following Sutras that 
Chztanam is Brahman and that it is the chief cause for the 
creation of the world. Therefore, that Brahman is the chief 
Sat (in Cheiana) is established. What is explained in this 
Sutra is what is the result of such a combination. This may 
be admitted. It is also proved that Brahman is of a bheda- 
bheda rupa. Now, it is to be understood clearly whether the 
bhedabheda rupam is lo be meditated upon or whether all 
which appears to be different is one in its entirety (Samastha 
bhedamabhinnam sallakshana bodharupam upasyavi). This 
is the question that is considered in this Sutra. The fact is 
that Brahman is nirgwia ; but according to those well versed 
in Sandilya Vidya, this Brahman is sagitna ; and therefore 
it has to be proved whether Brahman is sagi/naox nirguna* 
Here and there, it can be clearly seen as proved that 
Brahman is to be meditated upon as sagitna. The purva- 
pakshin raises the doubt whether Brahman is to be meditated 
upon as one of sakara or nirakara or in a form which is 
a combination of both, and also as having a bodily form 
{prapanchatmana chci). At any rate, it is but right that 
the actual form should be meditated upon. Amidst so 
many doubts, it is "stated in the Sutra Nbbhayalingam 
Brahmbpasyam prapanchakarcna sdkaram nirakaram cha 
(neither both forms nor the form of the firapancha con- 
sisting of sakara or nirakara). For the word lingam 
means lakshana, chinha ( characteristic symbol ), etc. 
Truly, the formless form of Brahman should be meditated 
upon as being Shuddhakarana-rupa. For it is stated in 
the Sruti text astula viananva hrasva miti iti y there is no 
such form of Brahman as the prapancha form. Because 
the essential {svathasya) form of Brahman is an entire, 
undivided {kutastham) and everlasting (nityam) form. This 
is declared by the Sruti text Ekameva advitlyam, etc. After- 
wards Brahman assumes a secondary form, at times, on 
account Qf certain changes {vikard) ; when the changes 
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The Vakyakara appears to be quoted as supporting the 
Sutrakara in certain places. We know the latter is none 
other than Badarayana but the identity of the Vakyakara is 
not so easily made out. He cannot obviously be the same 
as the Vrittikara, as the latter is quoted by the latter term. 
Some light is thrown on this point by the Prapancha- 
hridaya, which has been issued in the Trivandrum Sanskrit 
Series (No. XLV). From its contents, this work has to 
be assigned to a date posterior to Sankara who, though 
not mentioned by name, is probably meant to be referred to 
under the respected title of Bhagavatpada* As its name 
indicates, this work is a sort of encyclopaedia. Among other 
things, it mentions, besides the Brahma-Sutras, a vritti on 
it by Bodhayana, called KriiakbiU and an abridgment of the 
latter by Upavarsha. It is not a little curious that this work, 
while it mentions Bhaskara's Bhashya, which belongs, as we 
have seen above, to the 12th century, makes no reference to 
either Ramanuja or to Snkantha. This apart, it is a question 
if Upavarsha, the author of the abridgment of Bodhayana, is 
referred to by Ramanuja as Vakyakara. It is possible 
that one of the 11 abridgments " of Bodhayana available 
to Ramanuja in his time was that of Upavarsha, who, 
however, is not mentioned by him in his Bhashya, though, 
as we have remarked above, he is twice mentioned by 
Sankara in his B/iashya. There is no means of knowing 
what other " abridgments M of Bodhayana, Ramanuja had 
before him when he wrote his Bhashya. In one place, 
Ramanuja refers to the Bhashyakara (I. 1.1). Who this 
is, it is difficult to say, though Dr. Thibaut identifies him 
with Dramidacharya, the author of the Dramida-Bhashya. 
Similarly the Vakyakara^ mentioned above, is identified 
by Dr. Thibaut with Tanka, who, as referred to below, 
is mentioned by Ramanuja in his Vedarthasangraha. It 
is not possible to say if these identifications are correct. 
As Ramanuja actually quotes from the Bbdhayanavritti^ 
Ramanuja must be held to have had either the text of 
Bodhayana himself before him, or to be merely quoting him 
from the " abridgments M available to him. There is some 
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ground for the belief that Ramanuja did know Bodhayana 
first hand, for tradition states that he had to journey as far 
as Kashmir to secure the text of Bodhayana. Hence pos- 
sibly the direct references to the Vrittikara, meaning the 
author of the Vrittt\ ix , Bodhayana himself, in other parts 
of his work (I. 1. 10 ; I. 2. 2 ; I. 3. 7 ; and I. 3. 32) as distin- 
guished from the Vakyakara, in the several places quoted. 21 
As has been mentioned above, Ramanuja refers to a 
Dramidacharya (II. 2. 3) and quotes from him. He is 
doubtless " the author of the Dramida-Bhashya M , who 
is twice referred to by him in his Bhdshya (I. 1. 1 and 
II. 1. 14). Ramanuja also quotes Bhaskara, the com- 
mentator on the Brahma-Sutras (II. i. 15) and Yadava- 
prakasa {Ibid.). The latter may be identified with the 
person of the same name, who, according to tradition, was 
his own teacher. The latter should accordingly be taken 
to. have composed a commentary on the Brahma-Sutras, 
which, in some respects, was from a point of view different 
from that of^ Ramanuja. 

Those mentioned by Ramanuja's Commentators. 

In his Vcdarthasangraha, described as his first work, 
Ramanuja mentions not only Bodhayana, but also Tanka, 
Dramida, Guhadeva, Kapardin and Bharuchi. 22 Of these, 
quotations from Bodhayana and Dramida appear in the 
Srl-Bhdshya but not from the others. Commentators on 
Ramanuja's Bhashya, however, state that they base their 
works not only on Bodhayana's Vritti but also on Tanka 
and the other authorities mentioned by Ramanuja. Thus, 



21 The difference between Vritiikara and Vakyakara may be 
noted here. Vriitikara literally means the writer of a gloss or a 
critical commentary, while Vakyakara signifies one who explains the 
meaning' of a sentence. To carry on a dispute about the meaning of 
a sentence is to engage in a Vakyartha, which, in its derivative sense, 
means a disputation. Accordingly Vritiikara would indicate a 
critical commentator, while Vakyakara would suggest a person who 
merely explains the writings of another person. 

22 Quoted twice by Ramanuja in his Sri-Bhashya, I. 1. 1. 
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Ranga-Ramanuja in his Mulabhava-prakasika, a commen- 
tary on the Srl-Bhashya (see preliminary verses), states 
that his work is based on Bodhayana's Vritti, in an abridged 
form, and on the teachings of Tanka, Dramida and 
others. He also says that he presents Bodhayana's work 
for modern students with a view to show where he differs 
from Sankara. Sundararaja-desika, author of Brahma- 
Sutrabhashya Vyakhya, a commentary on the Srl-Bhashya, 
likewise states that his work is based on Tanka, Dravida, 
Guhadeva and Bodhayana (see introductory part). A similar 
statement is made by the author of the Brahmasutra-bhashya 
Sangraha Vwaranam, which is a short exposition of the 
Srl-Bhashya (see opening verses). Srlnlvasadasa, author 
of Yatlndramatadlpika, a work embodying the main 
principles of Ramanuja's system, makes a similar acknow- 
ledgment and mentions amongst his chief authorities 
Bodhayana, Guhadeva, Bharuchi, Brahmanandi, Drami- 
dacharya, Sriparankusanatha, Yamuna, Yatlsvara, etc. (see 
introductory verses). Finally, Srinivasadlkshita, in his 
Virbdhavaruthini-pramathini, states that he follows the 
Bodhayana Vritti (see opening verses). It is possible that 
all these later writers are only repeating the names of 
these different authorities from Ramanuja's Vcdariha- 
sangraha, for some at least o£ them belong to quite modern 
times, when they cannot have had direct access to them. 
(See for these different writers Madras D-C of Skt. MSS. * 
X, pp. 3737, 3748, 3749, 3758, 3759, 3773 and 3787.) 
While we know that Bodhayana was the author of a vritti 
on the Brahma-Sutras and Dramida was the author of a 
Bhashya on the same work, we do not know if the rest of 
those mentioned above were writers of similar vrittis or 
Bhashyas on that work. From the mention made of them 
in connection with the Brahma-Sutras, it has to be pre- 
sumed that they were commentators of one kind or another 
on it. Since they are approvingly referred to by Vaishnava 
writers, it might be suggested that they wrote from the 
Vaishnava standpoint. It is worth while, at this point, to 
note what Ramanuja states as to how he came to write his 
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Sri-Bfiashya. At the commencement of his work he remarks 
thai Badarayana's work, which, he says, Cl was brought up 
from the middle of the milk-ocean of the Upanishads," had 
been u well guarded by the teachers of old " but whose 
meaning had been " obscured by the mutual conflict of 
manifold opinions." Hence, he undertook the composi- 
tion of a new Bhdshya, about which he expresses the hope: 
11 May intelligent men daily enjoy that (the nectar of the 
teaching of Vyasa) as it is now presented to them in my 
words.'* These pious wishes of Ramanuja show that 
during a long period anterior to himself — indeed long 
anterior to Sankara — there had come into existence a 
plethora of commentators on the Brahma-S\Uras y who had, 
by their interpretations, obscured the real meaning of the 
Sutras* His own commentary was intended to restore 
Badarayana's meaning, in the light of Bodhayana's VrittL 
None of those mentioned by Ramanuja and his commentators 
has survived, except that of Bhaskara of which MS. copies 
have come down to us. (See Madras D.C SkL MSS. XX, 
Nos. 4687 and 4688.) 

Those referred to by Madhva. 

Madhvacharya refers only once in his Bhashya to the 
commentators who had preceded him. This reference 
occurs in his comments on I. 1. 5, where, adverting to the 
word Asabda, he says, that 11 other (commentators) " — 
itara sidd/iam,—have put upon it an interpretation which 
cannot be justified. It is a characteristic feature of 
Madhvacharya's writings that he never refers to any of 
his opponents by name, though he is found criticising their 
views. In his Nyayavivarana, for instance, Madhvacharya 
refers to disputants of the opposite school, but does not 
name any of them specifically. In the opening verse of 
the Nyayasud/ia, Jayatirtha says that Madhvacharya did 
not refer to any of the previous commentators on Bada- 
rayana [anyaihi anyatha vyakhyatini Brahmasutrani)^ be- 
cause they did not, in his opinion, convey the right 
meaning attaching to his Sutras. The suggestion seems 
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to be that he ignored them and wrote his own commentary. 
This statement of Jayatirtha has to be understood in a 
restricted sense, for Madhvacharya, though he does not 
mention the names of those prominently associated with 
the rival schools, is ever at pains in criticising their 
views at almost every stage in his many works, A 
careful reading of his own comments on I. 1. . 5 itself 
and a comparison of the same with those of Sankara and 
Ramanuja shows that he is referring to these two, though 
he does not name them. 

Other Commentators and their Works. 

Among other commentators on the Brahma-Sutras, 
whose writings have actually come down to us, are the 
following : — Nimbarka, Srikantha, Kesava Kashmirin, 
Vallabha, Vignanabhikshu, Baladeva and Suka. 

Nimbarka and His Date. 

Of these, Nimbarka has been assigned by Sir R- G. 
Bbandarkar, on the basis of a rough approximation, to 
the middle of the twelfth century, his death being fixed 
at 1162 A.D. Since he shows, in some respects, strong 
resemblances to Ramanuja' s views, he may perhaps be 
put down at least a century later, if not more. There 
is the greater reason for assigning a later date to him, for 
his theory is a kind of BhedddMda, which presupposes the 
existence of a strong dvaita school of thought at the time 
he propounded his teaching. Nimbarka, in his exposition 
of I. 1. 4, asks the question, Is Brahman describable by 
words or not describable by words ? If he is describable 
by words, what will become of those passages which declare 
that Brahman is not describable by words ? If he is not 
describable by words, what will become of those passages 
which say that he is describable ? To remove this objec- 
tion, says Nimbarka, we take our stand on the theory of 
Bhedabheda. Therefore the Omniscient, the cause of the 
origin, sustenance and destruction of the universe, the 
Brahman possessed of inconceivable energies, is appre- 
hended through the authority of scripture alone, and is 
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separate from everything and also inseparable from every- 
thing. He is the lord Vasudeva. He is the object of our 
enquiry in this sastra and in him alone all diverse 
scriptures of the world find their complete reconciliation. 
This is the settled conclusion {siddhanta) of all the 
Upanishads* Since Srikantha refutes the view of Nim- 
barka (see comments of Srikantha and Nimbarka on III. 
3. 27-30), it has to be presumed that Nimbarka preceded 
Srikantha. Since, as we have seen above, Srikantha lived 
about 1270 A.D., Nimbarka should be taken to have lived 
some time before that date. How many years before 
Srikantha, Nimbarka actually lived, we have no materials 
at present to determine. But his lower and upper limits 
are fixed by Ramanuja and Srikantha, that is, between 
circa 1138 and 1270 A.D. Pandit Vindhyeshvara Prasada 
Dvivedin has assigned Nimbarka to a date between 1041 
and 1199 Vikrama Era, or 985 and 1143 A.D. This 
seems clearly inadmissible, judging from the independent 
evidence that has been adduced above for the date of 
Srikantha and the impossibility of making Nimbarka 
anterior to Ramanuja, to whom he owes intellectual 
allegiance. 23 

23 Pandit Vindhyesvara Prasada Dvivedin in the introduction to 
his edition of Nimbarka's Bhashya (see p. 3, fju 3) quotes the 
following from the concluding part of the Bhavishyad-Purana : — 
Vishnuswami prathamato Nimbddityo dvitiyakaha \ 
Madhvacharya stritiyastu fur yd Ramanujastatha || 
It is needless to say that this order of chronology is wholly at 
variance with what we know as a fact about the dates of Ramanuja 
and Madhva, both from tradition and inscriptions. 

The Sampraddya-dipa describes the birth of Madhvacharya as 
having occurred in the reign of Kumarapala, King of Gujarat, in 
Western India. Kumarapala was anointed to the throne, according 
to Merutungacharya's Prabandha C/iintamani, in Vikrama year 1199 
(A.D. 1143). As we know from inscriptions that Madhvacharya 
lived between 1238 and 1317 A.D., this date seems impossible. 
Kumarapala became a convert to Jainism in A.D. 1159. (See A. K. 
Forbes, Pas Mala, Hindoo A?inals of the Province of Goozerat in 
Western India, 2 Vols., Richardson, (1856), Vol. I, Ch. 11 ; see also 
Vincent Smith, p. 190, f.n. 3). 
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Story of Nimbarka's Life. 

Nimbarka was a Telugu Brahman by birth and is 
reported to have lived at Nimba, identified by Sir R. G. 
Bhandarkar with Nimbapura in the Hospet Taluk of 
the present Bellary District, 2 ' 1 He is described as the 



That Nimbarka was indebted to Anandatlrtha and not Ananda- 
tlrtha to Nimbarka seems also inferable from a comparison of their 
commentaries on the Brahma-Sutras. Wherever their views are 
identical, it is' generally to be seen that Anandatlrtha's position is 
fully supported by argument and citation of authorities whereas 
Nimbarka's seems but a bare assertion which presumes much on 
the part of the reader. (Cf. the comments of these commentators on 
III. 2. 11 — Nas/hanatopi paratydbhayalingam sarvatrahi ; II. 2. 42 — 
Ufpatyasambhavat!) 

24 See Vaishnavism, Saivism and Minor Religious Systems, 62, 
quoting MS. No. 706 of the (Bombay) Collection, 1884-1837. At 
Nimbapura, there is a Sanskrit-Kannada epigraph of Immadi 
Praudha Devaraya Maharaya dated in 1450 A.D. This king should 
be identified with Mallikarjuna, the son of Devaraya II. This 
Mallikarjuna was also known as Immadi-Praudhadeva Maha- 
raya (see Mysore Gazetteer, new edition, II, iii, 1600). Sir R. G. 
Bhandarkar derives the name from Nimba and arka, meaning the Sun 
of Nimba (see Vaishnavaism, Saivism and Minor Religious Systems, 
62, /.//. 2). In the Sampradaya Kulqdipika by Gada, a follower of 
Vitthala, son of Vallabhacharya, the founder of the Vedanta system 
known after him, Nimbarka is referred to as Ni/nbaditya, which is 
only another form of Nimbarka (see Madras Report on Sanskrit and 
Tamil MSS., I, 16). In explanation of the name Nimbadilya, the 
following anecdote is narrated: — Nimbadttya was engaged in 
conversation with an Advaitin. As they were conversing long on a 
theological topic in the evening, the sun set in the west. The 
Advaitin seeing that the time for the evening ceremony was past, 
wanted to stop the conversation and perform the ceremony. But 
Nimbaditya remarked that the sun had not set and showed the sun 
to his fellow-disputant through a Nimba tree by his supernatural 
powers (Ibid., p. 16, /".;/.). This story suggests an apocryphal 
attempt at explaining a personal name. In the Bhaklimala the 
following story, which is a variant of the one given above,. is narrat- 
ed : — Once upon a time, a Dandin — evidently an ascetic of the 
Tridandi Order — arrived at Nimbarka's house and was welcomed 
by him. Asked to partake of his hospitality, he agreed. But 
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son of Jagannatha, a Bhagavata, and Sarasvati. In the 
Sampradaya Kuladlpika o£ Gada, a disciple of Vitthala, 
son of Vallabha, Nimbaditya is said to have been instruct- 
ed in the Vaishnava religion by God Panduranga, the 
presiding deity at Pandharpur. (See Seshagiri Sastri, 
Madras Report on Sanskrit and Tamil MSS., I, No. 35, 
pp. 14-17.) It may be inferred from this statement 
that he was an ardent devotee of this deity and thai 
he made Pandharpur his head-quarters. His followers 
are now to be found widely scattered all through Northern 
India, though they are especially numerous in Bengal 
and in Mathura. Nimbarka himself lived at Brindavan, 
near Mathura, which accounts for the preference he 
showed to the Radha-Krishna form of Vaishnavism. 
Nimbarka's commentary on the Brahma-Sutras is a short 
one and goes by the name of Vedantaparijata Saurabka, 
copies of which are hardly to be found in the MS. Collec- 
tions of Southern India proper. In the colophons found in 
his work, he is styled Bhagavan and his work is described 
as Sarlraka Mlmdmsa Vyakya. Sir Ramakrishna Gopal 
Bhandarkar's account of Nimbarka's system is almost 
exclusively based on his Siddhantaratna^ which is also 
known as the DasaslbkU from the ten stanzas of which it is 
composed. Srinivasa, a direct disciple of Nimbarka, wrote a 
commentary, called Bhashya Bkavartha Prakasika Vedanta 
Kausitibka, on the Vedantaparijata Sanrabha, while 
Harivyasadeva, a later successor, wrote another on the 
Siddhantaratna. Kesava KashmTrin, the thirtieth in the 
list of Nimbarka's successors, composed an independent 



before the things required could be got together, the Sun set and it 
' became dark. The Dandi said: 11 1 cannot take my meal as the 
Sun has set and it is night now." Nimbarka, it is said, prayed 

4 

to Sri Krishna and by his grace Sri Krishna held his Sudarsana 
Chakra against the Sun and prevented the Sun from setting. 
Nimbarka took the Dandi to a Nimba tree near by and having made 
htm to get it up, showed him the Sun that was still shining. The 
Dandi took his meal and said, " I have dined now ; you will become 
famous from now as Nimbarkacharya." 
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commentary on the Brahma-Sutras, which has attained 
some celebrity. 

His System of Vedanta. 

Brahman is omniscient, omnipotent and is the store- 
house of all excellent qualities. He is the controller of 
Brahma, Siva and even Time. He is the Cause of the 
Universe and he is the purport of all scriptural teachings. 
Karma leads to knowledge ; because the performance of 
Karma kindles a desire to know something higher than 
Karma itself. All Vedic texts have their unity and reconci- 
liation in Brahman. This is so, because all objects, 
however different they may be, are one in Brahman. This, 
again, is so because Brahman is their essence without any 
difference or distinction and because Brahman is referred 
to in them all- Is Brahman describable by words or not? 
If he is, what becomes of the texts which say he is not so 
describable? If he is not so describable, what becomes of 
those which say he is so describable ? To meet this 
objection, we — says Nimbarka — take our stand on the 
theory of bhedabheda. Brahman is, therefore, separate from 
everything, while at the same time he is inseparable from 
everything. He is the Lord Vasudeva and is the Self of 
the Universe. All the scriptures find their reconciliation 
in him. He is the Cause of the Universe, because con- 
sciousness is attributed. Therefore Pradhana of the 
Sankhya philosophy, which is non-sentient, cannot be its 
cause. Pradhana is not sat ; for while devotion to sat leads 
to muktu even the Sankhya philosophy does not teach that 
devotion to Pradhana leads to muktu If Brahman is the 
efficient cause, may not Pradhana be the material cause, as 
clay is to the potter ? No— says Nimbarka — Brahman is 
unlike an ordinary human being who wants materials to 
• make his things. He is the all-powerful, highest personage 
who, by his mere will, thought-power, creates the world. 
Thus declares the Sruti % " He said, * May I be many, may I 
grow forth.' " {Taitt. Up., II. 6). Thus, from the mere 
wish of Brahman, the world has come into existence. 
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Brahman is different for jlva (individual soul) ; for that by 
union with which the jlva gets Ananda (bliss) must be 
different from that jlva. The Sruti teaches the union of 
jlva with that Ananda. In the text, we read " Verily he is 
sweet, by perceiving that sweetness one perceives Ananda " 
(TaitL Up. y II, 7). Brahman is accordingly not only sat 
(existence), but also chit (intelligence) and ananda (bliss). 
Brahman's extraordinary qualities do not belong to the 
jlva. The inanimate world and the ?lva are thus distinct 
from Brahman. But as they have no existence indepen- 
dent from Brahman, they are identical with Brahman. 
They are distinct from Brahman, because they do not 
possess the extraordinary qualities of Brahman. Brahman 
possesses the qualities of both the animate and inanimate 
worlds. Brahman is their essence. These qualities 
contain in them the rudiments of these worlds and by 
realizing them, Brahman becomes their material cause. 

Vallabha and His Date. 

* . 

Vallabha comes next in point of time. He was a 
Velanati Brahman and belonged to the Telugu country. 
He was the son of one Lakshmana Bhatta and Elamagara. 
He was born in the^Vikrama year 1535, or A.D. 1479. 
(See Yagnesvara, Aryavidyasudhakara, quoted by Sir R. G. 
Bhandarkar, Vaishnavism, Saivism, etc., 77, f.n. 1 : see also 
Gada, Sampraddya Kuladlpika % third Prakarana; Seshagiri 
Sastri, Report on Sanskrit and Ta?nil MSS., I, No. 35, 
p. 16; and Muralldhara, Sri Vallabkachdrya Charita^ ibid,^ 
No. 51, p. 23.) His birth would, therefore, have to be 
assigned to the reign of the Vijayanagar king, Mallikarjuna 
(1446-1487 A.D.)> who was succeeded by Saluva-Nara- 
simha I, the founder of the Second Vijayanagar dynasty 
(see Mysore Gazetteer, new edition, II, iv, 1600-1666). How 
long he lived is not determined yet There is, however, a 
Sanskrit copper-plate record found at Govada, in the Tenali 
taluk of the present Guntur District, dated in Saka 1466, 
or A.D. 1544, cyclic year Krodi, Sunday, Paurnami, 
in the reign of the Vijayanagar king, Sadasiva Rayaj 



WO INTRODUCTION 

which registers a gift of that village to Vallabhacharya him- 
self, who is highly praised as a Vaishnava teacher in it. 
(See Inscriptions in Madras Presidency, II, Guntur 825, 
quoting Local Records, Vol.. 48, pp. 29-37 and Vol. 42, 
p. 274 ct seq.) This inscription would seem to suggest that 
Vallabha was 65 years old at the time of the grant referred 
to in it. There is nothing improbable in this, the more so 
as the inscription bears eloquent testimony to the fact of 
the great fame that Vallabha had attained by that time. If 
this be so, he should have lived down to the early years of 
Sadasiva Raya's reign (1542-1570 A.D.) (see Mysore 
Gazetteer* II. iii, 2012). InGada *s Sampradaya Ktdadlpika^ 
which was written in 1544 A.D., it is stated that at a 
meeting held at the court of Krishnadeva-Raya, the Vijaya- 
nagar king (1509-1530 A.D.), over which Vyasatlrtha, the 
Madhva guru % presided, Vallabha defeated the opponents of • 
Vaishnavism. (See Seshagiri Sastri, Report on Sanskrit and 
Tamil MSS. } I, No. 35, p. 16.) The statement is repeated 
in Muralidhara's Sri Vallabhacharya Charita. This would 
suggest that Vallabha visited Vijayanagar during the reign 
of Krishnaraya, the great Vaishnava king. As Chaitanya 
lived between 1486-1534 A.D., it would seem that he 
was a junior contemporary of Vallabha, though he died 
earlier than the latter. 

His Life and Wanderings. 

Both the Sampradaya Kuladlpika and the Sri 
Vallabhacharya Charita give long accounts of the life of 
Vallabha. (See Seshagiri Sastri, Report on Sanskrit 
and Tamil MSS., I, Nos. 35 and 52, pp. 14 and 25.) The 
first of these, though an early work — having been written 
within ten years of the Govada record — is somewhat 
legendary in character and in parts anachronistic. For 
instance, Vishnuswami is represented to be earlier than 
Sankara and Ramanuja posterior to Madhva. But there is 
no need to condemn it as wholly worthless. Though it 
might be wrong in regard to particulars relating to others, 
it might be held to be fairly correct where it gives details 
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about Vallabha himself. Among the statements made by it 
in connection with him are that he was a staunch defender 
of Vaishnavism ; that he defended the Vaishnava faith at 
the court of Krishnadeva Raya, the Vijayanagar king, 
with Vyasatirtha presiding over the public disputation ; 
that he defeated his opponents there ; that he went 
northwards to Prayag, near Allahabad, thence to Stha- 
nesvar, near Haridwar ; that he converted one Rama- 
nanda by performing a miracle (that of breaking a 
Salagrama and then reuniting it in its original form) ; that 
at the request of one Kesavabhatta, he commented on the 
Bhagavaict fully ; that he also wrote Bhashyas on the 
Bhagavad-Glta and fifty of the Upanishads and taught them 
to his two disciples Narayana and Achyuta ; that v he then 
reached Ganges (at Benares) and became a Tridandayati^ 
and that he .then turned a householder and had two sons 
Gopinatha and Vitthalesvara, the former of whom had 
a son Purushottama and the latter had many sons, one 
of whom was Giridhara. 20 The Sri Vallabhacharya Charita 
adds the statement that Vallabha was god Vishnu 

23 See page 121 ante for the meaning of Tridandi. Evidently 
Vallabha was at first an ascetic of the Tridandi order and subse- 
quently turned a householder and begot two sons, who carried on 
his work. 

20 Besides the two sons, he had a daughter who, it is said, 
married Lalubhatta, the author of Ldlubhattika, an incomplete ttka 
on the Anubhashya* (There is another ttka on the Anubhashya by 
Vrajanatha Goswami, son of Raghunatha.) If Vallabha was born 
in 1479 A.D. and was still living in 1544 A.D., as the Govada 
copper-plates suggest, there is scarcely any reason to doubt the 
correctness of the dates assigned to his son Vitthala. Vitthala is 
said to have been born in V.S. 1572, or A.D. 1516 and died in 
V.S. 1642, or A.D. 1586. He is said to have been a contemporary 
and personal friend of Akbar, the Mughal Emperor (1556-1605 
A.D.). At the time of Vitthala's death, Akbar should have been in 
the 30th year of his reign. Vitthala's son Gokulanatha is said to 
have been a contemporary of Jahangir, the son of Akbar, who ruled 
between 1627 and 1658 A.D. A study of the above dates for 
, Vallabha, Vitthala and Gokulanatha show that there is nothing 
prima facie wrong about them. 
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incarnate on earth. It also states that he was given birth 
lo by his mother on the way to Benares in the 8th month 
of her pregnancy and that accordingly, he was, as a child, 
abandoned by his parents in a forest; but found safe 
on their return journey. It also gives out the facts that 
Vallabha began his wanderings in his 22nd year, that 
Damodaradasa was his first disciple and that he paid a visit 
to his maternal uncle at Visakhanagar (Vizagapatam). It 
also records, as already mentioned, the success he attained 
over the opponents of Vaishnavism at Krishnadeva Raya's 
court at Vijayanagar. He then went up northwards to 
Gokul and Brindavan, at which latter place he engaged in 
the constant worship of Sri Krishna. Thence he proceeded 
to Marwar propagating all the while the Vaishnava religion. 
The miracle of the broken Salagrama is duly recorded in 
this work also, which further sets down another miracle. 
In the course of his peregrination, he met a person — we are 
told — who was searching for a lost Salagrama of his. 
Vallabha, it would appear, made a whole tree appear to the 
person full of Salagramas hanging on its branches, each of 
which was like the one for which the person was seeking. 
He next visited Pandharpur and worshipped god Vitthala 
there and then proceeded to Benares where, in accordance 
with a divine injunction, he became a married man, taking 
for his spouse the daughter of one of his own disciples. 
He had two sons, Gopinatha and Vitthala, the latter of 
whom had seven sons, the names of four of whom are men- 
tioned in this work. The sons and grandsons, we are told, 
constantly preached and propagated the worship of Sri 
Krishna and won adherents to Vallabha's faith. 

His Disciples and Literary Works. 

Such are the stories told in the MSS. referred to above. 
There can be hardly any doubt that Vallabha belonged to the 
Telugu country, that he was learned and wrote many works, 
that he travelled extensively to propagate Vaishnavism and 
that he finally settled down in Upper India. Tradition of a 
well-authenticated kind states that he lived at Adail, some 
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eight miles from Allahabad and that he died there. Those 
who follow his religion are to be found mostly in Bombay, 
more especially in Guzerat, Rajputana and Muttra. There 
are, however, a few immigrant merchants in the Madras 
Presidency who are adherents of Vallabha's religion. Ac- 
cordingly MSS. of his works are occasionally to be met 
with in Southern India as well. (See for references to 
these, Seshagiri Sastri, Madras Report on Sanskrit and 
Tamil MSS. y I, Nos. 26-42, 46, 46i', which is wrongly 
described; also Madras D.C. of Sanskrit MSS., XI, 
Nos. 5123-5156.) Among these are the following: — 
Brahma-Sutrabhashya, which is a commentary on the 
Brahma-Sutras of Vyasa, Bhagavatatatvadlpika, also called 
Tattvadlpanibandhana or simply Tattvadipaf 1 which fixes 
the meaning of the B/iagavata, a work very similar in intent 
to Anandatlrtha's B/idgavatatdtparyanimaya ; Sannyasa- 
nirnaya, which inculcates the methods of Sannyasa\ 
Antaha-karana-prabbdha, well described as an apostrophe 
to the mind in which Vallabha declares that Sri Krishna 
is the Supreme Being and that devotion to him in love and 
faith brings salvation ; Jalabhcdastbtram?* a work classify- 
ing the divine qualities of Vishnu according to the qualities 
found in certain varieties of water ; Vivckadhairyasrayanain, 
on the need of wisdom, courage and faith in God for the 
attainment of salvation ; Sevaphalam, which sets forth the 
advantages to be derived from piety and loving devotion to 
Lord Sri Krishna ; and Bdlabbd/ia, which deals with the 
two ways of pursuing the objectives dharma, artha, kama 
and 7?idkska. The Pushtipravaha-maryada, which is 
attributed to Acharyachandra, may perhaps be also set 
down to Vallabha. This work is devoted to the doctrines 

27 Vallabha was the author of only a part of this work. He 
composed the commentaries on the first three Skandhas of the 
Bhagavatciy the rest being done by his son Vitthala as is clear from 
the colophon to the fourth Skandha. 

28 There is a commentary called Jalabhedatika : Bhavapuma^ on 
this work by one Kalyanaraya {Madras D % C. of Sanskrit MSS> y 
XI, No, 5126), 
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of the Pushtimarga, the name given to the primary doctrine 
of Vallabha. 

His ' Anubhashya \ 

About his Brahma-Sutra Bhashya, a few more words 
have to be added. It is called Anubhashya?* because it is 
written briefly. Vallabha is said to have written another 
commentary {Bhashya) of which only a portion is said to 
be available. 20 Mr. P. S. T. Pathak, who has edited the 
Anubhashya, says that he has filled in the gaps found in 
this work from the fragments of the other commentary he 
was able to secure. He also states that much of the matter 
contained in his other commentary has also been incorporat- 
ed by him in his commentary called the Balabbdhini, which 
really makes up Vol II of his edition. Vallabha, however, 
was not the sole author of the Anubhashya. It is held by 
some that while the first eleven Sutras — upto and inclusive 
of Anaiidamaydbhydsdt — was composed by him, the rest 
of this work, upto its very end, was written by his son 
Vitthala. Whether this is so or not, the fact that Vitthala 
was part author of the Bhashya appears to be acknowledged 
by him in his comments on III. 2. 34, Sthana vise- 
shat prakasddivat. Mr. Pathak points out that from this 
Sutra onwards, the Anubhashya upto its end was composed 
by Vitthala (Amibhdshya, II. 47). 

This is so despite the fact that the colophons to the 
work uniformly read that " this work, being a commentary 
on the Brahma-Sutras, entitled the Anubhashya, was 
composed in accordance with the school of Vedavyasa by 
Vallabhacharya.'' Evidently, though Vitthalesa composed 
part of the Bhashya, it having been commenced by his 
father, he composed the colophon in his name, or may be, 
left the original colophon untouched; This inference 

2S Edited by Pandit Sridhar Tryambak Pathak, Shastri, Deccan 
College, Poona, in two Parts, in the Bombay Sanskrit and Prakrit 
Series, 1921, of which it, forms Vol. LXXXI. 

30 Was this the first commentary written by him of which Ann- 
bhashya was a short summary? Cf. AnandatTrtha, of whose Brahma- 
Sutra Bhashya his Anubhashya is a further exposition. 
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seems to be confirmed by what he says in concluding 
has commentary on the IVAdhyaya. Here Vi t thai esa states 
that he offers this commentary {Anubhashya)^ which he 
styles Bhashyapitshpanjali^ a handful of flowers called the 
Bhashya, at the feet of his venerable Acharyz* He adds : 
" May he be pleased with this my humble presentation" 
(see Amibhashya % IV. 4* 22, verse preceding the colophon). 
Mr. Pathak correctly suggests that the term Ackarya 
here means Vallabhacharya and not Vyasacharya as has 
been suggested by some authorities. As Mr. Pathalc 
suggests, the word asmabhiti indicates that Vitthalesa 
carried out the duty of completing the commentary in 
accordance with the directions of his father and teacher. 

A few of the differences observable between Vallabha 
and Vitthala as commentators may be noted. In the first 
two Adhyayas, for which Vallabha was responsible, there 
arc no slokas. These are a feature in the two other 
Adhyayas which Vitthala composed. While long, involved 
sentences {dirgha samasas) are to be found in the son's 
part of the Bhashya^ they are scarcely to be seen in the 
father's- In Vallabha's portion, we have occasional implicit 
references to previous commentators, but in Vitthala's such 
references are not to be seen. Vallabha depends for his 
interpretations on the Samhiias, which he frequently quotes; 
Vitthala, beyond the references he makes to the Isavasya, 
Gopalaiapani and a few other Upanishads, hardly ever 
puts the Samhitas to a similar use. Vallabha was evidently 
a highly learned personage, being greatly proficient in 
Patanjali's Mahabhashya. In his Tatvadipaniriiaya (II. 50), 
he shows as great skill as Patanjali himself does in his com- 
ment on Supakopbyupa in his own Bhashya (I. 3). A point 
worthy of note in regard to Vallabha is that he made the 
Bhagavata the basis for his interpretation of the Brahma- 
Sutras. He reads the Sutras in the light of the Bhagavata. 
The opening part of his Bhashya is much like that of 
Bhagavata. He takes the following verse from the Bhaga- 
vata (VL 9. 36) and makes it the foundation for his com- 
mentary on the sutra, SruUstn sabdamulatvat (II. 1. 27) : 

io 4 
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l^^qif^rt fa^nsrasreft" I Bhagavata, VI. 9. 36. 

Arvachma vikalpa vitarka vichara pramdnab/iasa 
kutarka sasira kalilantahkaranasraya duravagraha vddindm 
v?vddd?iavasare iii \ 

Though, in his commentary, Ptishtibhakti (firm faith) 
is highly inculcated, Vallabha had profound regard for the 
VedaSn He, however, does not seem to admit that they 
have any meaning other than what they prima facie declare. 
He does appear to admit, like others, that the Vedas have 
on inner meaning of their own. 

His Disciples and their Works 

Of the two sons of Vallabha, Vitthala, the younger, 
wrote the Bhaktihamsa, which inculcates the doctrine that 
the Brahman cannot be reached by knowledge, discussion 
and learning but only by the devotion of the worshipper 
and the pleasure and permission of the Supreme Being. 
Besides completing his father's commentary, the Ann- 
bhdshya, he wrote the Subodhinutippavi^ Vidvan-mavdanam 
and the Sringdra-rasa-mandanam y Nibandha-prakdsa^ etc. 
Another work of his is a commentary called Pushti- 
pravdkamaryddavivaranam^ on his father's work Pushti- 
pravakamaryada. He also wrote the Bhaktihetiuiimaya* 
He besides completed his father's work, the Bhdgavata- 
tattvadvpika^ as remarked above. On this work there is 
a commentary called Blidgavatatattvaprakdsdmavabhanga^ 
by one Pitambara, who was evidently a pupil of Vallabha 
himself, as he pays homage to him in his work. Sri 
Krishnatirtha, author of Paratattvavilasa^ was perhaps 
another disciple of Vallabha, for he mentions the latter 
in it with great respect. The work itself inculcates 
the idea that Sri Krishna should be worshipped as the 
Supreme Being. Gopinatha, the elder son of Vallabha, 
wrote the Sddhanadipika and some hymns [sevd slbkd). 
He left a son who died without issue. Giridhara, son of 
Vitthala, wrote the Sttddhddvaitamdrtdnda^ which is a 
standard work on Vallabha's religion. He had a number 
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of learned disciples, prominent among them being Murali- 
dharadasa, Gada and Raghunatha. All these wrote on 
Vallabha's religion and thus propagated it. Gada 31 wrote in 
1554 A.D. the Samprad&ya Kuladlpika^ 1 above referred to. 
It may be described as a general history of Vaishnavism 
ending with Vallabha. Muralldharadasa was a more prolific 
writer. Among his works are : — Bhagavannama-vaibhava^ 
which treats of the greatness of singing the name of Sri 
Krishna ; Sevakalpataru, which treats of the way in which 
Sri Krishna should be worshipped; Bhaktichini&manU which 
treats of the saving efficacy of piety and loving devotion to 
Sri Krishna as the Supreme Being; Bhagavannamadarpana\ 
and the Parctlalvanjana, which inculcates the worship of 
Vishnu under the name of Sri Krishna. This last men- 
tioned work is really a commentary on the Bhagavata, 
which is represented as an eye-salve to discover the treasure 
of God. The supreme deity Sri Krishna is to be pleased, 
according to this work, by rejoicing in singing and hearing 
of his deeds and qualities. According to the Pushtimarga* 
God is to be approached only by his mercy and with affection 
for him. But the greatest of all the works of Muralldhara- 
dasa is the Bhaktuutrabha$hya % which is a commentary on 
the Bhaktisutra of Sandilya. This work is divided into three 
Ad/iyayas, 'each of these, again, being subdivided into two 
ahnikas* The total number of Sutras is ninety-nine. The 
work starts with Alht hatha bhahfifignasa^ in which the 
word is interpreted in keeping with the highest Vaishnava 
tenets that bltakti (worshipping the Supreme Being) is to 
be considered the fifth object of humanity, the four 
others being dharma^ artha % kama and mbksha % and that 
devotion is better than mere knowledge and contemplation. 
Muralldharadasa, besides, wrote the Si% Vallabhacharya- 
charitra^ which is a short prose work giving the story of 
the life of Vallabha. This work has already been referred 
to above. In it Vallabha is represented as an incarnation 

^Also called Dvivedi-Gada. 

C2 Sometimes also called Sampradayapradlpika. (See Madras 
T.a of Sanskrit MSS. t I, i. A, No. 32.) 
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of Sri Krishna. Raghunatha, another disciple of Vallabha, 
wrote the Bhaklihciuvivritth which is a commentary on 
Vitthala's Bhakiihetimirnaya, above mentioned. Puru- 
shottama, a disciple of Vallabha, wrote the Suvantasutra, 
which is a commentary on Vidvanmandavavu a work 
dealing with the tenets of Vallabha's faith. Another 
Purushottama, who was the son of Pitflmbara, disciple of 
Vallabha, wrote the Siddhantarahasyavivaravam, which is 
also a work devoted to the origin and tenets of Vallabha's 
religion. Among other works expository of it are A/ma- 
vivedanam, which stresses the value of self-surrender to 
the will of God as a means of salvation ; Haridasasidd/iau/a 
by Haridasa, which inculcates self-surrender to Sri Krishna 
as the way to realization; and Prhnabhakiirasayana, by an 
unknown author, who was probably a disciple of Vitthala. 
The last of these sums up the Vallabhite position in 
characteristic fashion. The jlvaiman is a part of the 
Brahman* When it is separated from the Brahman, the 
j%vds qualities of saf % chit and ananda, become invisible 
to the ;7w, being lost in worldly life, the Brahman, though 
he is living in him, seems far away. The Jiva, though 
separated from the Brahman, may be united with him. This 
union may be one of the five different kinds : — Salokya, 
living with him in the same place; Sarupya^ possessing the 
same form ; Sdmlpya, living in his vicinity ; Sdyujya^ union 
with him ; and lastly, the rejoicing at the singing and hear- 
ing of his deeds (rasali/adifakshaiia bhajanananda). Closely 
connected with the doctrine of Bhak/i as taught in this 
school is the allied one of Nirodha in relation to it. Many 
treatises have been written on this topic. Thus, in the 
Nirodhalakshanam, Push tip ravartakacharya defines what is 
indicated by Nirodha?* which means complete annihilation, 
in relation to bhaktu Other notable works on the subject 
are Nirbdhavivritti % by Lalubhatta alias Balakrishna, and 
Nirddhavritti^Samsayavamsachchcda. The first is really an 



33 With the Buddhists, Nirodha meant the suppression of pain. 
In Vallabha's system, it means something quite different. 
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explanatory gloss on the Subodhini, which itself is a com- 
mentary on the tenth Skandha of the Sri Bhagavata ; and 
the second is a further commentary on the NhodhavrittL 
Balakrishna was also the author of Pramcyaratiiarvava y a 
standard work on Vallabha's religion, which has been 
published in the Chowkhamba Series, Lfiliibhatla wrote, 
besides, Avubhashya-tika^ Nibandfia-(ika % Subodhini-iika 
and Sodashabandha-tika. 

His Indebtedness to Vishnuswami. 

Vallabha's system of Vedanta is said to have been 
based on the writings of one Vishnuswami, of whom little 
credible is known. The Sampraddya Kuladipika of Gada, 
a disciple of Vitthala, the younger son of Vallabha, 24 
describes him as the son of a minister of a king who ruled 
for some years u after the commencement of the Kaliyuga". 
It speaks of him as an incarnation of Vishnu. Later it 
adds that he was instructed in the Visishtadvaita faith by 
God Vishnu himself, and that Bilvamangala spread his 
doctrines, (See Seshagiri Sastri, Report on Sanskrit and 
Tamil MSS., I, No. 35, p. 15.) Sir Ramakrishna Gopala 
Bhandarkar quotes Yajnesvara [Aryavidyasudhakara^ p. 228) 
for the statement that Vishnuswami was the son of the 
councillor of a Dravida chief and assigns him to the middle 
of the thirteenth century A. D., on the basis of Nabhaji's 
assertion in his B/iaktavmla y that Vishnuswami's successors 
were Jnanadeva, Namadeva, Trilochana and Vallabha. The 
first of these three was the author of a commentary on the 
Bhagavad-Glta^ dated in 1290 A.D. 35 This seems too early 
4 a date, for this would make* Vishnuswami practically a 
junior contemporary of Madhva, whereas the system of 
Vishnuswami, apart from its philosophical aspects, had 
nothing to distinguish it from Madhva's, except his worship 
of Radha in conjunction, with Krishna. Nor is the sugges- 
tion of the Sampradaya Kuladipika that Vishnuswami was 
taught the Visishtadvaita system by God Vishnu himself 



3 See below, where the work is further referred to. 

25 Vaishnavism, Saivism and Minor Religious Syste?ns i 77. 
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prove any more helpful. 36 Though Srivaishnavism existed 
before Ram ami ja, Visishtadvaita as a system came to pro- 
minence only after him. The date of Vishnuswami accord- 
ingly would have to be fixed not only after Ramanuja but 
also after Madhva. We may not be far wrong if we 
assigned Vishnuswami to about the close of the thirteenth 
century A.D. What we know of Vishnuswami's system 
is not from his own works but from those of others. Thus 
the Sakalacharamaiasangraha of Srinivasa 27 gives a brief 
account of it. This is a late work — much later than Vishnu- 
swami — and professes to be a history of philosophical 
systems. According to it, the system of Vishnuswami 
holds that the primeval soul was not joyful, because he was 
alone, and, desiring to be many, he himself became the 
inanimate world, the individual soul and the inward 
controlling soul. These sprang from him like sparks from 
a burning fire and are his parts. By his own inscrutable 
power, he rendered the properties of intelligence and joy 
(jchit and ananda) imperceptible in the first, and his joy 
{ananda) alone in the second, while the third has all the 
attributes perceptible in it. Simple Brahman as such has 
perceptible joy {ananda) prevailing in it. 

His System of Vedanta. 

As will be shown below, the theory of Vallabha is not 
unlike Vishnuswami's, though he enlarges at length on 
ideas peculiar to himself. According to him Brahman is 
not only the material but also the efficient cause of the 
universe. (See Vallabha's Amtblmshya* I. 1. 4.) Brahman, 
according to him, is not merely the Creator of the universe 
but he is really the universe itself. This is so, because 
the universe has complete connection with him. Next, he 
asserts that creation is not a false imagination, for, according 
to him, the universe is not false. It is verily Brahman 
{ibid.). The texts of the Vedanta, he says, teach mbksha 

3G From, the chronological point of view, the Sampradaya Kula- 
dipiha is a work that has to be used with caution. 
37 Printed in the Chowkhamba Series. 
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in passages like the following: — "He who knows Brahman 
verily becomes Brahman"; "the knower of Brahman 
attains the Highest " {Tait. % II. 1.1); <4 he docs not come 
back"; " having known Me fully, he enters into Me" 
(Bhagavadglta y XVIII, 55). Thus the attainment of 
Brahman is the highest end of man. The Brahman is not 
merely the Self of the /Ives, but of all. According to 
Vallabha, then, Brahman is not only the Creator of the 
universe but he is the universe. But he does not create 
by allying himself with Prakriti but through his own nature. 
The Creator of the universe is Brahman ; but that Brahman 
is not gauita but Virginia Brahman. If the Creator of the 
universe were a gatma being, then the person devoted to 
him could not rise higher than his object of devotion and 
as that being is gauna and in the world, his devotee would 
accordingly remain always in the world. But the Sruti 
declares that the Creator of the universe is Brahman and 
devotion to him leads to release. If the Creator were a 
gavva being, release would be impossible (Anubhashya % 
I. 1. 7). Vallabha interprets the first seven sutras of Bfida- 
rayana (I. 1. 5 to I. 1. 1 1) as showing that Brahman who 
is sat (existence) is also chit (intelligence). Because the 
word Ikshan is applied to Brahman, he has to be taken to 
be conscious intelligence. It follows that Brahman is — and 
not the unintelligent Pradana — Creator. Brahman, 
though transcendental, yet by the very declaration that 
" he thought " and thus created the world, he made himself 
a subject of perception also. " Though I am unmanifest 
and transcendental, yet let me, through creating these worlds, 
become manifest and the object of comprehension. " This 
is the Ikshan (thinking) of Brahman which precedes crea- 
tion. Though Brahman cannot be known by pramanct 
(proofs), yet he is known when he wills. He is both agent 
and non-agent Being transcendental, all opposites find a 
solution in him. To hold otherwise, would go against the 
declaration in I. 1. 15. This mtra refutes the view that 
Brahman is non agent and that creation proceeds from his 
coming into relation with Prakriti. This is not so. 
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Brahman creates through his own nature. Brahman is, 
however, not only sat and chit but also ananda (joy). In 
his view the eight sutras commencing with anandamaya 
abhyasdt propound this view, Anandamaya is the cause 
according to him, of all the modified forms of ananda that 
we find in this world. As the sat-chit Brahman in his 
substance is unmodified, though he is the substantial cause 
of all worlds, so this anandamaya modified is the cause of 
all diversities of ananda in this world. For the jlva to 
enjoy all blessings along with Brahman, it is necessaty to 
show that it possesses the same attributes as the Brahman, 
for two things cannot enjoy a common experience unless 
they belong to the same category. It became, therefore, 
necessary to prove that the jlva is made on the image of 
Brahman. This the Taittirlya Upanishad proves. The 
annamaya (physical body) is built on the mould given by 
the pidnamaya (astral body). This, in its turn, is built up 
on the mould of the manomaya, which again is built on the 
mould of the vijnan am 'ay 'a, which finally is built on the mould 
of the anandamaya. The anandamaya being Brahman, the 
jlva ^ which is vijna?iamaya, is built on the image of the 
anandamaya or Brahman, and is fitted to enjoy all blessings 
along with Brahman. Therefore, this anandamaya, the 
inmost, is the real agent, and is the paramaphala, the 
highest fruit, reached by the jlva and this anandamaya 
is the topic of the whole of the second valli of the Taittiriya 
Upanishad. The whole of this Upanishad leads up to this 
anandamaya as the highest fruit obtained by the knower of 
the Brahman. Thus anandamaya is the highest Brahman. 
When a jlva comes to know Brahman, it becomes ananda- 
maya. This anandamaya vesture is a superphysical one. 
The jlva, however, is not anandamaya. This is because of 
the impossibility of its being so. It is true in the state of 
Brahma-knowledge it enjoys ananda, but it cannot be said 
to become on that account anandamaya. For then the jlva 
would also become the creator of worlds like Brahman ; 
and where would then be the transcendental uniqueness of 
the Supreme ? Anandamaya is the giver of bliss to the 
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jlvas and so^ he cannot be the jlva y as there is always a 
distinction between the obtained and the obtainer, the 
giver and the donee. 

In commenting on I. 1. 31, Vallabha states that the 
attributes of the jlva are not in conflict with those of 
Brahman, because all the activities of the jlva are under the 
control of Brahman ; asritaivat because of being under his 
protection. Brahman is the support of the jlva also ; there- 
fore all the activities of the jlva are under the command and 
control of Brahman. Therefore, jlva attributes may be 
properly said to be the attributes of Brahman. Thus, in 
his system of Vedanta, Vallabha states that whatever view 
you may take — the jlva being a part of Brahman, or a 
combination of certain aspects of Brahman — the part being 
contained in the whole, the attributes of the jlva may be 
applied to Brahman. According to him, the word ihaused 
in the suira (I. 1. 31) applies to both, Le^ iha asritaivat 
and iha tad yogat. He says that this is so in his own 
system of Vedanta — the Brahmavada system as he calls it. 
In his system, jlva and Brahman are real and therefore we 
can properly say that Brahman is the support and jlva the 
supported. But according to Mayavada — the system of 
Sankara — jlva and Brahman are identical and so there can 
be no relation of the support and the supported between them. 
Similarly the dharmas of the principal life-breath may 
appropriately be applied to Brahman because of iha tad 
yogat. Tad yoga means union with that, the existence of 
the attributes of prana in Brahman is not incompatible. 
Because prana is in constant relation with Brahman, the 
qualities of prana may also be said to be qualities of 
Brahman. 

Vignana Bhikshu and His System of Vedanta. 
The next commentator on the Sutras of Badarayana 
was Vignana Bhikshu, who is more famously known as the 
commentator on the Sankhya-Sutras. He has been assigned 
to about the middle of the 17th century. His commentary 
on the Badarayana Sutras is known as Vignanamrita 
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Bhashya, which is written from the Sankhya standpoint. 
He is more inclined to theistic than to atheistic Sankhya. 
His other works, the Saiikhyapravachana-bhashya, which 
has been translated by Garbe, the Yogavarttika, the Yoga- 
sara, the Scmkhyasara, Upamshad-bhdshya, etc., show 
that he agrees with the Sankhya doctrine as propound- 
ed in the Puranas, where both the diverse ptirushas znd the 
prakriti are said to be merged in the end in Isvara, by whose 
will the creative process again begins in the prakriti at the 
end of each pralaja. He could not avoid the distinctively 
atheistic arguments of the Sdn&Aj a Sutras, but he remarks 
that these were used only with a view to showing that the 
Sankhya system gave such a rational explanation that even 
without the intervention of an Isvara it could explain all facts. 
(See Dasgupta, History of Indian Philosophy, I. 222-223 ; 
see also page 220.) He is independent and rational in his 
interpretation of the Sutras of Badarayana. Thus, as we 
have seen his interpretation of tl atha" in 1. 1.1 that it occurs 
in Sutra works and indicates the commencement of a new 
subject, is a thoroughly natural one and one to be expected 
from him. Though like Vallabha he interprets I. 1. 4 in 
such a manner as to make Brahman the material cause of 
the universe, his material cause is wholly different from that 
of Vallabha. If he treats the Sankhya as an aspect of 
Vedanta, he makes the Vedanta itself square with the 
rationalism of the Sankhya. He refuses to admit the maya 
theory of Sankara, for as an ardent exponent of the Sankhya, 
he adheres to the personal individuality of souls. He, 
indeed, protests against Sankara's view which, he says, 
makes Brahman nothing more than the sunya of the 
Buddhist School. 

Vis;nana Bhikshu is described as an ascetic who 
belonged to the Gauda country, corresponding to the 
modern Northern Bengal. Before he became a sanyasin, 
he is said to have belonged to the Karnakarnika caste. 38 

38 Kariiakarnika : A ICayastha Brahman. A Brahman v/ho 
followed the occupation of a Kayastha is called a Karnika. A 
Kamika means one in a Karana or office, i.e., an official. (E.L, 
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In the colophons found in his Bhashya, he calls himself 
sometimes as Vignanayati and sometimes as Vignana- 
bhikshu, the terms yati and bhikshu being synonymous and 
meaning an ascetic. He calls his work Brahma Mimamsa 
and not Sariraka Mimamsa. He describes his Bhashya 
as rujtt Bhashya, i.e., true Bhashya, The term Vig- 
nanamrita- Bhashya would seem to indicate a Bhashya of 
undoubted brilliance and wisdom by Vignana Bhikshu, 
there being a play on the word Vignana, the title of the 
work. In this Bhashya which has been printed in the 
Chowkhamba Series (Nos. 30, 31, 34, 35, 37 and 40), 
Vignana Bhikshu refers to another work of his named 
Upadzsaratnamala, which he calls a pra/earanam.™ (See 
his Brahmasutra Bhashya, Part I, page 62, line 20.) Copies 
of this work have not so far been traced. Pandit Mukunda 
Shastri, the editor of his Bhashya, states that it is inferrable 
from his works that he wrote a Gltd-Bhashya as well, but 
copies of it have not so far been found. 

From the opening verse of his Bhashya, we learn that 
Vignana Bhikshu was the disciple of a guru whom he 
honoured as his Supreme Preceptor (Antaryami Guru). 
From this guru, Vignana Bhikshu received enlightenment 
in Vedanta. At this feet he places his Bhashya as his guru- 

1, 77 ; E.I., IV, 104 ; E.I., VIII, 153.) Brahman Kayasthas are even 
to-day in the majority in Upper India. (See Sherring's Hindu Tribes 
and Castes, 305 ; 303.) In Bombay, the Kayasthas are described as a 
sub-caste of Brahmanas. {Revised Lists of Antiquarian Remains in 
Botnbay Presidency >, VIII, 369.) For Kayastha Brahmanas, see 
Bombay Gazetteer, XVI, 41. A Kayastha-Brahmana grantee of a 
gift made by Govindachandra of Kanauj in Samvat 1171 (or A.D. 
1115), describes himself thus : "The illustrious Jalhana, the learned, 
born of a Karnika and resembling Chitragupta in worth, -wrote the 
grant with delight for his fame." (E.I. y IV. 104.) On the subject 
of the Origin and Status of the Kayasthas see Man in Lidia, XI, 
116-159, where the whole evidence is set out and discussed ; also 
D. R. Bhandarkar's article on What is a Kayastha in the Puja 
Numbers of the Amrita Bazaar Patrika for 1930 and 1931. 

29 Lit. a topic ; in modern parlance, it might be more properly 
described as a monograph, as it deals with a single topic. 
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aakshina. He churned, he says, the Sruti, Smriti and 
Nyaya Sastra with the aid of Brahmans 40 and the 
result was the great nectar of knowledge — Gnanamrita — 
{Vignanamrita Bhashya) which he placed before his guru 
to win his grace. Kutarkins and Pakhandas (who are com- 
pared to danavas and asuras of old) are said to have been 
deceived and defeated by the confusion (moha) caused among 
them by those who had partaken of the nectar of his Bhashya. 
Vignana Bhikshu prays that these also may attain the feet 
of his guru y for their work — like his own — was equally 
meritorious- Who are the KtUarkins and Pakhandas? 1 
whom his Bhashya helped to confound ? The false logicians 
and heretics referred to are obviously those whom he 
stigmatizes as those who postulate akhandataya^ 

According to the Sruti texts Brahmavidapnoti 
param^ Bralunaveda Brahmaiva Bhavati^ Tamevam 
viditva atimrutymmd^ etc, Brahmagnana is the chief 
factor for realizing Paramapurushartha. And the Sruti 

40 Bhudevebhyb is the word used. 

41 Cf. Pakhanda Chandala ydhd-paparainb]iakayd~??irigzva vrikayo- 
bhirurgatagocharavu Kalidasa, Malavikagnimitra, V. 24. 

42 The following is a condensed rendering of the opening verses 
of Vignana Bhikshu's Bhashya : — 

My prostrations are due to him who pervades the universe and 
in whom everything has its being and by whom all is created. 

I bow to him who is in the Supreme form of Chidachidsakti. 

I, Vignana Bhikshu, who having been taught by my holy 
preceptor (a?itaryami g?rm), who ever remains in my heart of 
hearts and from whom I received this great enlightenment, to him 
I tender this Bhashya on the Brahma-Sutra as guru-dakshina. 

After having churned the milk ocean of Sruti, Smriti and 
Nyaya, with the aid of all Brahmans, the nectar of knowledge 
(giiwiamrita) came into being. That I place before my guru to win 
his grace. 

Let those who partake of this nectar by deceiving the array of 
danavas in the shape of false arguers (Kufarkiiis) by moha (i.e., 
confounding them by arguments) and winning (victory) over the 
large array of aswas who masquerade in the guise of -pakhandas, 
swallowing it through their meditation and wisdom, attain the 
feet of my guru. 
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texts Atmelyevopasllha sama atmeti vidyath tameva dlnro 
vignaya pragydm kuntvita Brahmana iti, etc., declare that 
Brahman should be meditated upon in the form of atma 
according to the vidhi prescribed in Srutis. Then arise 
the questions : (1) What is Brahman (Kim Brahma)} 
(2) What is the state of Brahman (Kim Brahmatd) ? Is it 
beyond conception ? What is Brahmagnana ? And what 
is the result of realizing Bra lima gnana ? These questions 
engage the minds of all Mumttkslms (i.e., those in search of 
Moksha). In the Srutis, however, there are seeming 
contradictions, perhaps due to the differences in the opinions 
of the Rishis who belonged to different Sakhas. And, 
therefore, in order to determine that gnana y the help of 
Bralima Mlmamsa is desired. Verily, it may be said that in 
Purva Mlmamsa alone, Dharma jignasa and the ways and 
means of determining Brahmagnana are dealt with. This 
is the most important Dharma (ayantu paramo dharmah) : 
Yoga from which, according to the Sruti, atmadarsana is 
attained. The acharya says that throughout the Vedanta, 
what is expounded in the Sutra sarva vedanta pratyayam 
chodanadya viseshat, etc. (If you want to attain Brahma guana, 
you should examine the whole of the Vedanta) is what is 
chiefly dealt with in it — the means for the attainment of 
Brahmagnana. Here some Kutarkins, while acknowledging 
the Vedanta for the purpose of attaining gnana, afterwards 
discard it. This should not be so. Though generally 
speaking Dharma has been clearly explained in the Purva 
Mimamsa in order to fix Brahmagnana, the Kalpa Sutras 
set out in brief and in detail the manner of effectuatino- 
Brahmagnana (Brahmagnana Sadhana). The Sruti texts 
Satyam gnanamanantam Brahma, Vignanam anandam 
Brahma, etc., determine Brahmasvarupatva which can be 
realized by jignasa. It is only in Sankhya Sastra that 
jlva chaitanya principles (siddham) are clearly explained. 
If it is asked what is this chaitanyam and what is its form, 
the reply is that that is verily the beginning of the Bralima 
Mlmamsa Sfistram, w r herein Bhagavan Vedavyasa formu- 
lated the Sruti text Athathb Brahmajignasa. 
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In commenting on Sutra, I. 1, 1., Athathb Brahma- 
jigndsa, Vignana Bhikshu says that Aththa indicates by 
mere utterance authority and auspiciousness {adhikdra- 
vdchaka and ?nangalarupa). Authority shows the exact 
subject that it deals with in particular. Brahma is the only 
subject for discussion as agreed to by others also ; and this 
is to be proved and established as realized. And all other 
subsidiary discussions lead to the same Brahman, beyond 
which there is none other. Hence, finally, Brahma alone is 
realized {Brahmaiva labdham). Therefore, realization of 
Brahman is the sole use for the word Atha (i.e., the use 
of the word Atha is to indicate the realization o£ Brahman), 

Atha denotes "in the present one n and signifies that 
the realization of Brahman is fixed as its avadhi (limit). 
Since its avadhi is Brahman, the sutras have nothing to do 
with Parabrahma. The word Athaha is in the panchami 
vibhakti and since it is in that vibhakti, it shows here the 
limit {avadhi). (This is so according to Panini.) Even prior 
to the realization of Brahma o<uana, the word Athaha is 
placed in the Sutra to cast a reflection of the final objective 
in view, i.e., the realization of the Brahmagnana, Verily at 
the end of the work, the Sutra Anavritti Sabdat Anavritti 
Sabddt, concludes with an emphatic application of the 
word Anavritti % repeated twice over, Showing that the limit 
{avadhi) of the Sutra has been reached. Therefore, athaha 
shows the purva avadhi or starting limit and anavritti, 
the nttara or final limit. Thus, by viewing the start- 
ing and final limits {purva and pardnta dvayd ava- 
dhdranc sati), there can be no hesitation on the part of 
disciples to understand the whole gist of the mahdvdkyas 
of the Mlmdmsa Sdstra as accurately limited by the 
venerable author of the Sutras by the first and the last 
Sutras {ddyantdvadhi). The words athathb and atha as 
stated in the Smriti texts, as declared by Gobhila, well 
indicate the ways and intentions and the procedural method 
to be followed in the carrying out of karma, just as a 
torch shows the way out of darkness. That they show 
anything beyond this adhikdra is not correct. 
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Brahmajignasa means Brahmanahajigndsat discussion 
about Brahman and therefore athaha indicates the starting 
point for those disciples who are earnest in their quest for 
Brahmagnana. Brahman in its secondary sense means 
Veda, Hiranyagarbha, etc. It must not be said that 
Brahmajignasa is the discussion of Vedic interpretation or 
discussion of Hiranyagarbha, etc. Jignasa here primarily 
means the discussion and establishing of the MimSmsa 
Sdstra. For jignasa is very commonly applied in practice 
to the discussion of the Mimamsa Sdstra as is seen in 
Athdthb Dharma jigndsa which is the pratigndsutra of the 
Purva-Mlmdmsa. Jignasa suggests that the discussion 
should go on until the realization of Brahman is attained and 
this should be done with the aid of the evidence afforded by 
the Vedanta and that with the aid of tattu samanvaydt. 
From this Sutra begins Brahmagnana jignasa. We should 
not go beyond the limits thus laid down in this and 
the succeeding Sutras ; if we did so, we would not attain 
the realization of the Brahman we aim at as our objective. 
While this is so, modern Vedantins, who are well versed, 
by reason of their vast knowledge, postulate that karma alone 
will not do, depending on the Sruti text avidyayd mrutynm 
iirihva vidyayamrutamasnute Hi (absolve yourself of avidya 
by karma and then, being liberated from the clutches of 
death, pass into the region of celestial bliss through the 
realization of vidya, i.e., Brahmavidya). They say that after 
getting freed from the hands of death by the performance of 
karma, one should begin the discussion of Brahma in order 
to realize Brahmagnana. Therefore it is, they add, that 
Brahmajignasa should be undertaken. And they further 
state that the word kartavya should be understood in the 
Sutra, which they would read fully thus : Athathb Brahma- 
jignasa kartavya iti. 43 

43 Vignana Bhikshu quotes Upakramopasamhara, etc., appearing 
in Anandatirtha, I. 1. 4. He refers also to Sadhanaehatushtaya and 
considers Sanyasa at length. Sanyasa is, he says, the giving up of 
sixty-four kanncts ; but a man wishing a son should follow them. If 
so, how to reconcile these statements ? According to Vignana Bhikshu, 
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At the end of I. 1. 1. Vignana Bhikshu says that in 
the Brahmasutras there are no data for j%va-Brahmaikya % for 
it is said in the Bhagavad-Gita. ^Brahmasutra padaischaiva 
hetu madbhihi vinischitaihi iti (Bhagavad-Gita> XIII. 4), 
from which it will be seen that it declares that in the Brahma- 
sutras the subject-matter dealt with is only Brahman, 
which is its chief topic of discussion. While this is so, to 
postulate Jiva Brahmaikya as its chief subject of discussion 
would be contradictory to the meaning attaching to the 
Mahavakya (I. 1. 1.). In the shape of Sutras, in certain 
Adhikaranas, it has been aptly stated, without ambiguity, 
that Brahman is the residue left over (Brahmasesfiatayaiva). 
In all the adhikaranas of the Brahmasutras, Jlvatatva is 
clearly explained with adequate proofs, until the jlvatatva 
reaches Brahmatatva (Brahmaseshatayaiva) as its final stage. 
And in the adhikaranas explaining the pranatatva, fat jlva- 
tatva is discussed at length. At any rate, even though the 
meaning of the Mahavakya is that Brahman is declared as 
equal to Atman (Brahmatmatawa), the Atman being spoken 
of in terms of Brahman, yet the argument is overthrown 
that Atman is Brahman itself {Brahmatvwaiva atmatva- 
makshiptvam ityasayaha). Though in the Sruti text Brihat- 
vat Brah?nanatvatcha atma Brahmeti glyata iti, the words 
Atma and Brahma are used to denote the same meaning 

this is the Pratigna Sutra -which begins the work. It fixes the vidhi 
{samadamadiy etc.). It states how Brahmagnana is to be attained. It 
should not be interpreted in a manner not warranted by the wording 
(viparitarfhakalpana). It does not suggest we should give up all 
karmas — Sarvakar??iatyaga — and then begin jignasa. Vignana Bhikshu 
defines Bhikshu as Atmannevdimanabhudhya x nastya. He quotes : — 
Sarvaparigraha avyaktalingo vyaktascha charet bhikshu sama 
hifaha. 

Tridandam ktmdikdmchaiva stdram chapi kapalikam 
Jantunam varanam vasiram sarvam bhikshu ida?n tyajef. 

{Vishnu Dharma Fdkya, Paramahamsa Prakarana.) 
A Paramahamsa should abandon the following: — tridanda, 
kundika (kamandalu, i.e., waterpot), yagnopavlta, kapalika (begging 
bowl made of skull), and raiments of cloth worn (already) by others. 
(See Vignana Bhikshus Brahmasutra-Bhashyz. I. 1. 1.) 
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{arlhaikya), in our opinion {asmin mate) the defect in the 
Sutra cannot be doubted. (As in the Sutra Aihatho 
Brahmafignasa, the word Brahma is only used, without 
either jiva or at ma, the defect cannot be doubted.) Because 
the subject dealt with is only Brahman) the intention being 
to obtain Brahmagnana, though there be a residue of karma 
left over. As is propounded in the Bhagavad-Glta: 
Brahmanyadhaya karmani sangam tyaklva karoti yaha \ 
lipyate na sa papena padmapatramivambhasa, V. 10.), — he 
who assigning all karma in Brahman, without desire of any 
fruit, will be quite free from all misery, just as the lotus leaf, 
though in the midst of water, does not stick to any particle 
of it. This affords support to our statement. 43 

Commenting on Sutra I. 1. 2, Vignana Bhikshu 
states that Jagat is nitya and that Parabrahman is 
possessed of Sakti and that he has no vikara, Para- 
brahman joins Prakriti and Purasha and creates. He is 
the author of vikara but is not himself touched by 
vikara-. J a gal is n padanakarana, which Prakriti and 
Purusha utilize for creation through Parabrahman. Para- 
brahma rupa has many gunas [alyanta sammisrarupena), 
far removed from Prakriti and Purusha. Parabrahman is 
akhanda ; and Brahman is different from vyavahara. There 
is no Sruti text for ekatva. It cannot be accepted that abheda 
is merely for upadana purposes and that after Brahmagnana 
is obtained, there is no bheda. There is bheda. Kevala 
aikyatva is nowhere postulated. In Bheda vakyas, there is 
considerable means to moksha promised. If mbksha is to 
be gained, that is to be obtained only by the person who 
has the sense of bheda. Moksha is only for such a gnanu 
Abheda vakyas are all included in the bheda vakyas and not 
independent of them. Avidya cannot be removed by abheda 
gnana by itself. Abheda gnana can by itself never remove 
avidya, which is the cause of misery. By bheda being abused, 

43 Vignana Bhikshu may be briefly described as Atma-Brahmaikya 
Blicdavadin. He may also be spoken of as Samavadabhcdin, i.e., 
one who holds that Jiva and Brahman are sama \ but he holds that 
the Jiva does not find aihya with Brahman, 

U - ? 
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Sruti texts declaring bheda are not lost. Some are for 
bimbavada\ while others are for pratibimbamda. By 
agnana, it is said, bheda is seen ; this is wrong. Srutis also 
declare doubt. Svapna and jdgrata are terms in opposi- 
tion ; similarly, bandha and mbksha are also in opposition 
in Srutis and Smritis. That which guana signifies is 
akhanda — Jiva and Brahma akhanda ; it is a means to 
bandha and not to mbksha. However much the Mukta may 
think of Brahman by himself — ekanthakarana — a Mukta is 
an amsa and not amsi. There is space in a pot (ghala) ; if 
it is broken, it becomes one with the space without it. There 
can be no difference between the two. Though ghala 
looks separate, amsa and amsT are not different ; similarly, 
jwa is always keeping the Paramatma in his mind and can 
meditate on him and not become aikya with Paramatma. 
The a7itahkara7ia of jwa is Paramatma ; the Paramatma is 
different. Jlva cannot therefore become one with Para- 
matma. Even Kapila and others have expressed in bheda 
form what is declared definitely as bheda in the Sruti. The 
following texts are taken from the Kapila Sutras : — 

(1) Janmadi vy avast hatha picrushabahutvam. 

(2) Upddhibhedhe apekasya ndndybga dkdsasyeva ghatd- 
dibhihu 

(3) Upddhirbhidyate natu tadvaiu 

(4) Evamekatvena parivartamdnasya naviruddhya 
dharmddhyasaha. 

(5) Na-advaita sruti virbdhb jatiparatvat iti. A4 

44 The following is a translation of the above Sutras : — ■ 

(1) Since Janma % etc., are eternal ; so jivas are innumerable. 

(2) On account of a certain disguise which is not true, the same 

is seen in many forms with different combinations just 
as the space in a pot is seen as different from the space 
outside. 

(3) When disguise is removed, the real is seen to undergo 

no change. 

(4) When the real one undergoes several series of changes, 

there can be no change for the real one. 

(5) The virodhas seen in the Advatta srutis do not refer to 

class (jatt) distinctions. 
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Atma is one. Though the various disguises (upddhis), 
in the form of janma and marana, do not refer to unaffected 
chaitanyaS) as proved by the Srutis and the Smritis, these 
chaitanyas are always in their respective places. The 
terms " He is born M , " He is dead etc., do not refer to 
them. The chaitanyas are innumerable and are not 
undivided like continuous Akasa. This is the meaning 
of the Sutra. In the Srutis, bheda is declared and if 
abheda is also to be declared from them, then it must be 
settled by iarlca. 

In bheda if we arc to understand abheda, it (that matter) 
can only be decided by tarka, says Kapilachurya. But you 
should not postulate upadhi to Brahma and lightly discuss 
abheda. Of course, the Srutis afford much ground for doubt. 
From the second Sutra, we infer that though upadhi is 
true, it gives no change for the atma by its combination. 
The Real is always above upadhi (i.e. upadhi cannot 
affect the Real). From the third Sutra, we learn that upadhi 
is itself different in nature ; upadhi itself cannot in any way 
affect the jiva towards its birth, death, etc. The idea 
that 11 1 am included in all " belongs to the jlva. The 
difference seen through upadhi is transitory and of a 
viruddha (contradictory) nature, because on the destruction 
of upadhi, the real becomes undisputedly manifested. In 
the fifth Sutra, the chief atma is throughout declared one. 
The Srutis say that the jivas are many as seen in their 
classes and are different ; but atma is throughout one. In 
order to declare the mutual differences inherent in /was, 
their ordinary qualities (lakshanas) are mentioned by the 
Srutis. Finally, the Srutis declare the lakshana of the 
Supreme [Parairlakslmaya) as being the same. Similarly, 
throughout the Sankhya, this vishesha (peculiarity) is main- 
tained. Sankhya like the Brahma Mlmamsa plainly declares 
the vibhaga lakshana in terms of amsa and amsi as a 
constant one, just as sparks of fire are to the fire itself 
(agni visphulingavat amsamsi bheda vibhagalakshand 
vakshyate). In the Sutras avibhagani drishtatvat, etc., 
though the unity [aikya) of atma is CQnsidered to b$ of ^n 
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insignificant kind, at the time of final realization (bandhci 
mbkshadi vyavastha) the aima is given a higher place than 
the jlva {i.e., a greater weight than the jlva). Though 
the Srutis point to difference on account of upddhi to 
the jlvcty yet in the Sruti text Niranjanah parama??tsdmya- 
vntpaiti yathdgniragnau sanskshiptah samanatvam ami- 
vrajety it is also declared that the jlva will attain a position 
of paramascimyatva, just as fire when thrown into fire 
assumes an equal form. In the same way, even though the 
i%vatma is equal to the Paramatma, the yogis declare 
that at the time of Mdfes/ia,' difference will still exist in 
the form of equality {moksfiakalepi bfieda ghatitam samyam 
sruyate) and there is nothing more of the upddhi. 

As we have seen, Vignana Bhikshu couples the first 
and the last Sutras of the Brahma-Sutras when commenting 
on IV, 4. 22. In commenting on the latter, Andvritii sabdat 
andvritii sabdat, he again insists on the limit (avad/ii) 
prescribed by it. Those who realize Karya Brahma or 
enter that Parabrahma form in order to- enjoy everlasting 
bliss do not return to birth they have no re-birth) 
because they have no further re-births. If it is asked why, 
the reply is Sabdat Brahmalbka abhisampadyatc na cha 
punardvartafe iti, etc., which is a clear authority (for the 
position). The previous statement that the jlva would 
have to experience further misery is untrue, because he has 
no other thing to enjoy except endless bliss in Brahmaloka, 
which is eternal and free from all misery. Those who 
meditate upon Karana Brahma also will at once realize 
Brahman and there will not be the remotest cause for 
their coming into existence again. This is declared in 
the Sruti texts. For it is said in the Bhagavad-Gitd by Sri 
Krishna : — 

Abrahmabhuvanallokah punaravartindrjiina I 
Mmnupetya tu Kaunteya punarjanma na vidyate 11 

{Bhagavad-Glta^ VIII, 16.) 
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(Oh Arjuna ! When one reaches the home of bliss 
finally in order to realize Me, there is to him no such thing 
as a return to birth.) 

It must not be apprehended that there will be further 
cause of birth after reaching Vishnuloka, for it is said by 
Sri Krishna himself to Arjuna that there would be no such 
further cause for birth. Therefore, there is no contradiction. 
Hence it is that Badarayana expressly uses the words 
Anavritli sabdat anavritli sabdat in a comprehensive and 
emphatic manner repeating the words twice over. The 
whole of the Brahma Mlmamsa has been here brought to 
an end in a very sententious manner by Badaruyana. 
The quality of chetana (consciousness) is that it is always 
desirous of seeking guana and it consists of mayakhya nija 
sakti (i.e., it possesses an inherent power called maya) y by 
which Sarvesvara Brahman manifests himself to the world 
in the form upadhi consisting of Mesa and karma and their 
results. With this, he, in combination with Prakriti and 
Purusha and their mutual interactions, brings into existence 
Mahat and the rest of the creation, though in the same way 
as a spider, which puts out from its body its finest fabrics and 
finally inheres into itself the whole of what it has put forth; 
he himself entering into creation, sustains it by his power; 
through Prakriti establishes it; through Karma gives the 
fruits thereof just like a Maharaja, who doles out the fruits of 
their labour to his servants, gifts for meritorious service 
rendered or punishment for mistakes committed by them ; 
and finally at the end draws everything into himself in 
the form of upasamhara {i.e., destruction) and remains 
alone himself just as a vast ocean is seen with its series 
of waves undergoing change every moment in the form 
of transformation effected by Mahendrajala. So in pralaya, 
though the universe is seen in the vast ocean as a mere 
speck, thus proving that the world is different (bhinnam) 
from the vast sheet of water, yet the Sruti says Sarvam 
khalvidam Brahma tatjalani iti, meaning thereby that 
there is no difference between them. The apparent 
difference that is seen is mere Vacharambhana (i.e n mere 
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expression and no more) just as the waves of the ocean 
and bubbles in the water which last but a moment. This 
is like malimdrajala (i.e., jugglery). All living creatures 
in the world are so many rays 'of the sun, so many 
particles (amsa) of the Brahman, and are therefore sub- 
ordinate in character to him. Therefore, Prakriti and 
jlva behave as quite subordinate in character to Brahman 
and are both unreal and unrealizable just like things seen in 
the dreams and hence untrue. Also, Brahman himself being 
environed by Maya and being both separate and combined 
with jlva, manifests himself in an extraordinary manner and 
yet is unaffected by faults. Hence he behaves quite indepen- 
dently and as the chief Atma of the panchavimsaii tatlva^ 
in the jlva. Like the threads which woven lengthwise and 
breadthwise form a cloth, he (Brahman) having joined the 
Jlva, as Karya and Karana, makes the Jlva the bhbkiatma 
(the enjoyer of the fruits). Jlva being a lifeless jada, he 
remains manifest in the jada in the form of prana under the 
name of anatma. This same Paramatma is termed Para- 
brahman throughout the whole of the Vedanta, as the essence 
of all its truths and he is realizable through samadamddi 
sadhana by wise men, who keep mentally meditating on him 
— samamatma id, so aham iti. Finally, realizing that it is 
not jlva but only an illusion created by Maya which per- 
vaded him, he on the disappearance of the influence created 
by Maya, enjoys Brahmasakshatkara, Then avidya, karma, 
dharma and adharma and all other causes of worldly 
miseries entirely leave him and he becomes a Mukta, as the 
Sruti says : 

Nathasya prana utkramanti iti (to him there is no 
expiration of life). 

45 Literally, the twenty-five elementary principles of creation. 
The Sankhya philosophy so-called enumerates twenty-five laiivas or 
true principles. Its chief object is the final emancipation of the 
twenty-fifth iattva, Le. % the Purusha or Soul, from the bonds of 
this worldly existence by conveying a correct knowledge of the 
twenty-four oiher tatfvas and by properly discriminating the soul 
from them* 
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On the other hand, the jlva who is environed by Maya 
{Maya jlva) meditates upon that same (Maya) form of 
Brahman. He who out of his incapacity is unable to medi- 
tate upon that form of Mayatirikta Brahma (Brahman form 
free from Maya) has to go through archaradi mdrga 
through the merit of his meditation upon apratlkdlambana 
upasana and thereby reach out of the environments of 
Brahmanda and go to Maya Saba la form of Karana 
Brahman, who is Hiranyagarbha, and entering in him, out 
of the grace of Paramesvara, assume the llldvatara form in 
the end and enter into Parabrahma form, for it is said : — 

U pakramopasavihara vabhyasa apurvata phalam \ 
Arthavadopapattischa lingam tdtparya nischaye II 

{Brihatsamh it a. ) 

This is the gist of all the Vedanta in its symbolic 
devotion. Since Brahman is the one that remains in the 
end, it has to be held that it is what is proved by the whole 
Sdnkhya Sutra, in which is embodied the jlvatattva in its 
entirety, without whose help Purvamlvidmsa and its proofs 
would be rendered useless. It must not be said here that 
Brahman being stated to be akhanda, that it contradicts the 
principles of jlvatatLvanirupana^ For if it were so, the 
Pratignd Sutra at the beginning (Athdlho Brahma jigndsa) 
ought to have been athathb Jiva-Brahmaikya jignasa iti. 
There would have been no necessity for a second pratigna 
to consider Brahman and jlva as akhanda {i.e., undivided). 
For what is this akhandata in Brahman (*".*., indivisibility 
of Brahman) ? If Brahman and jlva were akJianda, why is it 
that throughout the Sutras it is nowhere seen clearly (that it 
is so). How could such a thing be invented as a matter of 
grace (daya)? And therefore- such an invention is 

40 This is the Advaita argument. If Brahman is akhanda, then 
the Advaitin would say that there is no place for the jtva. This 
cannot be conceded, says Vignana Bhikshu. In that case I. 1. 1. 
would have been, he suggests, differently worded. 



contradicted by Mumukshus, who accept only what is clearly 
enunciated in the Sruti and leave off that which is left 
unsaid as contrary to it {Katham sraddhadhlran iti dik). 

Commenting on Sutra I. 1. 1, Vignana Bhikshu 
discusses at length the main principles of his interpre- 
tation. He says that abheda is avibhdga lakshana ; there 
is therefore samya between jlva and Brahman. The Sutra 
does not clearly state that jlva is one with Brahman in the 
akhaiida form. But it clearly states that jlva and Brahman 
are radically different, as acceded to by the Sutras adhikantu 
bhedanirdesat, etc. Even the Amsa Sutras treat of the 
terms jlva and Brahman in terms of A rasa and Amsl (the 
part and the whole). And, therefore, we have also to under- 
stand in the same wav in the Brahma Mlmamsa siddhanta. 

Even the Sutrakara Bhagavan Vyasa holds in the 
Sutra that Brahman and jlva are in the same relation as 
the father is to the son in the Amsl bhava and Amsa. 
And, therefore, jlva and Brahman can never be said to be 
one like akasa. 

The Sankhya says that Moksha is the result of the 
gnana which the jlva attains in recognizing the svarupa 
of Brahman when it loses the sense of aham. No more 
am I {ahambnddyadi nivartitobhavati). According to the 
Sankhya Sutra, the ego (I) vanishes and the jlva sees 
Brahman before him and says " I am before that Brahman 
who is my Atma and therefore I see him alone as my Atma ; 
I see no other.' ' 

According to the Sankhya Sutra, the jlva realizes that 
form of atmatva whereby it enables it to call itself " I am 
in the same form as Brahman. I can enjoy bliss as Brahman 
does. I am a subordinate of Is vara " (Isvaraparatantrah). 
This is the fundamental difference that exists between 
the present day wrong interpreters {Kukalpakana?n) who 
state that jlva and Brahman form a single akhandatma, 
and the followers of the Sankhya and Naiyayika schools 
who consider that jlva and Brahman are different from each 
other in the forms of sesha and seshi (the remainder and 
the whole) in two (different) forms. 
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In the same way, according to the reasoning in the 
Yama Parana* the Sruti texts yeshata almantarya* 
myamrittah ; samadtmeti vidydt ; tatvamasi* etc., are thus 
interpreted : Jlva and Brahman differ so far as to be 
divided as amsa and amsl. Therefore, how can these 
two be called as one and the same ? Being amsa and 
amsl in their true forms, the words tat and tvam remain 
different from each other. 

According to the Sruti text Tantvopanishadam purtt- 
sham prichchami (I ask that Aupanishad purusha thus)* the 
Vedas deal with Brahman and atom as their subject ; so also 
declare the Smritis. Thus while Brahman and atma differ 
from each other as amsl and amsa* how can atma become 
finally one with Brahman (B * rahmdtmatdvagati phatakatvdt) ? 
Atma results in attaining Brahmata as the result of guana, 
But not as the Sruli says : — Na cha taddtmyamidam sarvam 
sa atoteti: I am not one with Brahman but have attained 
a state of equality with Brahman ; for the equality with 
Brahman has already been obtained. According to the 
Sruti texts Aitaddtmyam iti* etc., which say that Brahman 
is the ultimate form of prapancha in its svarupa, the 
question arises whether the character of Brahman is divided 
from prapancha. Take ghata (pot) and the mrid (earth), 
which it is in another form ; it cannot be said that mrid 
is the ghata form. The answer is that mrid is not the 
form of ghata, in its character. Similarly chef ana is not 
of the form of atma ; because chetana represents the whole 
and atma a part. Therefore in the expression tatvamasi, 
the word tat denotes the all-pervading form of Brahman, 
and tvam denotes merely the part the jlva) ; this shows 
the division of the part from the whole. This is the 
difference that prevails in the expression tatvamasi and 
shows* the difference between tvam and aham (yourself 
and myself) 47 both in their form and in their meaning 
(sadddrthatvdt). The terms " Myself " and "My" (aham* 
and mama) do not convey the relationship of * 1 master " 

47 Cf. with Sanhara Bh fishy a* I. 1, 1. 
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and 11 servant " {svasvami) as between them and therefore 
in the Patanjali Sutras in the Siitra, Svasvami sakhybs- 
svarupbpalabdhihviu samybga Hi, the term samybga means 
the result of combining one with the other, sua with svumi. 
And therefore in the Sruti texts, Aththdtha alma desa, 
athihathb ahamkdra desa, etc., a repetition is seen. In the 
Sankhya Kdrika, such a repetition is not seen — ndsmi, 
name, imham % etc., — which plainly shows a clear difference 
between sva and svdm/\ According to the Sankhya 
Kdrika, atma in its entirety is prohibited from becoming 
one with Brahman {sva svdmyasya pratishedhat Hi). But 
atma, claims equality with Brahman {ieshdm dtmatbchchafe). 
The fact of the jlva addressing Tsvara in terms of " You " 
and ,c I ") cannot possibly maintain the unity of jlva with 
Brahman as it would be a clear contradiction. By using 
the terms u You " and " I " {Tvam and A ham) in 
addressing Tsvara, a meaning contradictory to unity is 
implied. If the jlva gives utterance through its mouth to 
the words {Tvam and Aham), it is clear that the jlva 
addresses one before him (Brahman) who is quite different 
from himself. Such addressing establishes the truth that 
Brahman and jlva are different. To indicate this difference 
between Brahman and jlva, the terms tvam and aham were 
used by the Guru in the text tatvamasi. The Sruti texts 
Ndnyatbsti drashtd srbla mania bbdhya, etc., point out that 
it is none other than Paramalma that the jlva perceives 
before him and that it is none other from whom he hears. 
All this clearly shows that jlva and Brahman are as 
servant {karthru) and master {svasvami). While this is so, 
ddhunikas (modern teachers) while determining the mean- 
ing of the expression tatvamasi say that the expressions 
tvam and aham denote jlva only ; and on the basis of the 
Sruti texts like kbna atma, etc., interpret the meaning 
just as they please, following in this the common usage, 
though the interpretation is not one warranted (by the 
text). In this world, if one asks, " kbhaw" (who am I), 
the answer appears to be il amukaslhvam asi }} (thou art this 
self) and nothing more. In our opinion, the expressions 
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tvam and aham, from the very nature of the meanings 
attaching to them, without contradicting (tia/tiyafc), imply 
two different agencies, similar in form (samanyarupcnaha), 
conveying to the understanding two different beings with 
their respective characteristics. This is in conformity 
with the general usage current in the world. 

However, though the expressions taftvameva (That 
thou art) and tvamevalat (Thou art that) are expressions 
mutually interchangeable (paras para vyatihara vakyani) 
and appear to expel a conclusive dissimilarity in meaning 
(vaidharmyd) and a clear difference (bheda), still in order 
to release the jiva from all the burdens of the samsara % 
through meditation and upasana y and to realize Paramatma 
svarupa, the two different forms of alma and Brahman 
are clearly explained without contradiction in sva and 
svasvarupa % as postulated in the Smriti texts Echcha- 
pyevam sakalam jctiavi api sarvaiu praiishthitam ; sa eva 
jlvaha sukha duhkha bhoh/a> etc., which plainly indicate 
that it is the result of the meditation on Brahman in his 
undivided form (avibhagenbpasanavt vidadhati). This is 
in accordance with the Smriti texts 4 b Vibheda janake 
gudne nasam atyaniikam ga/e ; almanbbrahmanabhcdam 
asantam kimkarishyati^ etc., which declare that one who 
meditates upon God with the knowledge that he and 
Brahman are different from each other and who by his 
knowledge is able to distinguish between dharma and 
adharma and who, by his attachment to his carnal 
body, which attachment is completely expelled by the 
true knowledge of Brahman, which he gains in the 
end, will at no time again speak of the jiva and 
Brahman as avibhaga (undivided), all cause (for such 
postulating) having been removed. Again, in the Gau- 
iami Tantra is the declaration Yadi jlvah parat 
bhinnaha karyatameti suvrata, achitvameha prasajjeia 
gliatavat pandito mata^ which says that if the jiva is 
entirely different from Parabrahman> para meaning ananta 

48 Vignana Bhikshu quotes the Vishnu Purava in support of his 
position. 
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or unending, then at the time of pralaya % according to 
the declaration of the Advaita Sruli texts, even a life- 
less gha/a (jar) would behave like an animate jlva and 
become capable of independent action. In such a case, 
according to the Smriti texts Kshclragnam chapi mam 
viddhi™ (understand that I am the knower of all the source 
of origin) etc., amsa and amsl would then have to be 
interpreted as indivisible. This results in a great contra- 
diction inasmuch as the difference between the terms amsl 
and amsa j as explained in I. 1. 3 in terms of BrahmanTinA 1 
alma will be rendered meaningless and we will have to 
interpret sakti and sakta as indivisible and this is obviously 
contradictory (di/c). Those who are Tiirkikas (logicians) 
usually ignore that characteristic of indivisible unity 
(avibhdga lakshana bhcdamapi), and consider only for the 
sake of meditation that alma and Brahman are different 
terms {Bhcda vdkydni) and thus in their opinion the Sruti 
texts which censure bhcda (difference between alma and 
Brahman) are rendered inapplicable. A mutual con- 
tradiction is thereby made to arise, so that finally in the 
Pdramdrlhika stage, where meditation enables the realiz- 
ation of Brahman, the position reached is one of Bhedu- 
bhcda, which renders the meaning of the Sruti texts fruit- 
less ; and for this reason, the bhcda Sutras which champion 
the bhcda position {bhcdasadhaha) 30 Adhikanlu bhcda 
virdcsal, etc., which declare bhcda > conclusively prove that 
jlva and Brahman assume the divided condition {vibhdga 
rupa) of amsa and amsl. And therefore throughout, from 
the beginning to the end, continuously, the jlva and 
Brahman prove to be two distinct forms naturally, eternally 
and truthfully, divided from each other and the idea that 
jlva and Brahman are one and indivisible (/.£., without a 
division between them) and that the jlva becomes one with 
the Brahman through an accidental change, is only a charac- 
teristic mode of expression {Vacharambhana mdtramili 
viseshaha). This is generally what the defenders of 

49 Bhagavad-Gita, XIII, 3.' 

G0 Bhedasadhaka bhcda sutrcsltu, etc. 
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Brahmadvaita declare when they speak of c< atma being 
one with Brahman 

This is further dealt with in the third Sutra (Tatiu 
samanvayat) where the difference caused by the mu- 
tual contradictions of the Brahmfidvaitins is clearly 
explained and the fact that the jlva is absolutely dif- 
ferent from Tsvara {Jwad aiyanta bhinna eva Isvaraha 
Brahmasabdartha iti) is the meaning conveyed by the 
term Brahman. This is the final conclusion (iti siddhaha). 
And in that this is the greater peculiarity, r;/j., maya y 
which is quite different from jlva, is the chief cause of 
creation, etc, of the world. And accordingly it is always 
Brahman's will to inculcate into Maya the power of 
such creation. And therefore the word aisvarya implies 
the prime meaning of the term Brahman in which exists the 
state of his being the Lord , (Is&sya Isatvam) (over 
Prakriti, JIva, Srishti, etc.). This sakti is the distinguish- 
ing property of Brahman, which he controls in anauta 
aisvarya. All these peculiarities are the characteristics of 
Brahman. The Sruti texts Satyam gndnam anantam 
Brahma; tadeva Brahviatvam viddhi; nedam yadidamu- 
pdsate ; sakshlcheta kevalo nirgunasya ; at hat a adeso neti 
neti ; akariachaitanyam chinmalram sat ; etc. declare the 
above truth. In the Smriti texts Gnanameva parain- 
brahma gnanam bandhdya neshyate, gnanatmaka midam 
visvam nagndnat bhidyate param y etc., 01 according to 
Audulomi, in the Sutra that will be referred to below, 
the chit in atma forms but a part of the whole Parabrahman 
and therefore jlva and Brahman are relatively as tanmatra 
and atma** ue. x the part and the* whole. Some logicians hold 
the invented view that atma is enveloped in Sakti 
(upddhi visishte saktim), from which they argue that on 
account of vyavahdra^ Brahman is independent of his will 

51 Gnana is Parabrahman himself ; guana desires absolution 
from bandka (ties of this world) ; this universe is of the form of 
gnana \ there is nothing else greater than gnana* 

G2 A primary or rudimentary atom. Cf. Jtvd alpaha in contradis- 
tinction to Brah?na s/u/a, 
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and atma is subordinate. In this way, the jlva and 
Brahman behave in the relationship of sva and svarni 
(servant and Lord). This idea is the result of foolishness 
(aviveka). In the same way, the terms paramatma^ para- 
mesvnra and other (similar) expressions are said to mean 
peculiar states of Chaitauya with varied sakti\ for it is said 
in the Smriti 53 texts — 

5#f% TOTOTRT nn^ffiRT ST^fl sm, etc. tl 
3RT%W^F*?I^R ?RT, etc. II 

Vadanii fat fatvavidaha tafvam yadgnanamadvayam ; 
Brahmcti Paramaimeti Bhagavan i/i sabdayateiti, etc. ; 
Anadiyiipaschinmaira ///, etc. 

These texts declare that the very idea of birth as 
being due to any cause is contradictory to the Smritis. 
Chaitanya is not a mere characteristic of alma ; but 
it exists in an indivisible manner as substance and its 
property {dharma and dhavmi) and is called Chaitanya 
{dharma dhavmi vibhdga sunyaschefanah) just as a luminous 
body is connected with its luminosity (tejodravyam 
prakasikam prakasa Hi), always co-existing with each other 
in such a manner as to be declared to be almost one, 
agreeably to the maxim " So significantly small as to 
merit being ignored " {laghavadekatvasyaiva nyayatvat). 

Briefly put, the viewpoint of Vignana Bhikshu is that 
the Brahma-Sutras do not aim at establishing the aikya of 
jlva except to state his relationship to Brahman as its final 
goal. It starts with jigmisa and ends with anavritti {idam 
Sastram jlva nirupana param nabhavati). As the work starts 
with the Sutra Athathb Brahmajignasa, it relates purely to 
the discussion of attaining Brahmavadhi. It is for this reason 
that the last Sutra also discusses the Brahman in bringing 
the argument to a close. All those who are experts in 
differentiating at ma from Brahman (tatparya grahaka 
linganam) realize that in order to know Brahman, the aid 
of the Sdnkhya Sdstra is necessary. It is only Sdnkhya 

53 Srimad BMgavaia y I. 2. 11, 



INTRODUCTION 175 

Sas/ra thai expounds the theory of fiva/aUva and in that 
Sas/ra alone, can it be studied and understood. That 
would also enable us to get a proper insight into the Purva 
Mwtdmsa. But for these purposes, a knowledge of the 
Sankhya Sas/ra would be of little use. If the Sdnkhya 
Sds/ra is neglected, Purva Mlmdmsa also becomes useless. 
If the Purva Mwndmsa treats of karma, the Sankhya treats 
of guana ; C4 the one being complementary to the other. 
According to Sankhya Sas/ra^ at the end, the Adhikari 
attains sdyttjya by achieving Brahma rxipa and not by 
Brahma aikya. Brahma sabda is imbedded, says Vignana 
Bhikshu, in the Sankhya Sas/ra; when that word is used, 
it should, he says, be understood as indicating j%va/aUva 
according to the Sankhya Sas/ra™ Therefore, it must not 
be held that the jlva should be understood in terms of 
Brahmanda in its entirety {akhanda/ayd) \ for such an 
interpretation would become contradictory {vaiyar/hyavt). 
This is, he says, the whole gist of the Brahma-Su/ras taken 
as a whole. This being so, to interpret the first Sutra 
A/h/hd/hb Brahvmjigndsa as meaning jiva-Brahmaikya 
jigndsa would be against the avowed object of the Su/ras 
(pra/igna su/ram yujya/e). Mumukshus cannot go any 
other way than this ; in fact it is unthinkable that they 
should. Aikya being taboo, then, Brahmatva is obtained, 
according to Vignana Bhikshu, by sdldkya and saynjya by 
sahavdsa bhbga md/ra. This is rendered clear by his 
comments on IV. 4. 21, B ho ga md/ra sdmya/ingdchcha y 
which he interprets as postulating only sahavdsa bhbgamd/ra y 

M C). Bhagavad-Glia, II. 39.— 

Yesha tc abhihita sankhyc btiddhirydgc ivimam srunu \ 
Budhya yukid yaya Par/ha karmabandham prahasyasi u 

Commenting on this s/dfta, AnandatTrtha, in his Gtid-Bhashya^ 
explains the word Sankhyam as meaning gtianam and quotes the 
following Bhagavadvachajia from the Vyasa Smrlthi as his authority 
for this interpretation : — 

Suddhattna tatva vignanam sankhya milyabhidhtyata Hi. 

cs In Sankhya, Brahma stands for 2 ; Pranava for 1; Veda for 4 • 
Tail v a for 25 ; and so on. 
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Le^ the happiness of living nearby. He suggests that 
Brahmatva is attained by sarvavyapakatva. This is the 
phala aimed at by jignasa. This Sutra says beyond this 
point he cannot attain to the great powers of creation, etc. 
Those are reserved to Paramcsvara only. According 
to Sruti text, Sosnute sarvan kaman saha Braftmana* 
Parabrahman is an object of adoration by those who attain 
B rahmatva {Sritfau Brahmava pai-abrakinanbpasycna 
ityarthahd)?* Vignana Bhikshu approvingly quotes the 
Bhagavad-Giia text, Sarvam samCxpnbsJd thathbsi sarvaha 
{B/iagavadrGiJa, XL 40). It is not said, he says, that 
Parahrahma murti (svarupa) has been attained and that 

r '° Bhagavata, II. 9. 20, wherein the avatlhi is thus fixed: — 
pumsam maddarsanavadhihi. The full text is as follows : — 

*T£% TOT fflf^l^ I 

Varam varaya bhadramtc varcsam mabhivamchchitam \ 
Santa sreyah parisramah pumsam maddarsanavadhih || 

This may be translated thus: — "The highest object that one 
should aim at to attain eternal bliss as the result of his exalted 
penance is to obtain my grace my very presence* which is the limit 
of the highest reward." The avadhi is the attaining of the presence of 
Brahman. Vijayadhwaja, the commentator on the Bhagavata, com- 
ments thus: maddarsanamcva sarvasreyasam phala m itL It is "labhatc 
Brahma darsanam" and not " labhate Parabrahmadarsanam" that fixes 
the avadhi. Vijayadhwaja belonged to the Fejawar Mutt, one of the 
eight Udupi mutts. He was eighth in succession to Sri Madhva- 
charya in that mutt, — his predecessors being Adhokshaja, Kama- 
laksha, Pushkaraksha, Amarendra, Vijaya and Mahendra. From 
Mahendra there were twenty successors, the svami in 1923 being 
Visvamanya. Visvamanya died during the life-time of his guru 
Visvagnya. His disciple is now the svami of this mutt. Since 
Vijayadhwaja was eighth in succession from Madhvacharya, allow- 
ing twenty years for each successor of his, Vijayadhwaja should 
have come about 160 years after Madhvacharya. Since Madhva- 
charya was still living about 1276 A.D., we may have to set down 
Vijayadhwaja to about 1436 A.D, This would bring him down to the 
middle of the fifteenth century A.D. We may not be far wrong 
if we set down Vijayadhwaja to about the beginning of the sixteenth 
century. 
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akhilakarya karanatva has been attained by the mumukshu. 
Hence, jagadvyapara is denied to him (jagadvyapara nasti). 
Isvara rupa is of two kinds — Brahman and Parabrahman. 
While Brahmatva may be reached, Parabrahmatva cannot be 
reached by the mumukshu. And Brahmatva is attained 
by salokya and sdynjya, by enjoyment in company with 
Brahman (sahavasa bhbga matra). After the completion of 
that bhoga by such karya Brahmani {i.e., those that 
have attained to Brahman status through work — such 
work having been accomplished for the purpose of 
obtaining such bhogd) — tatbhoga samaptyanantaram — they 
secure release, t.e., absolution from returning to re-birth 
(punaravritti janma nasti)* Because, it is so declared : 
Brahmalokamabhisampadyate na cha pttnaravariate na 
cha pmiaravartate iti sabdapramanyat. But a karana 
Brahmani who thinks that there is a greater bliss to 
which he is entitled commits sin, as the result of which, 
he will have to return to re-birth, being ousted out 
from the status of Brahman (utsargiki). This is the 
prime difference — between karya Brahmani and karana 
Brahmani. Those that attain karana Brahmatva, to them 
there is no punaravrittu This is a settled fact {apunara- 
vrittir niyata). According to Vignana Bhikshu, therefore, 
there are two kinds of Brahmatva — karya and karana. 
Those who attain the first, attain to bliss only temporarily ; 
and those who attain the second, enjoy eternal bliss. 

Vignanabhikshu's settled view is that jlva may attain 
to Brahmatva but not to Parabrahmatva. He postulates 
two kinds of Brahmatva : karya and karana. He describes 
the jlva in terms of Brahman. Anandatirtha, the other 
great teacher who postulates duality, holds that from 
Brahman to the barest green grass {Brahmadi irinantha 
parya?itam) belong to the class of jlvarasi dependent on 
Parabrahman. These jlvarasis are further divided off 
into different classes, which may, through the grace 
of Parabrahman, attain to Brahmatva. Anandatirtha de- 
scribes jlva under three heads: (1) Deva, (2) Manusha, 
and (3) Danavah. 
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Trividha jlvasanghasta deva mamisha danavah I 
Taira devaka mnktiybgya manusheshu uttamasthaiha II 
Mad/zyama mmtusha elu sritiybgyah sadaivahi i 
Adhama niraya yaiva danavasiu tamolayah 11 

{Mahdb/iarafa Tafparya Nirnaya, I. 87-88.) 
/S&wtf are divided into three classes : devas, men and 
rakshasas — of these, devas are always fit for mukti ; superior 
men are also so ; those of the middle class are subject to 
srishti } sthithi and laya in succession ; and inferior men 
will continue for ever in ta??ias. n7 

Vignana Bhikshu in commenting on IV. 4. 22 Anavritii 
sabdat anavrittisabdat further quotes the following verse 
from the B/iagavad-Gita: — 

Abrahma bhiwanallbkah punaravartinb Arjitna \ 
Mamupetya tu Kaunteya pimarjanma na vidyaie \\ 
and says that naturally there is no av7'itti from Vishnu- 
loka. But there is avriiti (yet) from Vishnuloka to those 
who did not believe the confidential word {vissmaranena 
aptavakye) mamupetya^ Le^ that they are near me, 58 By 
mam, etc., here is meant that the jlva has reached Para- 
matma and is near him. To those who believe that they 

57 In Vishnu 7'af/va Nirnaya, Jayatlrtha designates the two 
opposing theorists of Dvaitins and Advaitins as Bahttjiva vadins 
and Ekajiva vadins. See T. R. Krishnachar's Vishnu Tattva Nir?iaya y 
Kumbakonam Edition, page 12, line 1. 

58 Mamupetya: This is interpreted by Vignana Bhikshu mam- 
ityantna Paramdtmana cva uktatvat^ i.e.* what is meant by " me" is 
Paramdtma. Mamupetya is thus taken in its literal sense mam+upa+ 
ye/ya t i.e., approaches near to me, having reached me, he shall 
not have any return, Vignana Bhikshu is for salokya and samtpya 
and not sayujya in the sense of aikya. 
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are near Paramatma, there is no avritii ; but to those who 
disbelieve in being near me but assume that they are 
one with me (by aikya) there is avrittu These are dis- ' 
believers in the apta vakya pronounced by Sri Krishna. 
The Karana Brahmani of Vignana Bhikshu fall under this 
category of disbelievers in the apta vakya ; and the Karya 
Brahmani are believers in the apta vakya. 

Vignana Bhikshu is thus a dualist: he postulates jlva 
and Parabrahman; he denounces aikya; he suggests that 
moksha is attaining salokya and samlpya ; and he limits the 
import of sayujya to samlpya and not aikya. In keeping 
with these views are the sentiments expressed by him in the 
mangalacharana slokas appearing at the end of his work. 
These may be thus set down : — 

While Brahman and the rest have been unable to explain clearly 
Brahma-tattva in this Vedanta Sastra, my attempt and labour in try- 
ingto expound it clearly is a daring: attempt (sdhasam)^ which " Lord, 
I beseech you to overlook " {Bhagavan chchaittumarhasi). But my 
attempt cannot afflict my spiritual intellect with misery even to the 
smallest extent, while my mind is all engaged in meditating upon 
Thee who -is ever revelling in the ocean of bliss free from all worldly 
fever and who is without beginning or end. 

Even if it is said that some amount of fault (aparddha) is 
attaching to me, whether I am conscious of it or not, because of 
making this attempt, even in that case, Thou art the sole agent 
in me for all that, for we are like so many puppets moved by 
strings [daruyantra sama vayam).™ 

Even if I acknowledge that I have committed any fault I disown 
it because the doer of it is the chidatmaka (pure consciousness) in 
me, who, lacking wisdom, has prompted me to that which consists 
of dharma and adharma. 

I pray that the Lord may grant me absolute absolution from all 
misery for this holy service of mine — in trying to expound the 
sastras, out of my pure will. 

50 Cf. Anandatlrtha : 

am^%*m SOT: 11 

(sn^fT&-^^^ ^ m ) 

Yathd darumayi yosha narastkira samahitaha 1 
Ingayati a?2gatnangdni that ha rajan imah prajdha II 

(Brahma-Sutra- Bhdshya quoting from Mahabharata, 

Santiparva^ Mokshadharma.) 
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It will be seen from the above that Vignana Bhikshu 
writes as a confirmed dualist. He does not pray for 
moksha but only for the absolute remission of all misery. 
This is entirely in keeping with his repudiation of the 
Jvua-Brahmaikya theory. 

Vignana Bhikshu refers to Purvacharyas when com- 
menting on I. I. 2, where he propounds the view that 
Purvacharyas hold that Paramatma is bhokta-purusha. 
As already remarked in the same context, he adversely 
criticises the Advaita teachers by describing them as 
kukalpakas (I. 1. 2). In this connection he refers to them 
as " present-day people " and disapproves of their re- 
presentation that mukhya-aima and g-azma-atma, which 
according to him are fundamentally different, are one. 
He styles their argument as a wrongly invented one. He 
claims that the followers of the Sankhya and Naiyayika 
systems consider and hold as proved that atmatva con- 
sists, in its essence, in the acquired grade of quality 
attained by the atma — chaitanya phala yogyata rupa matram. 
There can, he remarks, be no contradiction to this state- 
ment. 

Baladeva and His Works. 

Baladeva is another commentator on the Bralmia- 
Sutras. He interprets them from the Dvaita point of 
view, though he follows Chaitanya, the great resuscitator of 
Vaishnavism in Bengal. Baladeva's preceptors were 
Radhadamodara and Pitambara, of whom the former 
belonged to the Kanyakubja country. His commentary is 
known as Gbvinda Bhashya, so called after Lord Govinda, 
at whose command it is said to have been composed. It is 
mentioned in the introductory part of one of Baladeva/ s 
works (the Siddhantaratnd) that the Bhashya was made 
known to him by Lord Govinda in a dream. This statement 
is re-affirmed in \hzSiddha?itatippani> another of his works, 
as well. Either for this reason or otherwise, Baladeva was 
also known as Govinda or Govindaikantin and had the 
title of Vidyabhushana. There can be hardly any doubt 
that he based' his interpretation primarily on that of 
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Anandatirtha. Thus in his Bhashya, Govinda refers to* 
Anandatirtha and states that he follows his doctrine of 
Dvaifa in accordance with Chaitanya's view. He later 
wrote, in support of his Bhashya, another treatise called 
the Siddhantaralnci) also known as Gbvindabhdslxyapithika^ 
which means An Introduction to the Govinda Bhashya. 
This is a work in eight chapters on the Dvaita system of 
Vedanta from Chaitanya's standpoint. Three of the 
chapters in it are devoted to the rejection of the Advaita 
system. To explain the meaning of this work, Govinda 
wrote a commentary on it called the SiddhantaratnatippanL 
In this last-mentioned work, he refers to one Pfataparudra 
Gopaladasa, a king of the Utkala country, and to the 
latter's guru, who was one of his own ancestors. Another 
work which he wrote is Krishna Chaitanydmrita (see 
Madras T.C. of Sanskrit MSS., IV, i. B, No. 2989 
(a) 'and (6) ; also No. 2990; Madras B.C. IX, Nos. 
4649 to 4657), which sets out the essence of Chaitanya's 
teachings. A fourth work that has been assigned to him 
is the Prameya Ratnavali which is highly popular in 
Bengal. MS. copies of Govinda 1 s Bhashya are met with 
largely in the Ganjam District of the Madras Presidency, 
which is close to Orissa and Bengal where the system of 
Chaitanya is predominant. 

His System based on Chaitanya's Teachings. 

Chaitanya was, according to one set of authorities, 
born in 1486 A.D. and died in 1534; according to 
another, he is said to have been born in 1485 and died in 
1533. His family belonged originally to Orissa and subse- 
quently emigrated to Navadvip in the Nadia District of 
Bengal. The system of Anandatirtha had been largely 
followed in parts of the Orissa country for over two 
centuries before the birth of Chaitanya and had spread 
north-westwards to Benares, Prayag and Gaya. The Gaya- 
wals had embraced it long before the birth of Chaitanya. 
Naraharitirtha, after whom the Uttaradi Mutt, the chief 
Mutt of the Madhvas, is named, belonged to the old Kalinga 
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country. Through his influence — he was evidently a 
Minister and wielded some political power — Madhvaism 
soon spread to Puri, the great religious centre of Orissa, 
from thence it pressed on to Bengal where it laid the 
foundation, first for the cult o£ Vishnusvami and later for 
that of Chaitanya. Vishnusvami developed the Krishna part 
of Madhva's religion, while Chaitanya carried it still further 
by including in it Radha as well. Otherwise, there is 
really little to distinguish the Vishnusvami and the Chai- 
tanya cults from Madhvaism. Two Madhva writers promi- 
nently stand out in the work of popularizing Anandatirtha's 
religion in Bengal prior to the rise of Chaitanya. These are 
Vishnupuri, who lived in the thirteenth century and Madha- 
vendra Puri, in the fifteenth century. Vishnupuri, by his 
famous work Bhaktiratndvali, also called Bhagavad Bhakti- 
rainamala, made the themes of the Bhagavala Parana not 
only popular but also beloved of young and old in Bengal. 
This work is really a treatise on Bhakti based on a number 
of stanzas taken from the Sri Bhagavata. In the colophon 
found in it, it is stated that Paramahamsa Vishnupuri was 
its author and that he was the disciple of Sri Purushottama 
{Srima?i purushottama charanaravinda kripa makaranda 
bindu prbnmVitha viveka, see Madras D.C. of Sanskrit 
MSS., XI, No. 5144, pp. 3942-3944).°° Madhavcndra Puri 
appears to have been an equally popular teacher. He 
made the religion of Krishna better known among the 
people and won a large and influential following. Among 
those who became his disciples were some who moulded 
the religious life of Chaitanya. 



In the Madras Catalogue quoted, this work of Vishnupuri and 
his other works are included under the head " Vedanta : the Philoso- 
phy of Vallabha". As will be seen, this is not a correct representa- 
tion of Vishnupuri's philosophical position. Vishnupuri was really a 
follower of Madhva and his work is a development of the idea 
underlying Anandatlrtha's Bhagavata Tatparya Nirnaya. His guru 
Purushottama was evidently a Madhva ascetic and the title 
Paramahamsa assumed by Vishnupuri indicates that he also belonged 
to the ascetic order. 
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Chaitanya's Indebtedness to Madhvaism. 
Chaitanya may thus be said to have begun his 
religious life as a Madhva and to have developed some 
aspects of Madhva's religion on his own lines. It is 
not surprising, therefore, that we find Chaitanya's first 
initiator into the mysteries of the Bhakii cult was Isvara 
Puri, the Madhva guru at Gaya. The significance of 
this initiation, which occurred in 1508 A.D., will be 
readily imagined when it is stated that the worship of 
Krishna is to this day the predominant cult at Udipi, 
the centre of Madhva's cult. From the day he was initi- 
ated by Isvara Puri, Chaitanya became an ardent devotee of 
Krishna and dedicated the rest of his life to his service. 
Chaitanya's principal assistant in spreading his religion 
was Nityananda, another Madhva Sanyashu Finally, we 
have to note that the teacher who, in 1510, initiated Chai- 
tanya into Sanyasa was Kesava Bharati, who was also a 
Madhva guru. Among the principal places visited by 
Chaitanya in his grand pilgrimage of India were Sri 
Kurmam, Simhuchalam, Srlrangam and Udipi, — all places 
specially sacred to Madhvas. At Sri Kurmam are the 
inscriptions of Naraharitirtha, the direct disciple of Anancla- 
tirtha, the founder of the Dvaita system, dated in 1281 
and 1294 A.D. {jVLE.R^ Nos, 290 and 291 of 1896 ; see 
also EJ. } VI, 260-68.) Among the other places mentioned 
as having been visited by Chaitanya in his tour is Vidya- 
nagara, which has been generally identified with Rajah- 
mundry, which at least seems doubtful. Chaitanya was 
born in the year in which Sfiluva Narasimha I usurped the 
Vijayanagar throne, and 1534 A.D., the year of Chaitanya's 
death, falls in the reign of the Vijayanagar King Achyuta 
(15304542 A.D.). The forty-eight years of the lifetime 
of Chaitanya are accordingly covered by the reigns of the 
greatest Vaishnavite kings of the Vijayanagar Kingdom, 
viz., Saluva Narasimha I (1486-1499 A.D.) ; his son 
Saluva Narasimha II (1493-1509 A.D.), which period 
includes those of the usurper Narasana Nayaka (or VIra 
Narasimha I) and his son VIra Narasimha II ; Krishna 
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Deva Raya the Great (1509-1530 A.D.) ; and Achyuta 
Deva Raya (1530-1542). Vijayanagar was, during this 
period, the most flourishing centre of Vaishnavism in 
Southern India and Chaitanya could not have missed it — the 
more so as it was located in the famous Ktshkinda of Puranic 
fame — in his travels down south. As Vijayanagar was 
long known as Vidyanagar, the Vidyanagar of Chaitanya's 
chroniclers will have to be identified with Vijayanagar. 
As Ramananda Raya is, however, said to have been 
Governor of Vidyanagara on behalf of Pratapa-Rudra, the 
king of Orissa, it has to be concluded that the chroniclers 
have by a mistake made him the Governor of Vidya- 
nagara, the capital of the Vijayanagar Empire instead 
of describing him as the Governor of a province of the 
Empire of Vijayanagar. 01 

Baladeva's Commentary based on Anandatirtha's. 

1 1 will thus be seen how close was the contact between 
Chaitanya and Madhva teachers of eminence of his time. 
Like Anandatlrtha, who was the first to stress the impor- 
tance of the Bkagavata-Pttrana (see his BMgava/a Tatparya 
Niruayd)^ Chaitanya and his followers based their teaching 
on the Bhagavafa. Anandatlrtha was probably the first 
to rest the practical part of religion on the Brindavan-lila 
as it is set down in the Bhagavata, though he did not go 
beyond it. Chaitanya developed it by making devotion to 
Krishna — in conjunction with Radha, evidently under the 
influence of the religious systems of Nimbarka and Valla- 
bha — his exclusive cult. With these close associations 
with Anandatirtha's system of thought and teaching, there 
will be little difficulty in appreciating the position of Chai- 
tanya and his followers in the philosophic approach they 

01 Ramananda Raya was evidently a poet. There is a drama in 
five acts, called Jagganndthavallabhanatakain^ having for its plot 
the love-story of Radha and Sri Krishna, attributed to him. In it, 
he describes himself as the son of Bhagavadanandaraya and states 
that he wrote the work at the instance of King Gajapati Pratapa- 
Rudra Deva. (See Madras T.C. JlfSS., V, i. A. R. No. 4198, pp. 
6192-6194.) 
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make in interpreting the everlasting theme of Tativamasu 
There is current a tradition that Chaitanya himself wrote 
a commentary on the Brahma-Sutras but such a work has 
not come down to us. But the commentary of Baladeva 
alias Govinda, above mentioned, is from the Chaitanya 
viewpoint, though admittedly it is based on the Bhashya 
of Anandatlrtha. Baladeva could not, having regard to the 
indebtedness of Chaitanya to Anandatirtha's School, have 
materially departed from it. Hence the frank confession 
in the introductory verses of certain of his works (see 
Siddhantaratna and Siddhantaratnati f>pani) that his inter- 
pretation is based on Anandatlrtha's as understood by 
Chaitanya. 

Date of Baladeva. 

The date of Baladeva has to be fixed with reference, 
first, to the period of Chaitanya, after whom he came, and, 
secondly, to the time of Pratapa-Rudra Gupfila Dasa, 
King of Utkaia (Orissa) country. The lower limit is fixed 
by the date of Chaitanya's death, 1533 A.D., while the 
upper limit has to be fixed with reference to the period of 
the king of the Orissa country mentioned above. This 
king was evidently a later king of that Province, who 
is not otherwise known to history. We may not be 
far wrong if we tentatively set him down to the beginning 
of the eighteenth century — a century after the time of 
Pratapa-Rudra Deva, the Gajapati king who was the 
opponent of Krishna Deva Raya, the great Vijayanagar 
king. 02 This would give sufficient time for the period 
covered from the death of Chaitanya to the rise of Bala- 
deva. Mr. Sewell, in his List of Antiquities, mentions 
a grant by one Pratapa-Rudra-Narayana-Deva dated in 
1728 A.D. found at the Jagannathasvami temple at 
Balaga in the present Chicacole Taluk, Ganjam District. 

02 An inscription of this Pratapa-Rudra is to be seen at Sri 
Kurmam dated in Saka 1425 (=1503 A.D.), see No. 346 of 

1896. Pratapa-Rudra^ minister Bhattacharya Sarvabhauma is said 
to have been converted by Chaitanya to his religion. It was the 
first great event in the career of Chaitanya as a religious teacher 
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Evidently there was a line of kings of the old Gajapati 
dynasty who set up some sort of rule in a part of their 
ancient kingdom down to the eighteenth century A.D. 

Suka and His Commentary. 

Suka is still another commentator on the Brahma- 
Sutras of Badarayana. His work is known as the Suka- 
Bhashya. This work is known in print in the Telugu 
script, having been printed in 1892, at Bangalore. Copies of 
this edition are difficult to secure to-day and there is, so far 
as is known, no other edition of it. In the Avatarika 
to the Telugu edition, it is mentioned that the MS. copy 
from which it was printed was originally in the possession of 
one Mr. Venkatachalayya, a follower of the Bliagavata- 
matha % who was many years ago Amildar ol Dodda Sira, in 
the present Tumkur District, Mysore State, Its existence 
having come to the knowledge of Sri Krishnananda Svami 
of the Smartha-matha — alias Bhagavata Sampradaya-matha 
— of Talakad, in the Mysore District, he requested Mr. 
Venkatachalayya to make a present of the MS. in his 
possession to the Bhagavata-matha, which he did. Sri 
Krishnananda Svami subsequently directed that a copy of 
the MS. should be made and from it, the Telugu edition 
was, it would seem, printed by order of the Svami. These 
facts are vouched for in a Srlmukha granted by the Svami 
to Mr. Venkatachalayya, which is found printed in the 
introductory part of the Telugu edition. In this Srimttkha 
it is also mentioned that Sukacharya was the first guru 
{inula guru) of the Bhagavata-matha at Talakad and 
that its original image of Sri Venugopala Murli in it 
had been worshipped by him and that Sri Bhagavata, 
which is the essence of all Vedanta, has been its 
Sidd/ianta grantha from time out of memory. Also, 
that the Suka-Bhashya composed by the first guru Suka- 
charya, had been the Bhashya accepted by the matha 
and that* the MS. containing it had been lost in a theft that 
had occurred at the matha in the time of Sri Krishnananda 
Svami, the first of that name and the predecessor of the 
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Svami of the same name.. who issued the Srlmukha above 
referred to. Since then Sri Krishnananda Svami II 
had been on the look-out for a copy of the Bhdshya y 
which at last he found in the possession of Mr. Venkata- 
chalayya at Dodda Sira. The further statement is made 
in the Srlmukha that Mr. Venkatachalayya's Telugu 
MS. was itself a copy of a grantha palm-leaf MS. found 
at Ten-Tirupati, a place in the Tinnevelly District of 
the Madras Presidency, where it was found in the posses- 
sion of a follower of the Bhdgavata-maiha. The Sri- 
mukha is dated in the cyclic year Kharci. Khara cor- 
responds to 1854 and 1914 A.D. 

The question arises who is this Suka, or Bhagavad- 
padacharya Sukacharya as he is termed, after whom the 
Bhdshya known as Suka-Bhdshya goes and when approxi- 
mately did he live and where. The materials for answer- 
ing these questions are not ready. The Suka-Bhashya 
itself does not afford any definite clue as to the date of its 
composition. Nor are the legendary tales connected with 
the name of Suka of a character to enable us to infer 
anything certain about him or his date. That Suka is 
claimed as the founder of the Bhdgavafa-matha — also called 
Smdriha-matha — at Talakad and that his Bhdshya is taken 
to represent the views of that matha y we have seen above 
from the Srlmukha referred to. Of this matha at Talakad 
and its Svdmis, the following information has been brought 
together and published in the Mysore Gazetteer** : — 

There is a Smartha matha of the Bhfigavata-Sampradaya at 
Talakad presided over by a Sanyasi of the name of Bala- 
krishnananda Svami, A village named Koppala, a few miles 
from Talakad, belongs to this matha ; and from this circum- 
stance the matha is sometimes called Koppala matha. The 
Svami is said to be descended in spiritual succession from 
Padmapadacharya, the immediate disciple of Sankariicharya, the 
three Svamis that came after Padmapadacharya being Vishnu Svami, 
KshTra Svami and Krishnananda Svami. In apostolic succession to 
the last, after a long interval came Abhinava Balakrishnananda 
Svami, whose disciple was Balakrishnananda Svami. The disciple 



Mysore Gazetteer (1930 Edn.), V, 84849. 
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of the latter is the present Svami. The god worshipped in the 
matha is Gopalakrishna. The agent of the matha possesses a 
manuscript containing the Sthalapurami and certain quasi-historical 
matters relating to Vijayanagar, the Talakad chiefs and the Mysore 
kings. He has also two palm leaves containing copies of two 
inscriptions which register grants to the matha by Madhvamantri 
and by a Talakad chief named Chandrasekhara Wadiyar in 
Saka 819 and 916 respectively. The former inscription is printed 
as T.-Narsipur 47. There is an anicut or dam across the Cauvery 
near Talakad which is known as Madhvamantri-Katte, the 
Madhvamantri who built it being supposed to be Vidyaranya. The 
manuscript referred to above contains a verse giving Saka 816 
as the date of the construction of the dam by Madhvamantri, 
nearly 500 years before Vidyaranya's time. The Madhvamantri 
who built the dam is probably identical with the Madhvamantri 
of the Goa plates (see M. A. R. for 1909, para 91), who was 
a contemporary of Vidyaranya. With regard to the Talakad chiefs, 
the manuscript informs us that the first chief Sdmaraja Wadiyar, 
who received a few districts as an Umbali from Vidyadeva Raja 
of Anegondi, ruled from Saka 785 to 837. It was the second 
chief, Chandrasekhara Wadiyar, who is said to have ruled from 
Saka 838 to 915, 78 years, that made the grant to the matha in 
Saka 916. Other Talakad chiefs are stated to have reigned for 
91, 86, 84, 76, 85 and 87 years each. These statements are enough, 
in the opinion of Rao Bahadur Narasimhachar, to show the valueless 
characters of the manuscripts. 

Though this is so, there is no need, in the present 
state of our knowledge, to reject the whole tradition relating 
to the matha as incredible. The succession given above is : 
Padmapadacharya ; Vishnu Svami; Krishna Svami; 
Krishnananda Svami ; after a long time from this last came 
Abhinava Balakrishnananda Svami; his disciple was Bala- 
krishnananda Svami; his disciple was Balakrishnananda 
Svami, the present presiding guru. The order of succession 
given in the Srlmukha quoted above is nearly the same: 
Sukacharya; Govindabhagavadpadacharya; Sripadmapada- 
charya; Vishnusvami; Kshlrasvami; Sri Krishnananda- 
svami I; Abhinava Balakrishnanandasvami ; Sri Krishna- 
nandasvami, who issued the SnmuMa. Thus these two 
lists exactly tally except for the addition of the names of 
Sukacharya and Govindabhagavadpadacharya in the begin- 
ning, and they evidently embody a tradition that need not 
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be thrown away. It will be noticed that Suka is claimed 
in the Srwiukha as the guru of Govindabhagavadpada, 
who was the guru of Sankaracharya and the disciple of 
Gaudapadacharya, the paramaguru of Sanlcaracharya and 
the author of the Karika on the Mandukyopanishad. It is 
also noteworthy that Srlpadmapadacharya, to be identified 
with Padmapada, a disciple of Sankaracharya, is claimed 
as the successor of Govindabhagavadpada. Finally, it is 
equally worthy of note that Vishnusvami is claimed to be 
Padmapadas successor in both the lists. This Vishnusvami 
has to be identified with the founder of the Vishnu cult which 
exalted the Radha-Krishna worship and which in later 
times was absorbed by the sect associated with the name of 
Vallabhacharya. The teaching of Vishnusvami, as is 
well known, found full exposition in the Krishna Kama- 
mrita^ written by Lilasukha Bilvamangala, who hailed from 
what is now Travancore. 04 This work had such an influence 
on Chaitanya that he is said to have based his own system 
of teaching on it. As a matter of fact, Vishnusvami 
differed little from Anandatirtha in his teaching and the 
fact that Chaitanya was indebted as much to Vishnusvami's 
as to AnandatTrtha's teachings shows that their general 
drift was the same except for the special stress that Vishnu- 
svami laid on the Radha-Krishna cult To-day if Vishnu- 
svami^ cult has practically disappeared, it might be said to 
be due to its absorption by Vallabha in the north and 
Anandatirtha in the south. 

Suka also figures in a MS. giving the succession list of 
the Sankaracharya Mutt. 05 This list starts with Siva as the 
first occupant, with Vishnu, Brahma, Vasistha, Sakti, 
Parasara and Vyasa following one after another in regular 



A disciple of Padmapada was Krishna-Lila Sukha, the author 
of Srtchinha Kavyatn which narrates the story of Krishna. Durga- 
prasada-yati, a student of Krishna-Lila Sukha, wrote a commentary 
on the work. (See Madras T+CM^ V, A.R. No. 4156.) According to 
Durgaprasada-yati, Padmapada lived at Kodandamangalam, 

85 See Sringeri Guruparampara. Seshagiri Sastri, Report on 
Sanskrit and Tamil MSS. X No. 2, p. 99, 



190 



INTRODUCTION 



succession. After Vyasa, came, it is said, Suka, who was, 
it is recorded, followed by Gaudapada, Govindabhagavad- 
pada, Sankaracharya and his successors. In Govindanatha's 
Sankaracharya Charita, this order of succession is repeated 
and Suka occupies the identical position in the list set out in 
it. GG It will be seen that the Suka referred to here is the son 
of Badarayana, a person quite different from Suka,. the 
author of the Bhashya. That Suka, the son of Vyasa, is not 
altogether a mythical personage is shown by the reference 
to him in Sankaracharya's Bhashya. In IV. 2. 14, Sankara- 
charya quotes a passage from the Mahabharata to show 
Suka obtained his release. 

In the Suka-Bhashya all the colophons read alike and 
state that it was composed by " the other Suka ,,C7 who was 
the incarnation of the Bhagavat Badarayani Sukacharya, 
i.e., Suka, the son of Badarayana, the famous author of the 
Brahma-Sutras. This Suka should therefore be called 
rightly the second or the later Suka, who was regarded as 
the incarnation of the original Suka who appears in the 
Mutt lists referred to above. This Suka II describes 
himself as the incarnation of the original Suka, the son 
of Badarayana 08 ; as of the Srivatsa gotra; of unfaltering 
austerity; famous for every kind of knowledge; Parama- 
hamsa\ guru of gurus {paramagitru)) one who has an 
ascertained knowledge (of Brahman) ; Srlmadbhagavata 
raddhanta (i.e., one who has conclusively demonstrated 
the truth of the holy Bhdgavata) ; and Bhagavatpadacharya 
{i.e. , the occupier of the sanctified seat of office as head 
of Mutt). In one of the invocation stanzas (see stanza 
No. 4) he pays homage to Sri Gopalakrishna, the first 
and original guru of the Mutt, an avatar of Sri Krishna 
and his subsequent followers, Narayana and other Parama- 
hamsas, and to his own immediate guru, he says he 



00 Seshagiri Sastri, Reports. 2, p. 102. 

07 He is spoken of as 41 Aparavatara " in which Apara means 
another \ second^ additiofial^ later, posterior, etc, 

68 Srivatsakulatilakai 
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undertakes the writing of the Bhashya on the Brahma- % 
Sutras.™ 

Suka quotes more than once a previous work of his 
called Sruti-gita-Bhashya. (See for example his Brahma- 
Sutra Bhashya, II, 1. 10, Svapakshaddshachcha). The 
SrittUgiia forms part of the tenth canto of the Bhagavata 
Parana * which is perhaps its most popular canto. The 
present writer has in his possession a fragment of a MS. 
commentary on the Bhagavata in which the Sruti-gita 
is presented with a Sanskrit-Telugu commentary. The 
author's name is not mentioned in it. Whether this is the 
work of the Suka referred to in the Suka-Bhdshya, it is im- 
possible to say. But it recites at its commencement the 
following verse with which the Suka-Bhashya also begins : — 

g^srrast tftaKRPT ^snfrrlr n 

Tarn vande Paramacharyam padaklkritamanmatham t 
Sukasastragiiriim Sitfmraniaryam manujakritim \\ 

Jn ending this canto the MS. ends with the invocation 
Sri Sltaramabhyannamahy an invocation which marks the 
beginning and end of each adhyaya and each pdda of the 
Suka-Bhashya. These may be accidental resemblances, for 
the Suka-Bhashya is entirely in Sanskrit and it is probable 
that the Sritti-glta Bhashya referred to by Suka in his 
Bhashya was also composed by him entirely in Sanskrit. 
As has been shown above, Vallabha based his commentary 
on the Bhagavata and Anandatirtha also laid stress on the 
Bhagavata. An analysis of Suka's Bhashya shows that 
Suka's use of the Bhagavata is fairly wide. The largest 
number of citations, however, seem to be from the 10th 
canto which, considering its importance, seems natural. 70 

09 The commentator Krishnacharya interprets "the other Parama- 
hamsas" as referring to Brahma, Narada, Vyasa and Sukacharya. 

70 The five adhyayas 29 to 30 in the Tenth Skandha of the 
Bhagavata are called Rasapanchadhyayi, because they deal with the 
Rasakrida of Sri Krishna. There is a commentary called Visuddha- 
rasadtpika on this particular part, by Sri Misra Narayanapada. 
{Madras Tri. Cat. of MSS., V. I, C. R, No. 4996, pp. 6884-87.) 
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The 2nd, 7th, 11th and 12th are also referred to often. It 
may well be asked why this stress on Bhagavata ? Suka 
says in commenting on I. 2. 17> Sarvbpanishad sarabhutam 
Srlmadbhdgavatam. We may compare this statement with 
what, in his Bhagavata Tdtparya Nimaya, I. i, Ananda- 
tlrtha says : — Brahmasutra Mahdbhdrata Gdyatrl veda 
samba?idhascha aya?ngranthah> Again, Anandatirtha ob- 
serves in his Bhagavata Tdtparya Nirnaya, III : — Sarva- 
vedetihasduam sara7n sdram saniudritam \ satu samsrdvayd- 
vzdsa Mahdrajam Parlkshitam II : In Bhagavata you find the 
essence of the essence of the Vedanta. Such essence was 
related by Suka to Maharaja Parikshit In commenting on 
III. 3. 1, Om sarvavedantapratyayam, etc., Suka states that 
the Bhagavata is sarvavedantapratyaya. Again, commenting 
on III. 3. 6, Upasamhdra, etc., Suka says that all Puranas 
point to bheda only. If so why select only Bhagavata ? 
Because it is said that " among the eighteen (Puranas), the 
foremost is the Bhagavata {Dasdshtam Sri Bhagavata) '\ 

In the Bhagavata school, of which Suka is the chief 
modern exponent, bheda is the cardinal doctrine and 
that doctrine is the fundamental basis of bhakti as 
enunciated in the Bhagavata. The second adhydya of the 
Bhagavata epitomises the whole work. As the saying 
goes, dvitlye dvitlyo advitlyaha : The second verse in the 
second canto (of the Bhagavata) stands unrivalled : — 

qiqiiR ST^ff: 11 

Sabdasya hi brahmana esha pantha \ 
Ennamabhidhydyati dhlrapdrthaih li 
Paribhraman tatra na vindaterthdn I 
Mdydmayl vdsanayd saydnaha II 

Srimadbhagavata, II. 2. 2. 

This may be broadly translated thus : — 

The prime meaning of the word Brahman points direct- 
ly to Vishnu, according to the Sfufi text Brahmasabdasya 
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Vishnavaveva (the meaning of Brahma is the all-pervad- 
ing Vishnu) ; but the ignorant jlva roams about without 
knowing the exact manner of realizing him, because he 
himself is enveloped in the covering of Jlvachchadika-inaya, 
beyond which he is unable to see Brahman, being in want 
of (Brahma-) gnana. 

The suggestion here is that bheda is the doctrine 
taught in the Bhagavata and that without a realization of 
bltMa^ gnana (i.e., right knowledge) is impossible. Hence 
the attempt made by Suka at every step in his Bhashya to 
differentiate the jlva from Isa. That doctrine is as funda- 
mental to his position as a Bhashyakara as to the Bhagavata 
itself on which his interpretation is based. 71 

Suka, the Brahma-Sutra commentator, should, in 
view of what has been stated above, be deemed a later 
person of the same name, who reckoned himself an 
avatar of the original Suka, the son of Vyasa. Neither 
from the particulars he gives of himself nor from the inter- 
nal references contained in his Bhashya is it possible to fix 
his date .with any degree of certainty. That he was 
posterior to Anandatlrtha seems fairly inferable from the 
fact that he follows Anandatlrtha in his comments. At any 
rate, it cannot be doubted that Suka, the Bhashyakara, was 
actually indebted to Anandatlrtha's commentary. He quotes 
in L L 1, while trying to explain what goes to make a 
Sutra, the verse quoted by Anandatlrtha: " Alpaksharam 
asandigdham saravadvisvatbmukham \ Astdbhamanava- 
dyancha sutram sutravidd vidtihu etc., which is not cited 
by any other commentator. Like Anandatlrtha, Suka 
allows that women, Sudras and those that are servants of 
Brahmanas {Sthri sudra Brahmabandhii) are entitled to 
hear the Bharata and other epic works {cf. Anandatlrtha' s 

71 A more modern attempt to show that the Brahma- Sutras have 
their parallels in the Srvnadbhagavata and that the latter is but a 
commentary on the former, is that of Pandit Haridas Vidyavagfsa 
Bhagavatacharya's Brahma-Sutras in Bengali, with the Bhagavata- 
Bhctshya which has been translated into Bengali. This topic is 
further referred to below. 
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Bhaskya } I. 1. 1 and Suka's Bhashya, I. 1. 1, pp. 43—45). 
Again, like Anandatirtha in I. 1. 1, Suka in his Bhashya 
says that Sri Narayana having been approached through 
prayers by Brahma, Rudra and others, declared that he 
would incarnate in the house of Parasara and be born as 
the son of Parasara and Satyavati, and destroy all the ill- 
informed and ignorant-minded people and manifest himself 
in the person of Krishnadvaipayana (Badarayana) and exhibit 
to the world — through his works (Itikdsas and Purdnas) 
which would explain the gist of all the Vedas and Vedanta, 
and through his Brahma-Sutras, which would unmistakably 
declare the essence of the Vedas — that Krishna, who in 
his undivided form is Narayana, is the Brahman {Suka 
Bhashya, I. 1. 1, p. 35 — 36 ; cf. with Anandatirtha in 
I. 1. 1). Again, in discussing I. 1. 1, Suka in his Bkashya 
says that Brahmajignydsa should be undertaken only in 
order to know who is to be approached by tipdsana for 
realizing Moksha and out of whose grace such Moksha 
is obtainable as the result of updsana. Suka says that 
the deity of upasana, according to Badarayana, is no 
other than Sri Krishna, the undivided form of Sri Nara- 
yana, who is extolled throughout the Srlmadbhdgavata 
(Suka's Bkashya, p. 246). This seems also an echo from 
Anandatirtha, who, in his Anuvyakkyana (I. 1. 1), quotes 
the last two Sutras of the Purva-Mwiamsa {viz., Sa 
Viskmcrdhahi and Tarn Brahmetydchakshate) which indi- 
cate that the Brahman who is to be meditated upon to 
realize Moksha — the Mahapurushartha — is Vishnu, who is 
the Brahman about whom we are to conduct the jignyasa 
mentioned in Uttara-Ml?ndmsa, L 1. 1. 

Suka's view-point is that jignyasa is only for " Moksha- 
labha i.e., obtaining Moksha through knowledge ob- 
tained by jignyasa. This is the position of Anandatirtha, 
who under L L 1 states that the attaining of Moksha 
through the grace of Parabrahma- Vishnu is the only 
objective aimed at by jignyasa. {Parasyabrakmano Vishnbh 
prasdddditi vd bhavate, Brahma-Sutra, I. 1. 1 ; cf. Suka's 
Bhdshya I. 1. 1 ; Mbkshbpdyabhuta Bhagavadbkaktireva 
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elad sdstrasya visliayah ladrisa bhaktidvara mokshalabha* 
yeva prayofanam.) 

Suka, in I- 1. 2, says that some authorities enunciate 
that Brahman is Nirvisesha s and that expressions which 
describe Brahman. as jagadjanmadikdrana y etc., are to be 
understood as indicating no lakshana. It is not possible, 
he states, to establish a Parabrahman who is devoid of 
laksltana and at th$_ same time capable of srishti, sthithi and 
laya, which are his chief characteristics. According to Suka, 
Badarayana's view is that Brahman should be recognized 
by the characteristics indicated in the Sutra Janmadyasya 
yatkafii creation, protection and destruction, which are 
the chief characteristics by which Brahman should be 
understood. This is, he adds, the essence of all the 
Vedanta (Sarvaveddnta sdram). This view closely follows 
Anandatirtha's in I. 1. 2, where in declaring Brahma- 
lakshana, he quotes from the Skdnda Parana : — Srishti 
sthithi samhara niyamana gndndgnana bandha moksha- 
yathah ; tctpaththi sthithi samhara niyati gndnamavrntihi ; 
bandha mbkshancha purushath yasmath sa Harirekaratiti 
Skdnde, This has to be compared with Suka's words : 
Utpathihi sthithi lay a samanarthah pravesa niyamanadlnam 
sthiihirantjiarbhavanaprutha upadeiah. This is to support 
his view that the chief lakslianas of Parabrahman are 
known through the lakslianas of creation, protection and 
destruction and He cannot therefore be without lakslianas. 
Parabrahman in the form of Sri Hari is the sole Lord 
to grant, out of His grace, Moksha. 

If Nirvisesha Brahman is postulated,- the result of 
jignyasa would prove to be nothing ; on the other hand, 
a contradictory result will be attained {viparlta phala- 
neva drashtavyani). 72 

In parts of his comments on I. L 2, Suka follows 
the actual wording of Anandatlrtha. Thus, the following 
is from Anandatirtha's comment as found in the Anuvya- 
khyana : — Janmadasyeti tenaitad visfmoreva svalakshanam^ 

72 This is the gloss of Krishnacharya, the commentator of Suka 
Bhashycty see Suka Bftashya y page 49, 



196 INTRODUCTION 



asybdbhavddi hetutvam sdkshddeva svalakshanam* This 
might be compared with the following from Suka's com- 
ments on the identical Sutra (I. 1. 2) : — Jagadjanmddi 
karanatvam parabrahmanb lakslianam bhavailti praha 
janmddyasya itu 

Again, Anandatlrtha in his Anuvydkhydna y commenting 
on I- 1. 1, says in ascribing to Brahman paripurnagtma : — 
Brahmasabdopi hi gunapurthmva vadatyayam. This may be 
compared with Suka's words in I. 1.2: Gunagana paripur- 
natveua saviseshatvameva hi param Brahmana upadisyate. 
Again, Anandatlrtha in his Aimvyakhyand) in commenting 
on I. 1. 1, says, in describing Brahman as possessed of 
countless gunas : — Athbnantagunam Brahma nirbheda mapi 
bhdvyatc* This may be compared with Suka's words in 
I. 1 . 2 : — Aparimlyatvdt bhittanania paramo, man gala guna 
ganci paripurnatvhia saviseshatva meva hi param Brahmana 
upadisyafe. 

Again, Anandatlrtha quotes in support of his inter- 
pretation of Brahma-Sutra I. 1. 3, the following from 
the Skdnda Parana : 

Ri gyajussdmdtharvdscha Bharatam pancharatrakam \ 
Mularamdyanamchaiva sdstramithyabhidhvyatii n 
Yachchdmckulametasya tachcha sdstram prakirtitam \ 
Athbnyb grant havistdro naiva sdstram kuvartma tat II 
This might be compared with Suka's commentary on LI. 3, 
where he thus quotes the first half of the above two 
verses : — 

^g^m^ ^ ^ soften*, n 
Rigyajussdmdtharvdkhya Bharatam pancharatrakam \ 
Yachchdnukulameteshdm tachcha sdstram praftirtitamW™ 

» 

73 Here efcs/iam is wrongly put down for ctasya^ thus making the 
Subject singular and the pronoun plural, 
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Suka quotes tins as a well-known " Vachana " 
without pointing to the source from which it is taken. 
Anandatlrtha quotes the Skanda Purana as his source. 

Suka next quotes the Sruti text, Yo brahvianam 
vidadhati purvam yovai veddmscha prahinbti tasmai iti^ 
which is found quoted already by Anandatlrtha in the 
opening part of his work Bhagavata Tdtparya Nirnaya, 
where he proves that Vishnu imparted the knowledge of all 
the Sastras to Brahman in order to show that he formed 
the source of all knowledge — Sas tray out tval. 

Similarly, what Anandatlrtha says in I. 1. 2, Janma- 
dasya yathah, abhigna sarvagna, etc., is repeated by Suka 
in his comments on I. 1. 6. 

Again, when commenting on II. 2. 44, Viprafishe* 
dhdchcha, Suka quotes the following verses in support of 
his view without mentioning the source from which they 
are taken : 

sra^nft fer^ift feqwR ^t*t i 

a 

Tvam hi rudra vtahdbhdga mohasastrani karaya 11 
Atathyani vitality ani viparitani darsaya\ 
Prakdsi kuritchatmanam aprakdsancha mam kuru \\ 
ityadi, etc. 

This might be compared with the following from 
Anandatlrtha' s Mahdbharata Tatparya Nirnaya^ I. 48-49, 
where he says he quotes as from the Vardha Purdnam 
the following : — 

Tvamcha rudra mahdbdhb mohasastrani karaya II 
Atathyani vitality dni darsayasva mahabhufa \ 
Prakasam kuru cha dtmanam aprakdsa ( m cha mam kuru II 
Though Suka gives the verses slightly differently, there can 
be no question that he has taken them from Anandatlrtha. 

Next, in commenting on Sutra I. L IS, TaddhUtc 
vyapadesdchcha (identical with Anandatlrtha' s I. 1. 14), Suka 
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quotes the identical Sruti (Taittiriya) text referred to by 
Anandatirtha : — 

#r arm^r 3th% ti — (I. v*) 

Kohyevdnydth kah prdnydth \ 
Yadesha dkdsa dnando nasydth II 

— (Taitt, 2-7.) 

Then, in commenting on Sutra I. 1. 16, Mantra- 
vamikamlvacha glyate, Suka quotes likewise the same 
Sruti texts as Anandatirtha, Brahmaviddpnbti param and 
Satyam gndnam ananta7?z Brahma^ practically copying 
Anandatirtha's commentary ipsissima verba. 

Further, in commenting on L 1. 18 (corresponding to 
Anandatirtha's BMskya I. 1. 17, Bhedavyapadesdchcha), 
Suka gives the Sruti text quoted by Anandatirtha: 
Adrisye Andtme Aiiirukte Anilayane abhayam pi'atishtdm 
vindate aththasb abhayam gatb bhavatL 

Likewise, in his comments on I. 1. 20, As77iimiasyacha 
tadybgam sdsti (Anandatirtha 1 s B/idskya, I. 1. 17), Suka 
quotes the Brihat Samkita text, Sirbndrdyanapakshb 
dakshina savya evacha etc., which occurs in Anandatirtha' s 
comments on Brahma-Sutrd L 1. 15, Mantravamika- 
mevacha glyate. It should be noted that this quotation 
occurs in the same Adhikarana in both the commentaries 
— Anandamayddhikaranam. In Suka, this quotation 
practically ends his comments on I. 1- 20 and with it he 
ends Anandamayddhikarana. Suka argues that if Brahman 
has avayavas, then he cannot be described as one not 
possessing avayavas* gttnas, dkdra, etc. 

Again, in his comments on Brahma-Sutra I. 1. 26, 
Chchandobhidhdndn netichet nathathd chetbrpa?id nigadd- 
thathdhi darsanavt^ corresponding to Anandatirtha's com- 
ments on Brahma-Sutra I, 1. 25, Suka quotes the same 
Sruti text Chetdrpandrtham vinigadyate. Similarly, the 
Purushasukta text quoted by Anandatirtha under J3rahma- 
Sutra I. 1. 26, Bhutddipada vyapadesbpapaththe schaivam, 
is enlarged by Suka who quotes in full the same text 
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under his comments on Brahma-Sutra L 1. 28, Upadesa 
bhedannetichennbbhayasminnapya virbdhat. 

In I. 2. 19, Antharyam adhidaivadhilbkddhishu tad- 
dharmavyapadesat, Suka follows Ramanuja in adding 
Ibkadhi (where Ibkadhi is omitted by Anandatlrtha), 
but follows Anandatirtha's interpretation, quoting the same 
Sruti text, though he quotes it at greater length. (See 
Anandatirtha's Brahma-Sutra Bhashya L 2. 18.) 

Similarly, Suka's I. 2. 20 follows Anandatlrtha' s 
I. 2. 19. 74 

Again, Suka's comment on Brahma-Sutra I. 1. 21, 
Anthastaddharmbpadesath, is but a reflection of the com- 
ment of Anandatlrtha on I. 1, 20, the corresponding 
Sutra and on I. 1. 21 Bheda vyapadesachcha in the same 
adhikarana — Antastatvadhikarana of Anandatlrtha and 
Antaradhikarana of Suka. 

Though Suka adopts bheda throughout, he is careful 
to avoid anything approaching Anandatlrtha s theory of 
taratamya bheda as among /was. Anandatlrtha holds to 
pancha bheda, which are fundamental to his system. Suka, 
however, accepts only jlvesa bheda and jlva prakriti bheda. 

We may now sum up and note the points in which Suka 
and Anandatlrtha agree and those in which they appear 
to differ. First, as to the points on which they agree : — 

(1) Sastrasya nityatvam [i.e., Sabda ( Veda) is eternal], 

(2) Jagatjamnadikaranam Narayana eva (i.e.) Vishnu 
is the cause, etc. of the world). 

(3) Ata sastrayonitvam tasybktam, ue. t Vishnu can 
be understood only through the proofs manifested in the 
Sastra. 

(4) Tatascha Parabrahmanb Narayanasya nikhila ja- 
gatjanmadikaranatva rupa lakshanam siddham (i.e., Para- 
brahma Narayana is the sole possessor of the characteristic 

74 But Suka reads I. 2. 20 thus : Na cha Smartha matha d/iarmd- 
bhilapascharirasehya. Anandatlrtha and Sankara, however, take 
' schariraschya with the next Sutra. In this Suka agrees with 
Ramanuja and Srlkantha. But Srlkara agrees with Sankara and 
Anandatlrtha* 
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of jagatjanmadikaranatva, i.e., creation, protection and 
destruction. This is the established fact throughout the 
Sutras). 

Next, as to the points on which Suka and Ananda- 
tirtha differ, we may note the following : — 

1. In his interpretation of I. 1. 11, Gati samanyaf, 
Suka says that those who practise Bhakti in the nine forms 
mentioned in the Bhagavata are on a level. This is a 
departure from Anandatirtha, who holds that there is 
taratamya among the nine different kinds of faithful 
devotees. They are not put by Anandatirtha on an equal 
footing as is done by Suka. Suka holds that these are 
all equal in Moksha — tasmadaiiyatamapi navanamapi 
bhaktmam mbksharupaphalasya samdnatvat. Anandatirtha 
holds : — Mokshaye laye taratamyam devdndmapi drishyaie 
(see Mahdbhdrata Tatparya Nimaya, I). Suka repeats 
the equality of all bhaktas of whatever nature, among the 
nine different kinds, in Moksha, in I. 1. 12 : — Tasmdt 
sravanadlnam taratamyam ndstlti siddham. We ought to 
compare this with what Anandatirtha says in his Maha- 
bharata Tatparya Nzruaya (L 51.) : — JVzrdoshalvam lara- 
tamyam muktdndmapi chbchyate^ in which both faultlessness 
and gradation among Muktas is clearly postulated. 

2. Suka holds there is bheda as between Jlva and 
Isvara ; but not as between /was themselves. Anandatirtha 
holds that there is difference between j%vas as well. 

Suka, in commenting on I. 1. 18, Bhedavyapade- 
sachcha, stresses the remark tbg,t there being many 
Sutras referring to Bheda, such as Bhedavyapadesdchcha 
(L 1. 18) ; Bhedavyapadesdchchdnnyaha (I. 1. 22) ; Bheda- 
vyapadesdchcha (I. 3. 4) ; Bhedasrtttervailakshanyachcha 
(II. 4, 17) ; Bheddnnetiche-nnaikasydmapi (III. 3. 2) ; 
adhikantu bhedanirdesdt (II, 1. 22), etc. in the Brahma- 
Sutras, critics, not properly understanding their bheda 
import, exercise their verbal ingenuity for interpreting 
them from the abheda point of view, through their ardent 
love of mere contradiction. Suka hints that even in the 
Siitrakara's time there was observable this tendency towards 
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abheda and consequently to do away with that tendency, 
the Sutrakara specifically introduced into the Brahma- 
Sutras this species of Sutras establishing the Bheda 
view-point, 

Suka, in commenting on I. 2. 14, says that the Jiva 
is a Sakha of Tsa and not his equal. The Bhagavata, 
according to him, is devoted to the demonstration of the 
difference between Jlva and Paramatman in their respective 
svarupa (I. 2. 17). Jiva is jlva ; and Paramatman is Para- 
matma ; both will not and do not undergo any transfor- 
mation in any kind of manifestation (I. 2. 18). Both Suka and 
Anandatlrtha think that there is bheda in svarupa between 
Jlva and Paramatman, a point in which they fundamentally 
differ from Sankara, who holds that both are one in mani- 
festation and svarupa ; only in manifestation it is vyavahara. 
Again, commentingon III. 3. 19, Samana cvanchd bhcdachcha y 
Suka says that bheda does not extend to the different 
avataras. All avatar as are samana in svarupa like gold 
and. jewels made out of gold (/ea?iaha and ma/euta), though 
they seem different as between themselves. This is in 
accordance with the view of Anandatlrtha. Commenting on 
III. 3. 25, Vedhadyartha bhedat, Suka says that Jiva 
can approximate (in guna) as far as Parabrahman. Tatra 
jlva lakshaitam sarva Vedhadhikam Parabrahmani nochyate. 
Adh denotes that Jiva can get to Brahman. But why does 
not the Jiva become part of Parabrahman? Because only 
delta sarupya is possible and Brahman becomes, through 
mantras% Vasa. The term Vedha has been used and not 
Brahman. This is to show that assimilation with Brahman 
is not possible. Commenting on III. 4. 39, Aihasthvithara 
jyayb lingachcha, Suka comments that, to those who are 
imbued with Bhakti and Yoga and who deserve the best, 
there shall be soma darsana. Commenting on III. 4. 40, 
Tadbhuta, etc., Suka says that this Sutra suggests the grant of 
samatva to those who approach the Brahman with humility. 
"To those who show themselves as humble servants of 
mine {Srl.Haridasa bhavabhyah), I give them my own rupa 
[tadrupabhavam) as declared in the Sruti^ Bheda, between 
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jlva and Isa thus seems the fundamental basis of Suka's 
Bhdshya. 

In keeping with this view of the dependence of the 
jlva on the Isa is the doctrine of Mbksha propounded by 
Suka. Commenting on IV. 4. 17 Jagadvyapara varjam, 
Suka asks : Does the tnumukshu attain all the eight qualities 
of Paramatma, such as Jagadvyapara, etc., after attaining 
realization (mtikti) ? The answer is Jagadvyapara varjam. 
He attains Brahmatva — excluding the eight qualities. He 
is a paratantra> subordinate to Paramatma. He - gets 
mbksha because of the grace of the Almighty (Bhagavat 
prasad a labdhasya mokshasya pratyagaimana sannihitatva- 
mas it). This lack of jagadvyapara shows the mumukshu's 
paratantratva. 

Commenting on IV. 4. 21, Suka winds "up by 
saying that the mumukshu enjoys bliss in association with 
(sakam) Parabrahman. This is the objective of the desire of 
the jlva. 

Suka, however, finds some difficulty in holding strictly 
to his view that there is no bheda as between jlvas. 
At one point, he appears to evade the issue. Thus, though 
he quotes, while commenting on I. 3. 43 Sushuptytit- 
krantybr bhedena^ texts from the Bhagavata indicating 
bheda between jlvas, he does not identify himself with 
them. He simply passes them by, saying that there 
is bheda between jlvas and Isvara. In places like 
this, jlva paraspara bheda seems to be tacitly denied by 
him. He appears to quote these texts only to establish 
bheda between jlva and Isvara. According to him, none 
but Parabrahman can be the Lord of the Universe. How- 
ever, Suka, in commenting on III. 2. 40 Purvantu 
Badarayano hetuvyapadesath, states that Narayana grants 
phala to jlvas in keeping with the merit of their past 
actions (Nardyanat tattat jlvanam tattat purvanu gunyhia 
" phalam bhavatlti nlschetavyam). This would seem to 
indicate that tdratamya as between jlvas would seem to be 
recognized by Suka, though he does not enlarge on the 
topic. This is a rare statement; usually he propounds bheda 
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as only between jlva and Brahman, but does not enlarge 
on differences between jlva and jlva. 

In commenting on I. 1. 13 Anandamaybbhyasat, Suka 
closely follows the reasoning adopted by JayatTrtha in his 
Nyaya Sudha y when explaining charama sabda in I. 1. 25 
Jybtishcharanabhidhanat™ In his comments on the latter, 
Jayatirtha raises the issue whether charama sabda is applica- 
ble to Parabrahman or to the Jlva and answers by saying 
that it is applicable only to the former. In dealing with 
the identical point when commenting on I. 1. 13, Suka 
sets down the same view and concludes by saying that in 
this Sutra (I. 1. 13) it is Paramatman only that is primarily 
contemplated and that there is not even a distant suggestion 
that there is abheda between Jlva and Isvara {tasmat iha 
sarlratvasya Paramatmanyeva paryavasaiiat na jlvesvara 
abheda prasakii gandhbpi iti nischiyaie). 

Suka's interpretation of I. 1. 13, Anandamaybbhyasat^ 
bears also evident traces of adoption of the phraseology 
used by Jayatirtha in his Nyayasudha on the same Sutra. 
Suka opens his argument thus : 

si^t sn^^wzn %x\(mi vgrn n g n " ^rensr tj^fiI^th^t^ 

^F^Itf : m\ Ff STff^T^ TWTc^R *£TcT II ^ll 3: II T$m\A 
^•<*TT BTR-^f V^RT II 3T^^^%1^*TCT 'TOTTc^r^ || 



C/iarama Sabda has to be differentiated from Charatnasloka, 
which has a large literature associated with it in Srl-Vaishnava 
philosophy. See Charamasldka tdtparyadlpika, see Madras Catalogue 
of Skt. MSS. IV, i. C. page 3665(b) ; R. No. 3665(b), etc. In the 
Rahasyatraya of Sri Vedantacharya, we have a treatise on the three 
great principles of Sri-Vaishnava religion : Ashtdkshara, Dvaya and 
Charamasldka % see for a commentary on it, Madras Tri. Cat. of 
MSS. V, 1. Skt. C. p. 6718, R. No. 4714. 
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Compare this with Ja}'atlrtha's comments in his Nyaya- 
stidha on the same Sutra ^ — 

Thus, Suka concedes : (1) Jlvlsa bheda > i.e. } that jlva 
andlsaare different ; (2) J a gat satyaivam\ Sastrasya nityat- 
vam\ (3) jiva can attain to the sarupya of Paramatman ; (4) 
Equality in svarupa as between avataras (III, 3. 19) ; and 
(5) Both hold that Parabrahman is Nirguna in so far as he 
is held to be absolutely free from satva, rajas and tamo 
gunas ; but he is held to be full of anandadi sadgunas in 
regard to which he is described as gunapuma. But Suka 
does not agree with Anandatirtha in assigning iaratamya- 
bheda among jlvas* Suka, however, holds with Ananda- 
tirtha that Paramatman is one, in all his multifarious forms ; 
there being no bheda between his avataras. 

From what has been set out above, it will be conceded 
that Suka came long after Anandatirtha. How long 
after, it is not possible to state definitely. But seeing 
that the position assumed by Suka, though basically 
identical with that of Anandatirtha, is still one somewhat 
at variance from his, it might be suggested that it is an 
attempt at producing a BMs/iya on the Brahma-Sutras 
to suit the special position of the Bhagavata school repre- 
sented by him. The tradition of this school was evidently 
one of bheda but not probably bheda of the logical type 
propounded by Anandatirtha and propagandized with zeal 
by his school. The Smartha or the Bhagavata matha of 
Talkad claimed Suka's Bhashya as its own possibly for two 
reasons : (a) to provide a Bhashya for itself and its adhe- 
rents, which seemed a necessity seeing that other leading 
maths had their own ; and (b) to suggest that though 
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it followed the bheda theory in its interpretation, it differed 
in certain respects from the theory as worked out by 
Anandatlrtha. These differences, though they do not 
go to the root of the matter, are possibly thought of 
to be material enough to justify the claim of a separate 
school. It is possible too that it adheres to quite an ancient 
tradition. However this may be, these considerations would 
suggest a date for Suka, the Bhashyakara, far removed from 
Anandatlrtha. While Suka follows closely the latter's 
Bhdshya and as might be expected holds fast to his cardinal 
doctrine of bheda, he agrees to differ from him in certain 
other phases of his doctrine. Considerable time should 
have elapsed between the two for Suka to attempt at 
popularising such a radical departure from the bheda view 
propounded by Anandatlrtha. Probably we may not be 
far wrong if we premised that a couple of centuries 
divides the one from the other. If Anandatlrtha belongs 
to the 13th century A.D., Suka may, perhaps, be set 
down- to at least the 16th century. His criticism of the 
Advaita position would induce one to shift him to the 
next century even. In it, he envisages a fully developed 
Advaita attitude. Suka's language is also quite modern ; 
he quotes sparingly from the Srutis, except where he 
takes from Anandatlrtha and the Telugu part of his 
Srutigita is almost conversational in character. This 
apart, the type of bhakti — utter dependence on God in 
a spirit of humility — would also seem to signify a late 
date. Judging from the criticisms he offers on the 
Advaita School of his time, which is referred to by him at 
different points of his Bhashya* Suka's work should, if 
anything* be advanced by perhaps another century. Thus 
Suka, in fact, holds up devotion to Vishnu of a somewhat 
extreme type as the ideal to be aimed at by those desirous 
of moksha. While commenting on I. 2. 5 Sabda visheshat, 
he says that in order to realize moksha y Bhagavan Nara- 
yana alone should be resorted to as the sole bestower of 
moksha to those who meditate on him (Amnayo visheshi- 
taha Paramatmandnyatra mttmukshupasyatva mapahasatiy 
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tasmadbhagavannarayana eva imtmukshupasyatvena prati- 
pattavyaha). He approvingly quotes in this connection, 
in support of his position, Bhagavata y IX. 9. 21, Avis* 
mitam paripurna kamam ) etc. Quite in keeping with 
this standpoint is his summing up of the import of the first 
five adhikaranas of the first Adfiyaya. Of these five 
adhikaranas \ Suka says : — Parama Purusha Bhagavan 
Narayana alone is the one to be meditated upon and 
discussed, in order to realize mbksha, as he is the sole 
Lord of creation, protection and destruction as declared 
throughout the Vedanta. In commenting on I. 4, 3, 
Tadadhhiatvattadarthavat, Suka writes thus referring to the 
Advaita position : — Tarn mate Brahma vyatirikta vastva- 
bhavat ; yadyakasmddbhedam parikalpya sdstrdni pravarte- 
ran tada teshdm bhranta praldpa vishesho vyarthdyasascha 
prasajyate tas7nadasthyaiva taybrbhedaha. This shows that 
Suka belongs to the post-Sankara period. Commenting 
on II. 1. 7, Asaditichennapratishedha matratvat, Suka 
says : — Those that argue that visva is mithya are rejected 
here. Adkyasa in Brahman is what is not supported by 
the Veda. It is against Sruti texts : Yatbvaimani bhutani, 
etc. Jagat is therefore satya. Otherwise, Sruti texts will 
be rendered mutually contradictory. Brahma satyatva will 
end in Brahma mithyatva* Both adhyasa and Brahman 
will become satya. Thus the adhyasa theory will end in 
no satisfactory solution {anavasta). This will be the result 
of predicating that visva is mithya. Therefore jagat is 
satya and nitya* Hence it is stated in the Bhagavata : — 
Sutyavratam satyaparam trisatyam satyasya ybnim nihitancha 
satye satyasya satyamiti (Canto X). Again, commenting 
on II. 1. 8, Apltan, etc., Suka adds if jagat is mithya^ 
then mbfcsha which we aim at is also rendered mithya. 
. All the Sastras are thus rendered asamanjasa. It would 
be folly to predicate mithyatva ; for it is destructive of 
all bhaktu Thus all meditation will be rendered futile. 

In II. 1. 9, Natudrushtantabhavat) Suka next observes 
that when meditation goes, mbksha will become impossible. 
The Klta becomes Bhramara by meditation and the 
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fear of Bhramara. Similarly the jlva, by meditation on 
Brahman, can attain Sdrupya — the rupa that it meditates 
on. According to the opposite theory (asanmata) if every- 
thing is unreal, then the example of Bhramara and Klta 
would be unreal. The final result of sarupya, i.e., 
Brahmatva, would be thus rendered unreal, so that the 
doctrine itself becomes untrue (asamanjasa). Commenting 
on II. 1. 10, Svapaksha dbshdchcha, Suka says : — Your 
own view-point is false. If sarira is asatya, then jlva and 
Isvara being one and both within bondage, there will be 
no such thing as father, teacher, son, disciple, etc., thereby 
resulting in mahadbsha. Therefore, such a view-point is 
extremely faulty. This is made clear in our Srutigita 
Bhashya™ Next commenting on II. 1. 11, Tarkapratishta- 
nddapi, Suka says that those who leave the Vedas and 
base their argument on mere logic, find it impossible to 
establish their doctrine. Vaiseshikas base themselves on 
logic but hold that there is bheda between jlva and 
Isvara. Others basing on logic, go a different way and 
try to establish a doctrine which cannot carry conviction 
(i.e., that visva is mithya). Commenting on II. 1. 12, Anya- 
dhdnumeyamitiche dbvamapyanirmbksha prasa?igaha, Suka 
says that if jagat is mithya, sarira is denied. If sarira 
is denied, then the sarira-less dtman postulated by the 
doctrine presumes he is already Brahman and as such 
has attained mbksha. Hence vibksha-sadhana for him is 
needless {asal). Commenting on II. 1. 13, Yetmasishtd- 
parigrahd apivydkhydtdha, Suka says that the doctrine of 
the nirlsvara Sankhyas is also contradicted here. Suka 
follows the reading of Ramanuja in II. 1. 18 Asadvyapa- 
desdnne, etc. — which Sutra is split into two by Anandatlrtha 
and Suka. But in interpreting the Sutra, Suka quotes the 
very Sruti text cited by Anandatlrtha — ndsadaslnnb sadd- 
slththadmilm. The strong criticism that is offered by Suka 

70 This work has been quoted more than once by Suka in his 
Bhashya. See text above in regard to Suka's Bhashya on it. 
Srutigita is a part of Canto X of Bhagavata, in which jagat 
satyatva is established. 
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of the Advaita position and the rest of his criticism of 
that standpoint as briefly indicated above would seem to 
indicate that he probably wrote long after the Advaita 
position had become fully established. The cumulative 
effect of all available evidence — historical and philosophical 
— would seem to suggest that he belonged, to the 16th, 
if not indeed, to the 17th century. 

Though he follows Anandatirtha in upholding the 
bheda doctrine, Suka differs from him largely in his read- 
ings of the text of the Brahma-Sutra, thus showing that he 
only adopts as much as is necessary for his purposes and 
no more. Thus unlike Anandatirtha, but like Ramanuja, 
Nimbarka and Srikara, he retains -the Sutra L 1. 9, 
PratignavirbdhaL Ramanuja interprets the pratigna here 
referred to as the statement made in the Chchdndbgya 
text (VI. 1) : — Through the knowledge of one thing all 
things are to be known. Nimbarka follows him in this 
interpretation as well and both use it to reject the 
Purvapakshin's argument that sat is the Pradhana. If 
the Pradhana were the cause, says Ramanuja, the aggre- 
gate of sentient beings could not be known through it, 
for sentient beings are not the effect of a non-sentient 
principle, and there would thus arise a contradiction. 
Nimbarka' s comment is not only brieE — just a line — but 
also merely turns into aphoristic form what Ramanuja 
had said before him. Quoting the same text as Ramanuja, 
he remarks that to suggest that the cause is a non-sentient 
being cannot prove acceptable. (Kincha ekavidya na tu 
sarvavidya 11a pratigna virbdhadapi na achvtana karanadaha 
sadhuh). Suka, with whom Brahma Tarka occupies a 
place wholly subordinate to Bhakti, does not refer to 
Pradhana in this connection except for the evolution 
from the Bhdgavata of the text Yanmayayo, gahanayd 
{Bhdgavata, IV. 7. 30) in his comment on Brahma- 
Sutra, I. 1. 6, Gatmasc/ienndtma sabddL On this 
text, he adds the remark that though Prakriti looks as 
the more prominent thing, Paramatman is the cause, 
( Tataschdyamabhigna sabdah prakrite?mikhya eva bhavati, 
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iena cha paramatmaiva gamyate tasmajjagatkaranatva 
rupasya paramatma lakshanasya 11a kachitkshatilj). Later, 
when he comments on I. 1. 9, Pratigna virddftat, Suka 
omits all mention of Prakriti and proceeds : — Unless one 
meditates according to the Sastras, there is no realization 
of Moksha to him. Why ? Pratigna virbdhat^ i.e., it is 
opposed to the declared sayings (of the Upanishads). 
If at all any one can realize Moksha, then, he could 
do so only in accordance with the texts: No one that 
does not duly meditate on Me with all his heart and 
soul, he cannot realize Me, through My grace, through 
knowledge and through the grace of My Lakshmi (BMga- 
vata, X. 72. 11); No one that does not duly become a 
suppliant of Mine will be eligible for realizing Me (BMga- 
vata X. Si. 43); " Know it for certain, O Kaunteya, no 
faithful servant (bhakta) of Mine will come to ruin " 
{Bhagavad-Glta^ IX. 31.). Thus these pratignas (avowed 
statements) of Parabrahman will be contradicted. There- 
fore, in this way, should one with faith in him meditate 
upon and' worship the immeasurably powerful Almighty. 
Such is the interpretation put — from the Bhakti point of 
view — by Suka on this Sutra, 

Suka treats the Pasupatyadhikarana and Uthpath- 
yadhikarana as one single adhikarana and calls it Pasu- 
pathyadhikarana. In this he differs from the other 
commentators. 

Sankara thus arranges these sets of sutras : — 

II. 2. 33-36. Ekasminnasambhavadhikaranam in which 
the systems of Sugata and Vivasana Buddhist and 

Jaina) systems are rejected. 

(Naikasminnasambhavat ; Evancha atma karthsnyam ; 
Nacha paryayadapyavirodho vikaradibhyah ; Antyavasthi- 
teschobhayannityatvadaviseshah.) 
II. 2. 37-14. Patyadhikaranam. 

Patyurasamanjasyat ; Sambandhanupapaththescha ; 
Adhishthananupapaththescha ; Karanavachchennabhogadi- 
bhyah ; Antavattvamasarvagnatava. 

The Pasiipati and Nirguna doctrines are rejected. 
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II. 2. 42-45. Utpatyasambhavadhikaranam. 

Utpatyasambhavat; Nachakartuh karanam; Vignana- 
dibhave va tadapratishedhah ; Vipratishedhachcha. 
Bhagavata doctrine is rejected. 

Ramanu/a's arrangement is as follows : — 

II. 2. 31-34. Ekasminnasambhavadhikaranam. 

Naikasmin, etc. • • II. 2. 31. 

Evancha, etc. . . II. 2. 32. 

Nachaparya, etc. * . II. 2. 33. 

Antyavasthlhe, etc. . • II. 2. 34. 
Sugata and Jaina doctrines are rejected. 

II. 2. 35-38. Pasupatyadhikaranam. 

Patyura, etc. . . II. 2. 35. 

Adhisthana, etc. - . II. 2. 36. 

Karana, etc. . • II. 2. 37. 

Antavattva, etc. * • II. 2. 38. 

Ramanuja omits the Sutra Sambandhanitpapaththescha* 
This adhikaranam, in his view, rejects the Pasupata 
doctrine. 

II. 2. 39-42. Utpatyasambhavadhikaranam. 
Utpatyasambhavat . . II. 2. 39. 
Nachakartuh karanam • . II. 2. 40. 
Vignanadi, etc. • • II. 2. 41. 

Vipratishedhachcha • - II. 2. 42. 

Badarayana establishes, according to Ramanuja, the 
Bhagavata doctrine in this adhikaranam. 

Anandatlrtha adopts the following arrangement : — 

II. 2. 33-36. Naikasmin adhikaranam. 
Naikasmin, etc. . • II. 2. 33. 

Evancha, etc. . . II. 2. 34. 

Nacha, etc. • • II. 2, 35. 

Antyavasthiteschobhaya- 

nityalvadaviseshah, etc. II. 2. 36. 

The Syadvada mata (i.e., Jaina system) is rejected. 
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II. 2. 37-41. Patyuradhikaranam. 

Patyurasam, etc, . . II. 2. 37. 



II. 2. 38. 
II. 2. 39. 
II. 2. 40. 
II. 2. 41. 



Sambandha, etc. 
Adhistha, etc. 
Karana, etc. 
Antavattva, etc. 

The Pasupata system is rejected. 

II. 2. 42-45. Utpatyadhikaranam. 

Utpatya, etc. • • II. 2. 42. 

Nacha, etc. • • II. 2. 43. 

Vigna, etc. . . II. 2. 44. 

Viprati, etc. • • II. 2. 45. 

The Sakti doctrine is rejected. 

Nimbarka has the following arrangement : — 

II. 2. 33-36. 

Naikasmin, etc. • • II. 2. 33. 

Antyavasthi, etc* • • II. 2. 36. 

The Jaina doctrine is rejected by Badarayana in 
these four sutras. 

II. 2. 37-41. 

Patyur, etc. to Antavattva, etc. 
The Pasupata system is rejected. 
II. 2. 4246. 

Utpatti, etc. to Vipratishedha, etc. 

The Sakti doctrine is rejected. 

Nimbarka follows Anandatlrtha, his commentary being 
nothing more than the noting down of the conclusions 
arrived at by Anandatlrtha, the argumentative portion 
being almost entirely omitted. This is one of the Adhi- 
karanas which unmistakably shows that Nimbarka came 
after Anandatlrtha and not vice versa. 

' Vallabha styles sutras 33-36 as the Naikasminnasam- 
bhavadityadhikaranam and includes the following sutras 
under it ; — 



II. 2. 38. 
II. 2. 39. 
II. 2. 40. 
II. 2. 41. 
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Naikasminnasambhavat • • II. 2. 33. 

Evancha, etc. • • II. 2. 34. 

Nachaparya, etc* . . II. 2. 35. 

Antyavasthi, etc. . • II. 2. 36. 

According to Vallabha, Badarayana in these sutras 
rejects the Vivasana, i.e., Jaina, doctrine. 
II, 2. 37-41. Patyurasamanjasyadhikaranam. 
Patyurasamanjasyat . . II. 2. 37. 

Samban, etc. 
Adhishthana, etc. 
Karana, etc. 
Antavattva, etc. 
According to him, Badarayana rejects in these sutras 
Anlsvara Tarkikavada, ix. y the system that postulates 
that there is no creating Lord. 

II. 2. 42-45. Uttpaththisambhavadhikaranam. 
Utpattisambhavat • • II. 2. 42. 

Nachakartuh, etc. . . II. 2. 43. 

Vignanadi, etc. * * II. 2. 44. 

Vipratishedhachcha . . II. 2. 45. 

Badarayana here rejects, according to him, some parts 
of the Bhagavata system. 

Vallabha simply states the conclusions of Sankara in a 
few sentences, often using Sankara's words and phrases. 
Sitka exhibits these identical sutras thus : — 
II. 2. 32-35. Ekasminnasambhavadhikaranam. 

Naikasminsambhavat; Evanchatmakarthsnyam; Nacha- 
paryayadapyavirodhovikaradibhyah ; Anthyavasthitescho- 
bhaya nilyatvadaviseshah. 

According to him, the Jaina system is rejected in 
these sutras. 

II. 2. 36-44. Pasupathyadhikaranam. 

Pathyurasamanjasyat ; Sambandha nupapaththeh; 
" Adhishthananupapathescha 1 1 ; Karanavachennabhogadi- 
bhyah ; Anthavathvamasarvagnathava ; Utpatyasambha- 
vat ; Nachakarthuhkaranam ; Vignanadibhavevatadaprati- 
shedhah ; Vipratishedhachcha. 
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The Pasupata system is, according to him, rejected 
in these su/ras. 

Suka thus is unique in his division of the su/ras ; in 
place of three he has only two adhikaranas. The first of 
these he styles Ekaswinsambhavadhikaranam, following 
Sankara and Ramanuja ; the second he calls Pasupa/yadhi- 
karanam, in which he combines the su/ras which go to 
form the Pa/y adhikaranam and U /pa/yasambhavadhikara- 
vam of Sankara and Pasupa/yadhikaranam and U/pa/hyadhi- 
karanam of Ramanuja, As will be seen, Pasupa/yadhi- 
karanam is the name given by Suka to the two sets 
of adhikaranams combined by him. In regard to the 
subject-matter, in the Ekasminsambhavadhikaranam % Suka 
agrees with the rest of the commentators in suggesting 
that in them Badaruyana rejects the Jaina system. In 
the next adhikaranams Suka does not agree with Sankara 
and Rumfinuja in the view that there is any reference 
in the su/ras comprising it to the Bhagavata system. He 
treats the whole as one adhikaranam and applies it to 
the Pasupati system. In this he partly agrees with Ananda- 
tlrtha and Nimbarka, who suggest that there is no reference 
to the Bhagavata system in these sutras. Anandatirtba 
divides the su/ras forming it into two adhikaraimms and 
styles them Patyuradhikaranam (II. 2. 37 to 41) and 
Ulpa/y adhikaranam (II. 2. 42-45) in which the Pasupata 
and Sakti systems are respectively rejected by him. Suka, 
it will be seen, is unwilling to divide these su/ras into 
two adhikaranams and to treat the second set of these 
su/ras as applicable to the Sakti doctrine, He suggests 
that all these su/ras form only one adhikaranam an$ that 
they all refer exclusively to the Pasupata system which, 
according to him, is rejected by Badarayana. Why he 
does this will be apparent when it is stated that Suka 
belongs to the Bhagavata school and is loath to admit 
there is any discussion of that doctrine with a view to 
its rejection in these su/ras. One other remarkable feature 
of Suka's commentary in this part of his work is that 
he does not quote any slokas from the Bhagava/a to 
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support his position from II. 2. 32 to II. 2. 42. In com- 
menting on II. 2. 44, Vignanadibhaveva tadapralishedhah^ 
he quotes three slokas from the Bhagavata (IV. 2. 28 ; 
IV. 2. 29 and IV. 2. 30), in which it is stated that 
those who follow Siva are Pashandas; that they are 
opposed to the Vaishnava faith; that they adhere to 
customs not in keeping with accepted sanctions {nashta 
saucJid) ; that they are bigoted ; that they wear jata, bhasma 
and asthi ; that they assume the Sivadlksha ; and that they 
worship deities opposed to the devatas, find fault with 
Brahmanas, and that thus they derive the title Pashandas; 
etc. These quotations are intended to support Suka's 
position deduced from this sutra (II. 2. 43) that those who 
are possessed of wisdom derived from gna?ia vignana 
vairagyadi guiias should reject a system like that of the 
Pasupatas which makes fun of the Vedas> the Brahmanas % the 
Yagnapui'usha^ etc. Apart from these three quotations from 
the Bhagavata to buttress his position against the Pasupatas, 
the only other sloka quoted by Suka from that work occurs 
in the next sutra (II. 2. 44) Vipratishedhachcha. This sloka 
(IX. 9. 30) is quoted to support the position that the 
Pasupata system should be discarded. The sloka Tatheti 
ragnabhihitam sarvald/ca hitassivah \ dadharavahitb 
Gaiigam pada puta jalam hareh \\ suggests the adoration of 
Siva in an entirely different aspect. (Let it be so; and 
so saying God Siva, who is the bestower of happiness on 
the whole world, at once took on his head the waters * 
of the Ganges in order to be free from all pollution as 
its waters poured forth from the sacred feet of Hari). 77 
He is represented as the friend of all kinds of people 
(Sarva/ana hitachintakd), of those who follow the Puranas 
and Upanishads and those who are opposed to them. Siva 
is thus associated with both. This position is supported 
further by Suka by a text, whose source is not disclosed 



77 The reference is to the story of Siva purging himself of all 
sin acquired by his connection with those not friendly to Vishnu. By 
his act of receiving Ganga on his head, he became " sinless 
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by Suka himself but which is actually found quoted by 
Anandatirtha in his Mahabharala Tatparya Nirnaya as 
taken by him from the Vard/ia Parana, 

era«?m% fra»nR f%qr<fcT[R' ^r?r i 

Tvam hi Rudra mahabhaga inohasas Irani karaya \\ 
Aiathyani vitality aid vipanlani darsaya \ 
Prakasam kuru chatmanam aprakasam cha mam kuru II 

etc. 

(Oh illustrious Rudra! bring to light false doctrines 
exhibiting untruths, falsehoods and contrary teachings. 
Extol your own greatness ; and keep me hidden from 
my antagonists.) 

This was, Suka says, given as a command lo Siva by 
Vishnu in order to hide himself from coming into contact 
with people possessing the tamasa quality and to inculcate 
the doctrine (of the Pasupata system) in the world that 
Pasupati is the sole lord of the Universe to those who 
disbelieved in the greatness of Narayana. Since Pasupati 
is thus kind to all, Siva is described to be sarvaldkahita. 

Thus, while Suka differs from Anandatirtha in his 
grouping of the sutras, he agrees with him in securing 
the Bhagavata position, by suggesting that there is no 
reference to it in the sutras. His adoption of the quotation 
from the Var aha Parana shows that he is, as customary 
with him, following Anandatirtha in his interpretation, 
wherever possible, of the sutras. Incidentally, the parti- 
cular slokas quoted by him from the Bhagavata show 
that he is quite a late commentator. 

There is evidence to believe that Suka, the com- 
mentator, was an author who came subsequent to Vijaya- 
dhwaja, the author of Padyaratnavali, the leading Madhva 
commentary on the Bhagavata. Suka incorporates in his 
commentaries on the Brahma-Sutras, the identical slokas 
from the Bhagavata which Vijayadhwaja has linked the 
sutras with in explaining the slokas. To put the matter 
in another way, while Vijayadhwaja has quoted certain 
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sutras from the Brahma-Sutras in explaining a particular 
sloka in the Bhugavata, Suka has, in his turn, taken the 
self-same slokas to explain the sutras when writing his 
commentary on the Brahma-Sutras* In a word, the key 
to Suka's interpretation of the Brahma-Sutras is to be 
found in Vijayadlnvajiya. Yijayadhwaja was an ascetic 
guru of the Pejawar math, one of the eight maths of 
Udipi, founded by AnandatTrtha. He probably lived about 
the sixteenth century. Suka, who follows his methodology, 
must be ascribed to a date posterior to him — say by about 
a century or so. 

Suka treats I. A. 1, Auumdnika mapycJccshamitichcnjra 
sarlra rupahaviuyastha grihltth darsayaticha as two sutras 
dividing it thus: — (1) /I;///... ^grihltc/i and (2) Darsa- 
yaticha. All the other commentators — Sankara, Bhaskara, 
Rfimanuja, AnandatTrtha, Nimbfirka, Vailabha, Vignana- 
bhikshu and Srlkara — combine these two sutras into one. 
Suka makes the first part the purvapaksha and in the second 
part establishes the Siddhuuta, finally fixing that there is 
bheda between /Iva and Isvara. In developing the argu- 
ment, he follows AnandatTrtha. In treating the first part as 
helping to set down the purvapaksha argument, he adopts 
Sankara's position, while in fixing the Siddhania* he 
follows Anandatirtha. Suka, in fact, follows AnandatTrtha 
in his pada, though he does not explain ha in rupaka in the 
first part of this sutra. Ka is, as aptly pointed out by 
Anandatirtha, quoting Panini, evidence of inferiority — in- 
feriority of the jwa to Isvara. The /Iva is not rupa but 
rupaka of Isvara, Lc. y inferior to Isvara. 

Following Rfimanuja, Suka, again, treats II. 1. 11 and 
II. 1, 12 as two different sutras, whereas Anandatirtha and 
Sankara read them together as one sutra, though there is a 
slight difference in the reading of the latter. Such variations, 
however, are common among commentators on the Brahma- 
Sutras, as will be seen from the tables of comparison given 
in an Appendix to this volume (see Appendices). As this 
matter is considered at some length below, it is unnecessary 
to pursue it further here. The point to note is that 
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though Suka agrees with Anandatirtha generally, there are 
occasions on which he differs from him as from the rest 
of his predecessors. A few other sutras in the com- 
mentaries in which Suka follows Anandatirtha either in 
his interpretation or in requoting the Sriiti texts quoted by 
him may be simply noted : — I. 1.1, Athdtho brahmajignasa ; 
I. 1. 5, Gaunaschewn&tma sabdal] I. 1. 15, Taddhetu vyapa- 
desdehcha] I. 1. 18, Bheda vyapadiisachcha ; I. 1. 20, Asmin 
iiasyacha tadyogamsasti ; I. 1. 29, P y anas tat hanugavtat' } 

1. L 31, Sdslradrushstyatiipadeso vawadevavat; L 2. 19, 
Antarydmyadhidaivddhilokddishu faddharmavyapadesat ; I. 

2. 20, Nacha smdrtha mataddharmabhilapachcharhrascha ; 
I. 4. 1, Anumanik iJiapyzkeshamiticIiGniia sarira rupaka 
vinyastha gr/hlleh darshayati cha ; L 4. 7, Trayanameva- 
chaiva mupauyasah prasnascha ; etc. 

Suka Bhashya Tika. 

A few words may be added about the writer of the 
Tlktt on the Bhashya of Suka. The name of the writer of 
the Tlka on this Bhashya is Krishnacharya (see Suka 
Bhashya^ p. 232). He belonged to the family of one 
Ramakrishnacharya {ctnvayasambhuta). He was of the 
Gargya gotra. His name appears as KrishnamacMirya on 
p. 1 of the Suka Bhashya, but this seems a mistake for 
Krishnacharya. He calls his work Sarvavedaniasara 
Mwiamsa Bhashya Chandrika, in which only the more 
difficult passages or contexts are explained by him. The date 
of Krishnacharya is not known. Among the verses forming 
the Mangalasloka of his commentary are two (4 and 5), 
which seem to be but echoes of two s 15 has of Jayatlrtha's 
Mangalasloka in his Tatvaprakasika, a commentary on 
Anandatlrtha's Brahma-Sutra Bhashya. The following are 
the slokas of Suka : — 

BT^IR^r^?TT^T ^r^WTfls^W 11*11 
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With these, compare the two following slbkas taken from 
Jayatlrtha's work [Tafvaprakdsika I. Mangalacharana 
slbkas). 

are a<FT*n mt&wrf mmm i 

3RT fqgfelH^^ ^TiT^^ JI^IHR:: 11*11 

The following similarities between the two sets of 
slbkas may be noted : — 

(1) The words used by Jayatlrtha are reproduced, for 
example, rafhyambho and gangasangad visuddhyafi in Suka 
appear in Jayatlrtha as ralhyadbhih and gangasangcna 
vairmalyam. 

(2) The governing idea in both is the same. 
Krishnacharya's slbkas seem to be an adaptation of 

Jayatlrtha' s and not vice versa. 

As we know jayatlrtha lived in the 14th century, it has 
to be inferred that Krishnacharya came after Jayatlrtha. 
How long after, it is not possible to determine. As 
Suka himself is a late commentator on the Brahma- 
Sutras, his commentator should have come some time 
after him. In any case, he cannot be much older than 
the 17th century A.D. 

Srikantha. 

It has been mentioned above that Srikantha, the author 
of the Bhashya known after him, lived about the third 
quarter of the 13th century A.D. His Bhashya admittedly 
outlines the Saiva Visishtadvaita Siddhanta. (See his 
comments on II. 1. 22, Adhikavtu bhedanirdUat.)"* He 

78 In the course of his comments on this Sutra, Srikantha writes: 
Nanu 1 tadananyatvam 9 ityabhedapratipadanat x adhtkantu ' iti 
bhedapratipadanat* prapaneha brahmandh bhedabhedah sadhito b/iava- 
ttti chit — na f bhcdabhcdakalpam visishiadvaitam sadhayamah \ na vayam 
brahmaprapanchayoratyantamcva bheda vadinah ghatapaiayoriva 
tadanyaiva parasrutivirddhat \ na vd atyantabhedavadinah sukiiraja- 
taydrivaikataramityatvcna % tatsvahhavika gunabheda parasruti virddhat \ 
na cha bheddbhedavadi ;ia/t t vastu virddhat \ kintu sarirasaririnoriva 
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identifies Siva with Parabrahman, thus subordinating all 
other deities to Siva. (See I. L 17-20; I. 2, 5 ; L 2. 8 ; 

1. 3. 2; III. 2. 35-36; III. 3. 15-17; IV. 4. 9; etc.) The 
superiority to Siva is sought to be established by him in 
his commentary on III. 2. 35, Tat/ta * nyapraiishcdhai and in 
III. 2. 36, Aitcna sarvagnatatva. inayavm&abdadibhyah. At 
the same time, he endeavours to avoid the extreme, irrecon- 
cilable points of view. Thus, in commenting on II. 3. 42 
Apicha smaryaiCy though he protests against the view of 
some that the Vedas establish the supremacy of Vishnu, he 
remarks that matters of this kind are best left undiscussed 
(avicharita ramaniyavt), While the very position occupied 
by Sripati differentiates him from Srlkantha, it is clear that 
Sripati was well acquainted with the Bhashya of Srlkantha. 
Often the verbal similarity is so great as to make one infer 
that he had Srlkantha's work before him as he wrote his 
own. But there is, however, enough evidence in Sripati's 
own work that he was no mere literary imitator or a common 
verbal copyist. He adopts the arguments of Srlkantha for 
his particular purposes but he goes his own way whenever 
Srlkantha's theory is opposed to his own. In some places, 
Sripati expands the arguments of Srlkantha though he does 
thus only to suit his own object, i.c. } for elaborating his 
special interpretation of the Sutras. The following sutras 
may be quoted in illustration of this observation : — III. 3. 29 
and 30 ; III. 3. 32 ; III. 3. 33 ; III. 3. 34 ; IV. 1. 3. ; IV. 

2. 13 ; IV. 3. 14 and IV. 3. 15. 

In III. 3. 32, the Chchandogya text merely referred to 
by Srlkantha is actually quoted by Sripati, while the very 
words of Srlkantha are adopted in places. The adaptation 
is, however, subject to the qualification that it is limited to 
his own needs ; for Sripati refers to Lingadharana as a 
necessary qualification. Though it is only mentioned in 
one place, Lingadharana should be taken, he says, to be 



guyagaitindriva cha visishtadvaiia vadinali \ prapancha brahmatfbranan- 
yatvam narna mrudghataydriva guya guiiinori va karyaka ranatvena 
viscshaqa viscshyaivena vinabhavarahitatvam \\ 
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prescribed throughout as a preliminary qualification for 
vpdsaita. All this is of course foreign to Srikantha. 

On the other hand, the deviation is sometimes very wide. 
Thus in Sutra II. 1. 4, Srikantha says : — atah saiyagndna- 
nandarxipdt Brahwano asya {prapanchasya) vailakshanyam 
siddham. Commenting on the same Sutra y Sripati taking the 
opposite view, says athb Brahma pradhdna yah navailaksha- 
nyam iiyaJu In some cases the illustrations used by Srikantha 
in one Sutra re-appear in Srlpati's commentary under another. 
Thus the illustration of the gova and the mahisha in II. 1.4 
in Srikantha appear in IL 4, 18 in Sripati. Commenting on 
II. 1.4, Navilakshanatvddasya tathuvancha sabddt^ Srikantha 
states that Paramfttman being safya gitdndnandarupa and 
being the kdranasrishti, is also kdryarupa. This is mutually 
contradictory. Looking at hdrya-kdrana-bhdva, there seems 
all the difference between karya and kdrana?& between gbvu 
and mahisha. (That is, the cow cannot be buffalo any more 
than karya can be kdrana.) Sripati in II. 4. 18 VaishyUtu 
tadvadastadvddahy states that the at ma in accordance with 
the nydya kdranagundh kdryc parisamkrdmanti iti, etc., 
enters the jlva and giving himself the sarlra made up of the 
pancha bhutasi meditates through the jndnbitdriyas y and the 
bhdva of bimbapratibimba and becomes himself the kartru. 
The Advaita argument that holds that the jlva is Isvara and 
that the jlva and the Isvara are abheda from the aupachdrika 
point of view only, is accordingly held to be like the invented 
argument which holds that the elephant is the horse and is 
as such unacceptable to us (asamanjasa). Therefore bheda 
between jlva and Isvara in Srlpati's view has to be accepted, 
as the opposite view is an obvious contradiction of several 
Sruti and Smriti texts {pratyaksha sruti smriti virbdhat). 
Similarly, the example of the tatdka appearing in Srikantha 
under Sutra III. 3. 29, Gaterarthavatvainubhayadhdnyadhdti- 
virodhah, re-appears in Sripati under III. 3. 30, Upapanna- 
sthallakshandrthopalabdhcrlbkavachcha. But Sripati, how- 
ever, does not reverse the order of these sutras as 
Srikantha does nor does he use the example of the king 
and the subject in commenting on III. 3. 29. 
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Chief Commentators in Chronological Order. 

Summing up, we may now note, in chronological order, 
the names of the chief commentators whose works have 
actually come down to us and whose systems are still studied 
with religious interest : — 

01 

^ Name Probable Date Description of System 

1 Sankara . . 7SS-S20 A.D. Ntmseshadvaita 

2 Bhaskara circa 1000 A.D. Bhcdabhcda 

3 Rfimfuuija circa 11*J0 A,D. Vist shtadvaita 

4 AnandatTrtha (Madhva) 123S A.D. Dvaita 

5 Nimharka . . 1250 A.D. Diaitadvaita 

6 Snkantha . . 1270 A.D. Saira \ r tetshtadvaita 

7 Srlpati circa MOO A.D. Bhcddbhcdatmaka 

Vtsistiladvaila 

8 Vallabha 1470-15/'! A.D. Sttdd/iadvaifa 

9 Suka .. circa 1550 A.D. Bttcdarada 

10 Vignfmabliikshu .. circa 1G00 A.D. Atma-Brahmaikya 

Bhcdavada 

11 Baladeva . . circa 1725 A.D. Achintyabhcdabhcda 

' As has been remarked above, there had been commen- 
tators on the Brahma-Sutras before Sankara, though 
Sankara does not mention by name those whom he actually 
refers to. If Rfimrinuja is any guide in the matter, it is 
possible that most, if not all, of these commentators, includ- 
ing Bodhayana and the rest of those mentioned in the 
Vedartha Sangraha, were Vaishnavas. This seems a 
plausible inference, for Sankara quotes or refers to them 
mainly to record his dissent from them (see ante, page 
115). There is thus some ground for the belief that the 
Brahma-Sutras were first commented upon by some Vaish- 
nava writers who professed a form of modified monism. 
This shows that the Brahma-Sutras were originally regard- 
ed as an authoritative work of the dualists, though Badara- 
yana himself was more a theist (Brahmavadiu) rather than 
an absolutist {Advaitiu) or a dualist (Dvaitm). 79 This view 

70 The alternative names for the work referred to below show its 
original Vaishnava character : — 

(1) Brahma-Stttrani : Trivikrama Panditacharya in his Vayu 
Stuti ; — Martham lokopakluptyai guya ga?ia nilayah sutrayamasa- 
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is supported by the fact that we have no writer earlier than 
Gaudapada who propounded monistic theories as he did 
nor any commentator prior to Sankara, who interpreted the 
Brahma-Sutras from the strictly monistic standpoint as he 
did. Gaudapada himself does not refer to any other writer 
of the monistic school, nor even to Badarayana, while 
Sankara states in ending his commentary on Gaudapada' s 
Karika, that the Advaita teaching was recovered from the 
Vedas by Gaudapada. It is remarkable that Sankara should 
attribute such recovery to Gaudapada and not to Badarayana. 
These facts seem to more than justify the suggestion of Mr. 
Das Gupta that " as the pure monism of the Upanishads was 
not worked out in a coherent manner for the formation 
of a monistic system, it was dealt with by people who 
had sympathies with some form of dualism which was 
already developing in the later days of the Upanishads as 
evidenced by the dualistic tendencies of such Upanishads as 
the Svetasvatara and the like. The epic Sankhya was also 

krits?iam\ yoso Vydsdbhidhanah tamah maharahah Brahmasutrani kritvaw 
(2) Krishna-Sulrdni : Anandatirtha in his Nyaya Vivarana : — 
Kriivabhashyanubhashyeham apiveddrtha satpaieh \ Ki'ishnasya Sutra- 
anuvydkhya sauydya nivrutlm chain j| (8) Hari-Sutrdnix Sankar- 
shanatirtha in his Jayatirtha Vijaya : — Adushyatnanyai Harisutra 
bhashyaniy etc. (4) Vydsa-Suirdni : Anandatirtha in his Brahma- 
sutra Bhashya : — At ha iatkrupayd Vyasasiitrani chakara Badarayanah . 
(5) Uruhrama-Sutra* where uru stands for Vishnu. (Cf, Urukrama- 
GJtdy the name for the Bhagavad-Gita or Krishna- Gitd.) Ananda- 
tirtha in his Aitareya Bhashya : — 'Paramasya Vishndh mdhatmyam 
varnitam Urukrama Suireshu \ Urukramasya sahibindu iththa Vish?id- 
pade parame viadhva titsdh \\ Rig Veda, I. 4. 8. (6) Vcdania-Sutrdni : 
Naray ana Pa n d i tachar y a in M adh va Vijaya : — Vedd?ita sutram 
kritd7ita vitta?nd bhashyadasau sishya ga?idya sumsadi \\ (7) Utiara 
mimdmsd-Sutrdni. (8) VisJmic-Sfilrdfii: Anandatirtha in his Gttd- 
Bhashya, — Vishnu vidhatmaya lesaya vibhakasya cha kotidhd \ 
Tasydpyanantadhatasya \ Punasyapihyana?itadhd \ naikamsya samama- 
hditnya Sri Sesha Brahma Sankara Hi -varnitam Vishnu Sutreshu. 
(9) Bheda-Sutra: Anandatirtha in his Vishnuiatva Nirnaya says: — 
Vishndsarvdi?natvantu Bheda Sutreshnvamitam visheshena nantu 
kripayd Vedavydsena \\ (10) Sdrtraka Mimdmsa : Sankara and Rama- 
nuja call it by this name. Jayatirtha in his Nyaya Sutra says : — 
Imd7ii sdrtraka vnmdmsa suirdni Hi vadan jjydhhydnan a&urutam. 



INTRODUCTION 



223 



the result of this dualistic development'* {Hist, of Ind. 
Philosophy \ I. 422). Accordingly Mr. Das Gupta inclines to 
the view that the dualistic interpretations of the Brahma- 
Sutras are probably more faithful to the sutras than the 
interpretations of Sankara. This view is not, as may at first 
be supposed, at variance with that of Dr. Thibaut who has 
remarked that while the interpretation of Sankara is nearer 
to the teaching of the Upani shads than to that of the Sutras 
of Badarayana, the system of Ramanuja is in some impor- 
tant points closely related to that of the Sutras (Vcdanta 
Sutras with the Commentary of8aitkaracharya y introduction, 
exxvi). For Ramiinuja's system is, in its fundamental aspects, 
but a development of the view of Bodhayana, perhaps, the 
earliest of the Vaishnavite commentators of the Ekantabhava 
School. It is his theory or rather teaching as embodied in 
his interpretation of the B rah ma -Sutras that Ramanuja 
avowedly sought to restore for the benefit of the world. If 
this view is founded in sound reasoning, as it seems to be, 
then Bodhayana should be accounted one of those Vaishna- 
vas who may perhaps be identified with the followers of the 
Ekantabhava and who are represented as having professed 
that form of Vaishnavism which is enunciated in the Bhaga- 
vad-Gita. If the G%ta was not actually a product of the 
Ekantika Vaishnavas, it was at least thoroughly represent- 
ative of the views held by them. It is not surprising, there- 
fore, that the Brahma-Sutras should be referred to in the 
Glta and spoken of as expounding, with the aid of cogent 
reasoning, the religion taught by it. (See Bhagavad-Gita, 
XIII, 5.) This view renders the reference in the Glta to 
the Brahma-Sutras a perfectly natural one and not a mere 
interpolation as has been sometimes suggested. 80 The late 

80 A possible reference to the Brahma-Sutras may also be traced 
in Bhagavad-Gita, VII, 7, which may be thus rendered : — " There is 
naught whatsoever higher than I, O Dhananjaya. All this is woven 
in me as rows of pearl-like letters are in the Sutra" As regards the 
word protam appearing in this verse, Anandatlrtha quotes the phrase 
5/am protam patavat occurring in the Brihadaraqryaka Upanishad^ 
V. 8. 11, commentary on I. 3. 10, Aksharadhikarana* Where the 
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Mr. Telang assigned the Bhagavad-Gita to the third century 
B.C. On independent grounds Sir Ramakrishna Bhandarkar 
has come to the conclusion that the date of the Bhagavad- 
Glta is not later than the beginning of the fourth century 
before the Christian era. (See Vaishnavism, Saivism, etc., 
.13.) Writing more recently Dr. Das Gupta has found himself 
unable to accept the view of Professor Jacobi, who suggest- 
ing that the references to Buddhism contained in the 
Brahma-Sutras are not with regard to the Vijnana-vada of 
Vasubandhu (400 A.D.) but with regard to the Sunya-vada, 
and this doubt makes the Brahma-Sutras, a p os t- N agar j una 
(100 A.D.) work. Dr. Das Gupta definitely controverts 
the contention that Sunya-vada was peculiar to Nagarjuna 
or had not been already a well -developed doctrine long before 
Nagarjuna. He holds with Dr. Satischandravidyabhushana 
that both the Yogachara, Vijnana-vada system and the 
system of Nagarjuna evolved from .the Prajnaparamita. 
" Nagarjuna's merit," he says, c< consisted in the dialectical 
form of his arguments in support of Sunya-vada; but so far 
as the essentials of the Sunya-vada are concerned, I believe 
that the Tathata philosophy of Asvaghosha (100 A.D.) and 
the philosophy of Prajnaparamita contained no less. 
There is no reason to suppose that the works of Nagarjuna 
were better known to the Hindu writers than the Mahay ana 
Sutras. Even in such later times as that of Vachaspati 
Misra, we find him quoting a passage of the Salistambha 
Sutra to give an account of the Buddhist doctrine of 
prabitya samutpada. (See Vachaspati Misra's Bhamati 
on Sankara's Bhashya on Brahma-Sutra, II. ii.) We 
could interpret any reference to Sunya-vada as pointing 

word Sutra is used by itself, it should be taken to indicate the 
Brahma-Sutra and not any other Sutra. (Sec Anandatlrtha's comment- 
ary on Bvihad. Up., VI. 1). Cf. also the following from the 
Vayu Stuti of Trivikrama Panditacharya : — 

Astavyastam samastairuiigaia madhamairatnapugam yatha>ndhhai\ 
Rartham lokopakluptyai guijagafianilayah sutrayamasa kritsnam \\ 
Yd' sau Vyasabhidhana stamahamaharahav bhaktiiastvaiprasadat \ 
Sadyd vidydpalabdhyai gurutama magurum devadevam namami \\ 
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to Nagarjuna only if his special phraseology or dialectical 
methods were referred to in any way. 1 ' Dr, Das Gupta 
accordingly holds* that the reference in the Bhagavad-Gita 
to the Brahma-Sutras clearly points out a date prior to 
that of Nagarjuna. He suggests that u its date could safely 
be placed so far" back as the first century B.C. or the last 
part of the second century B.C." He is thus inclined to 
place the Brahma-Sutras slightly earlier than the date of the 
Bhagavad-Glta. There is, so far as could be seen, no 
evidence that could be urged against this conclusion. There 
is thus reason to believe that the reference to the Brahma- 
Sutras in the Bhagavad-Glta is a genuine one and that both 
these works belonged to one and the same class of religio- 
philosophic teachers who, though Vaishnavas, tended 
towards some form of modified monism. From a text-book 
of monistic Vaishnavas, the Brahma-Sutras soon became 
a text-book of other monists as well. The fundamental 
reason why it came to be recognized a work as important 
to Vaishnavas as to others was that its very aphoristic form 
gave scope for its interpretation in a manner acceptable to 
all who believed in the Vedas and the Upanishads^ while, at 
the same time, professing allegiance to Vishnu or Siva as 
the case may be. 

Other Commentaries Current. 

The above are among the most well-known commen- 

tators on the Vedanta-Sutras of Badarayana. There are 

some others which are not equally famous ; one of these is 

the Brafwiasutravritti by Dharmabhatta, who describes 

himself in the colophon to his work as the son of Rama- 

chandrarya, who was, it is added, a disciple of Mukunda- 

srama (Madras B.C. IX, No. 4689, p. 3492). His 

interpretation evidently follows that of Sankara. (See his 

comment, for example, on L 1. 1, where he refers to 

Sadhanachatiishiaya, which is the discipline prescribed by 

Sankara.) Another is the Sariraka Sutra Bhashya by 

Srimath Chinmayamuni, who was, before he became a 

Sanyasin, called Venkaiya. He also follows Sankara. 
15 ? F 



226 INTRODUCTION 

4. 

His work is now under examination, on behalf of the 
Mysore Palace authorities, by Mr. V, Subrahmanya Iyer, 
an erudite Vedantic scholar. 

Other Supplementary Commentaries. 

There are, besides, numerous other commentaries, 
independent and other, based in the main on the inter- 
pretation of one of the three leading commentators — 
Sankara, Ramanuja and Anandatirtha. Only a few of these 
need be referred to here. Thus, there is the Brahmasutra- 
vritti, also known as Brahmatatva-praka&ika by Sada- 
sivendra-Sarasvati, which, though an independent com- 
mentary on the Brahma-Sutras, follows the viewpoint of 
Sankara {ibid., No. 4690, p. 3493). A similar work is 
Brahmasutrabhashya Vydkhya, only a fragment of which • 
is known. The author was probably a disciple of one 
Ramananda (ibid., No. 4692, p. 3495) and a follower of 
Sankara's system. Sankara's Bhashya has had consider- 
able attention, by way of elucidation, bestowed on it by 
a long succession of teachers. Their works are really com- 
mentaries on the commentary of Sankara. The Pancha- 
padika (otherwise called Brahmasutrabhashya Vydkhya) 
by Padmapadacharya is a work of this kind. An 
explanatory gloss on it is the Panchapadikavivaranam by 
Prakasatman. A further gloss on this latter work is the Tat- 
vadlpanam, otherwise known as the Panchapadika-vivaraiia 
Vydkhydnam by Akhandanandamuni. Another commentary 
on Sankara's Bhashya is Advaitananda's Brahmavidyd- 
bharaiiam. Advaitananda was a disciple of Ramananda- 
tlrtha, who was himself a disciple of Bhumananda. A similar 
commentary onSankara's Bhashya is the Bhashyaratnaprabha 
by Govindananda (Madras D.C. IX, No. 4679, p., 3482). 
The &driraka-?iydya-vivaranam is a fourth commentary on 
Sankara's Bhashya by the famous Anandagiri (ibid., No. 
4683, p. 3485). Appaya Dlkshita's Sdriraka-nydya-rafeshd- 
mantis a further commentary on this last work (ibid., No, 
4086, p. 3488). As is well known, Anandagiri's work is a 
commentary on the B/wwtii by Vachaspati-Misra, which is 
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itself a commentary on Sankara's Bhashya. A gloss on this 
latter work is the Bhdmati-Vydkhyd, otherwise known as 
the Vcddntalcalpataru by Amalananda. A further com- 
mentary on this last work is the Veddntakalpataru-Vydkhyd 
or Parimala by Appaya Dikshita. These different works 
attest to the popularity enjoyed by Sankara's Bhashya and 
the interest taken in elucidating it to a growing circle of 
readers. Ramanuja's Sit, Bhashya has had even greater 
attention bestowed on it. A commentary on this work is 
the Tattvaiika by Vedantadesika , another is the Nydya- 
prahdsiha by Meghanadri, son of Natha (or Nathamuni) ; 
a third one is the Mulabhdvaprakd&ika by Rangaramanuja ; 
and a fourth one is the Brutapradlpiha by Sudarsanasuri, 
who describes himself as the disciple of Varadacharya. 
Sudarsanasuri also wrote a more exhaustive commentary 
on the Sri Bhashya called the Srutaprahds/ha, A 
gloss explanatory of a portion of this last-named work 
(I. 2 to I. 4) by one Varadavishnusuri is well known, 
besides a commentary on the whole of that work by 
one Suddhasattva-Lakshmanarya. A fifth commentary 
on the Sri Bhashya is by Sundararajadesika. It is 
called Brahmasuiravydkkydy without any alternative name 
attached to it A somewhat independent commentary 
on the Brahma-Sutras, though mainly in support of the 
Sri Bhashya^ is the Tativamdrtdnda by one Srlnivasa, 
son of Srlnivasatatarya (Madras D.C. X, No. 4894). 
It is largely based on RamanujYs work and is written 
in support of it, criticising the Chandrika of the Madhva 
guru and writer Vyasayati, who lived in the reign of 
the Vijayanagar King Krishnadeva Raya (1509-1530 
A.D.). In the same way, Anandatirthas Bhashya has 
had a number of commentaries written on it. Ananda- 
tlrtha himself wrote a shorter commentary on the 
Brahma-Sutras \ called the Brahmasutra Anuvyakhydnam. 
This is in verse and follows his Brahmasutra Bhdshyam. 
He also wrote another work called the BrahmasTitrdnu- 
bhdshyam, which sets out briefly in verse the substance 
of the conclusions intended, according to him, to be 
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taught by the Brahma-Sutras* 1 Anandatirtha also wrote 
an explanatory gloss on his Anuvyakhyanam and this 
work goes by the name of Amwyakhyananyayavivaranam* % 
On Anandatlrtha's B vahmasutrabhashyam, a commentary 
called the Tattvapradlpika was written by Trivikrama 
Panditacharya. ss It was eclipsed by the Taltvaprakasika 
of Jayatirtha, better known as . Tlkacharya (Madras 
D.C. X, No, 4813). 84 Another commentary on it, called 
the Dipika, was composed by one Jagannatha-yati {ibid., 
No. 48 14). 85 On the Anuvyakhyanam, Padmanabhatirtha 
wrote the Sanyayaratnavali y of which MS. copies are 
kno \vn. 80 But it was elbowed out by Jayatirtha* s famous 
work, the Anuvyakhyana-fika, better known as the Nydya- 
sudha* 1 On this work of Jayatirtha, there is a further 
commentary called the Nyayasudhavyakhyanam, or 
Parimala, by Raghavendra-yati, a disciple of Sudhlndra. 88 



A short work in four adhyayas consisting of thirty-two verses. 
Edited by ICrishnachar and printed at the Nirnayasagara Press, 
Bombay, 

82 All these works of Anandatirtha have been printed and 
published by the Nirnayasfigara Press, Bombay. 

8a Printed by Abaji Ramachandra Savant at the Rama Tatva 
Chapkhana, Belgaum. 

84 Printed by Abaji Ramachandra Savant at the Rama Tatva 
Chapkhana, Belgaum. 

85 Jagannatha-yati was a disciple of Raghottama, who remains 
sainted at Tirukkoyilur, South Arcot District, His work has been 
edited by S. Gopalakrishnachariar, under the auspices of the late Hon. 
P. Chentsal Rao, C.I.E., and printed at the Grove Press, Teynampet, 
Madras (1900). 

80 The Sanyayaratnavali is mentioned by Raghavendra-yati in 
his work entitled Parimala, which is a commentary on the Nyaya- 
sudha of Jayatirtha. (See Parimala, comment, on IT. 1. 1, where it 
is thus referred to : — Sanyayaratnavalyukfam t civ add dan vyanakfi. 
Evidently this work was still ardently studied by scholars during the 
time Raghavendra-yati flourished. 

87 Edited by Krishnachar and printed at the Nirnayasagara 
Press, Bombay: 

88 Ibid, 
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There are numerous other works bearing on the topics 
discussed in the Brahma-Sutras but these need not be 
referred to here. Nor is it, again, necessary to refer works 
which while belonging to one system of thought seek to 
examine the component ideas of another. Nor again to the 
commentaries that exist on these latter works. Works of 
this type are many and often of great interest It ought to 
suffice if we noted that all these have for their primary 
basis the text of the Brahma-Sutras, which they seek to 
interpret in the light of their own systems of thought. 

Style of SripatL 

The style of Srlpati is usually simple though on 
occasions, on account of the involved sentences employed, 
it is rendered somewhat difficult. Evidently he was a 
teacher, accustomed to make lengthy discourses to his 
students. Striking examples of these involved sentences, 
indicating the habit of a gttnt^ can be easily quoted. 
Thus', the opening sentence explaining IV, 4. 11 is one in 
point. The sentence with which the commentary on 

II. 4. 18 starts is even a better one. Other examples are 
to be found included in the comments under I. 4. 16, 

III. 3. 19 and III. ]. 20. Many more could be easily 
quoted. Another characteristic feature of Srlpati's writing 
is the extensive use he makes of maxims {nyayas), a long 
list of which will be found arranged in the alphabetical 
order at the end of this volume. Of the sixty-nine found 
there, I have been able to trace only five in Sankara's 
Bhdshya. These are the Arundhatl nyayah (I. 1. Sand 
I. 1, 12) ; Andhaparam para nyayah (II. 2. 30 and II. 2. 37) ; 
Chchatri nyayah (III. 3. 34) ; Bijamkura nyayah (II. 1. 36 
and III. 3. 9) ; and Arthisamarathb vidvanadhikriyate 
(I. 3. 25). Against the sixty-nine nyayas used by Srlpati, 
Sankara is found to use only about twenty-five. Ramanuja 
quotes the Sakhachandra nyaya (I. 1. 13) and the Nishadha- 
shtapati nyaya (I. 3. 14). Anandatirtha finds no occasion for 
the use of any nyaya. His method of quoting apposite texts 
from Srutis and Smrithis % under each Sutra, perhaps, 
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did not necessitate the seeking of the aid of popular 
nyayas. Of nyayas and the limitations within which they 
could be used, Manu says : — t%rt^i§ f^^m^Rf:, 
Adhdrmikam tribhirnydyair nigrtihnlyd t p rayatna tah , 
Don't try suddenly to provide a rule of action, when you 
aim at an adharma [Manu, 8. 310). A nyaya thus should 
not be used to help in the formulation of an adharma plan 
of action. It has its place where there is uncertainty, as 
there is need for reason there. As the nyaya goes, Sandigdhe 
nydyah pravartite iti nydyah, a nyaya quoted by Sripati. 89 
A few of these nyayas quoted by Sripati may be noted here : 

A gmndrasdld nyaya, Nishadhdshta pati nyaya, 

Ayaskdntasuchl nyaya, Bvjamkura nyaya, 

Andhasandhyd nyaya, Bhramaraklta nyaya, 
Artlvhsamarthb vidvdnadhi- Ratrisatra nyaya, 

kriyate iti nyaya, Sdkhdchandra nyaya, 

Gbbalivarda nyaya, Sandhasaupdna nyaya, 

Chchdgapasu nyaya, Samakshapravdha nyaya, 
Nadlsamttdra nyaya, etc. 

What Sripati quotes as the saudhd saupdna nyaya appears 
elsewhere with the name of Sbpdndrbhana nyaya (see 
Bhamati, I. 3. 8). Of these several nyayas found in Sripatr's 
Bhashya, the Nishadhashtapati nyaya is quoted thrice ; 
the Sthtddrundhati nyaya, 12 times ; the Bhramaraklta 
nyaya, 18 times ; the Ayaskdntasuchl nyaya, 5 times ; and 
the Lbharasddi nyaya and the Nadlsamudra nyaya, each 
four times. C lie hatri nyaya (III. 3. 34), Jalasarkara nyaya 
(IV. 2. 13), Sandehe vdkyaseshdt (III. 3. 7), Gunbpasamhdra 
nyaya (II. 3. 7) and Patasankbcha vikdsa nyaya (II. 3. 11) 
are other nyayas quoted by Sripati that may be referred to 
here. The utility of some of these nyayas in the field 
of Hindu law has been referred to by Prof. Berriedale 
A. Keith (see Karma-M%mdmsa, 97-107). Among those 
referred to by legal text-writers is the Nishadhashtapati 

80 This nyaya is found in Jnanottama's comment on Naish- 
karmyasiddhi. IV. 3, Akin to it is the nyaya sandigdham saprayo- 
janam cha vichara marhati, Ibid., I. 29. 
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vyaya for validating adoption by a Sudra (see ibid,, 
p. 103). The object of quoting, in this extensive fashion, 
these well-known maxims is to prove the position taken 
up by him. They are apposite to a degree where they 
are applied to and the appeal made to them seems thus 
well justified. Sripati's criticism of opposing views is 
usually direct and delivered with great effect, the reasons 
being stated in categorical form, appropriate texts being 
quoted for the positions taken. The question and answer 
is not seen, though the use of the formal terminology 
of objection and answer, such as nanu, na^ etc., is quite 
frequent. Neither the point criticised nor the point made 
out is, however, ever in doubt. The dialectical skill 
displayed is' undoubted, while the extensive range of 
studies of the author is manifest on almost every page 
of his writing. His knowledge of Saiva literature seems 
to have been intimate. A part of his methodology in 
dealing with an adversary's view is to closely analyse it and 
set down its constituent parts under specific heads and deal 
with them successively in succinct fashion. Good examples 
of this method are to be found in the comments under 
I. 1. 4, I. 1. 5, I. 4. 22, II. 4. 16, III. 3. 63, where each 
point is disposed of under the heads of ua adyah, 
ua dvifiyahy na tritiyah, etc. This mode of treating 
analytically the point at issue is reminiscent of Jayatlrtha 
[circa 1350 A.D.) who uses it very effectively indeed 
in his Nyayasudha. Anticipating objections that might 
possibly be advanced against a view propounded and 
meeting them in advance is also a fairly common character- 
istic of the author. This is usually done by the use of 
words or phrases like kathamilhya4ankayam ; kittah 
(see III. 3. 19; III. 3. 20; III. 3. 23; III. 1. 11), 
kimbhavati (IV. 4. 17), etc* His frequent use of the follow- 
ing words and phrases seems to indicate an unusual 
fondness for them : — dumivarah ; anivaryam ; vidvat 
ramaniyam ; tadeva ramaniyam ; dattanjali prasangah ; 
ghantaghdsha ; avicharita ramayviyani; iunyavada samrajya 
prasangah; radhdhantah ; etc. (I. 2. 1 ; I. 1. 5 ; I. 1. 4 ; 
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1.1.2; 1.2.19; 1.3.8; I. 3. 25; I. 3. 38; 1.3.43; 

I. 4. 1 ; L 4. 28 ; II. 1. 4 ; II. 1. 8 ; II. 1. 9 ; II. 2. 37 ; 
II 2. 40 ; II. 2. 42 ; II. 2. 44 ; II. 3. 16 ; II. 3. 28 ; II. 3. 34 ; 

II. 3. 44 ; II. 3. 50). In his style, in the nature of autho- 
rities quoted by him, and in the purposes aimed at by him, 
Srlpati differs from his chief predecessors — Sankara, 
Ramanuja and Anandatirtha. 

An Outline of Sripati's View. 

We may now pass on to consider Sripati's Bhashya 
under certain convenient heads for a better understanding 
of its contents. In what follows, the mode of argumentation 
adopted by Srlpati is closely followed and care has been 
taken to set down in a non-technical manner his views on 
the fundamental points raised by him. This is intended to 
be no more than a mere outline, the reader being referred 
to the work itself for a fuller understanding of it. 

The Nature and Object of Jignyasa. 

i 

In commenting on 1. 1. 1, Srlpati remarks that Parasara 
embraced the Maha-Pasupata dlksha. His son was Vyasa. 
He was the author of the Sutras. He enunciates the 
first Sutra to remove some doubt. Is Brahman existent 
or not? In the Veda % in one place it is stated there was 
originally nothing existent and in another that Brahman 
was existent. There is a conflict thus between these 
two views. Does " non-existent " mean " not visible to the 
eye/' or that it would be visible hereafter some time after 
we get the vision for it through the knowledge of Brahman ? 
For we do not know by experience that any man who has 
once died has ever come back. Further there is the saying : 
To the body which has been burnt to ashes, where is the 
re-birth? Therefore, by all means contract debts and drink 
ghee (i.e., enjoy in boundless fashion life without the fear of 
having to pay for it even in another life). 90 Further the 



Bhasmlbhutasya dehasya punardgamanam kutah \ 
Tasmdt sdrvapravat7iena rinam kritva ghritam pibet \\ 
Compare the above with the doctrine of the Charvaka Siddhania % 
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mixture of lime and saffron creates red colour. Similarly 
on this earth, inanimate and animate beings are created and 
destroyed, from samybga and viyoga of five elements, prithvi 
etc. This is improper, as such a thing is not within our 
experience. If this were so, then, why not create beings by 
cutting off a part of the body of human beings or animals ? 
It is seen that Isvara has located in cowdung and the like 
life-matter {jlvatvam) in an unseen form. 01 And even to a 
Maharaja who is provided with every source of happiness, 
there appear suddenly mental and physical anxieties, diseases, 
etc., which reduces him to poverty and misery and finally 
kills him. The conclusion is thus arrived at that it is 
Isvara that allots to us these results of the fruit of our 
actions done in our previous births, be they good or bad. 
So Jlva and Sanra are not different This is one view. 
Another Vedic view is that Sarira is not eternal, whereas 
the Jlva is. If the Jlva is eternal, there is no need for 
a Creator. Thus there are three views: — (1) Brahman is 
existent; (2) Brahman is non-existent; and (3) Sarira and 
Jlva are not different. 

attributed to Brihaspati as formulated in the Sarvadariana San- 
graha : — 

Yavadjivam sukhatn jivennasti mrutydra gdcharah \ 
Bhasmibhutasya dehasya punaragamanam kuta tti \\ 

01 This saying recurs in Srlpati's Bhashya more than once. The 
belief underlying it is treated as an exception to the general maxim 
Sadruiat sadru£ddbhavah y which literally means Like produces like. 
This maxim, according to Hindu writers, does not enshrine a fixed 
principle. Jayanta Bhatta thus denies its truth ou the ground that 
scorpions are produced from cowdung, in his Nyayamanjari (Fizia- 
nagram Sanskrit Series \ Edn. 1895, page 466): — Nachaisha niyamo loke 
sadruiat sadruiddbhavah \ Vrischikddeh samutpadd _ gdmayddapi 
druiyate \\ This belief regarding the scorpion is found in the Malta- 
bhashya, I. 4. 30, and is used as an illustration by Sankaracharya in 
his commentary on the Rrahfna-Sutras, II. 16. Ramanuja also uses 
it. Udayana quotes it in his Vritti on the Kusumanjali) II. 2. while 
Haridasa remarks that a scorpion can be produced from cowdung as 
well as from a scorpion. Of course, the modern view, as propounded 
by writers on biogenics, is that ** life can only come from the touch 
of life." See Col. Jacob's LaukikanyayanjalHi^ II. 81. 
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And there are three different kinds of discussion 
(Fdda&Mda or Jignyasa): — -(1) Vidhi\ (2) Mantra \ and (3) 
Artha Vada. Sruti is thus of three different kinds. In 
this three-fold division, the offering of Jybtishtdma and 
other sacrifices with the desire to obtain Svarga is Vidhi 
Vada. In Mantra Vada, worship (npasana) is essential. In 
the same way, Artha Vada consists in offering praises to 
God (Stotras). 

To /was, according to their past Karmas, God allots 
on their birth their respective meeds of joy and sorrow 
[Sukha and Dukkfia). If this were so, there would be 
no need for Jignyasa. The reading of Upanishads would 
also prove of no utility ; even Yagnas would not be necessary, 
since they all treat of Artha and Kama, the realization of 
desires. Such a proposition requires consideration, i.e., 
we should endeavour to ascertain its truth or untruth. 
Hence the need for Jignyasa. Jignyasa is necessary to 
establish the ultimate truth and set at rest the doubt. 

About what are we to undertake a Jignyasa for? Is it 
for the purpose of establishing that Para-Siva (Brahman) is 
in Sarira or Sarira in Para-Siva. There is no truth in the 
first; for it is said - that Satyam gnanamanantam Brahma] 
Brahman is all-truth (Satya), all-wisdom {Gndna) and 
eternal [Anantam). Eka eva Rtcdro na dvitiyaya taste, 
" Only there was one Rudra and no second, 5 ' here only one 
Rudra is mentioned. Again Rudra ekatva mahuh, Rudra 
alone is said to have existed; Rudro vai Sdsvatam vai 
puraiiam iti\ " Rudra is eternal", " Rudra is ancient", 
etc., are statements contained in hundreds of Sruti texts. 
These go to show that Para-Siva is true Brahman. The 
termination " Aham" refers to the Self inside the Sarira 
who reflects outside and no other second. The fruit of 
Jignyasa is that which could be elucidated by Judna 
becomes Jnana. Accordingly is Brahman one that could 
be elucidated or not? If he could be elucidated, then, 
he is different, which is against hundreds of Sruti texts. 
If he could not be elucidated, then Jignyasa becomes a 
vain matter, a discussion of no value. Because, it is 
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said that A /time/cam Ibhtta htkla krishnam, there is only 
one, never-born, and which is alone, and which appears in 
red, white and black colours. Inside there are two : Isa 
and am$a (the chief and the subordinate), gna and agna 
(the knower and the ignorant). Thus says the Veda in 
different places. In this way, to understand that Sarira 
has no end would be of no avail, for it would end in mulct i. 
Thus it is also stated in one place in the Veda. Ayamdtmd 
Brahma 11 This Atma is Brahman n , Tatvamasi "That Thou 
Art" and other sayings occur elsewhere. Jiva and Brahman 
are identical and one. But A ham pratyaya is used in some 
places, thereby denoting bhcda pratibhdsa (/.<r., difference 
between Jiva and Brahman). This creates the doubt, why 
should it not be so, i.e., why should they not be identical? 
This A ham pratyaya does not really indicate a difference 
but shows as if there was a difference and thereby weakens 
the argument of Svayam prakasa of Brahman, i.e., weakens 
the position that Brahman is self-evident by his glory. 
A ham pratyaya also weakens the power of self-knowing 
Brahman by bringing him into the orbit of never-ending 
Avidya, and drags him into the smaller sphere of man, which 
is much less than that of Brahman. This is a misnomer. 
This leads to a discussion from which no salvation is 
possible, i.e., the argument ends in the destruction of the dis- 
cussion. Further just as darkness and light are different 
and are opposed to each other in their characteristics, 
those who stick to the one-sided argument, viz., Yaiho 
vacho nivarianta and other sayings of the Veda, according 
to which Brahman cannot be perceived even mentally, it 
comes to this that there can be no use in beginning the 
discussion of the Vedanta Sastra. If this doubt arises, we 
answer it thus: — It should not be thus viewed because we 
have to say this : It is meet we should begin the study of 
the Mlmamsa Sastra which deals with the Dvaitadvaita 
doctrine which is in conformity with the essence of all the 
Upanisltads. You may ask why?, If Brahman is real, he can 
be seen physically and perceived mentally through the aid 
of the evidences afforded by the Agama. Because it is said 
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"There is only Rudra and none others." This is said in many 
Agamas and Vedas so that the evidence afforded by them 
are put as Surya, Chandra, Seasons, Ocean and Time — 
all these are guided by the Will of God and denote their 
own Dharma nature). In this world those blessed 
with wealth, knowledge and all kinds of conveniences, still 
have not got what they seek after. While those who have 
none of these conveniences, at some time or other, they 
obtain what they desire for. This shows plainly that God 
administers over these (human affairs) by His existence. 
This is sufficient ocular proof of His existence (lit. He can be 
physically perceived). In the world we find cars, towers, 
storeyed mansions, enclosures (probably fortifications) and 
the like which are the production of man's intelligence. In 
a similar manner, there is Paramesvara who is assumed 
to be the maker of the animate and inanimate worlds. 
Some say that just as by the combination of chunam and 
saffron, a reddish appearance is created to the eye, in the 
same way, by the combination of the earth with the other 
four elementals, the animate and inanimate creation comes 
into being of its own accord. This, however, is not true. 
It is not within the experience of anyone — Le^ nobody has 
borne testimony to — such a combination of the earth and 
the four elementals producing the animate and inanimate 
world consisting of domestic animals, birds and feres 
nature? (wild animals). If it is asked why we should not 
assume that it is possible to visualize the animal, human 
and other creations in the same body, with their different 
qualities in it, then we have to suggest that this is against 
human experience. It is known to experience that we have 
to attribute to Tsvara the creation of countless hidden beings 
(i.e., worms) in a lump of cow-dung 02 just in the same way that 
we have to attribute even to a mighty king who though he 
never for a moment desired mental or physical anxieties 
and old age, death or poverty, yet we see him subject to 
these calamities. In the same way, it is certain that /was 

02 See footnote 91, on p. 233 anie. 
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realize happiness or discomfort according to their previous 
good conduct or bad conduct, according to the awards of 
an Isvara. But it may be asked if there are not men in 
this world who do not enjoy happiness in place of the 
misery that they should experience and vice versa — as in 
the case of those coming under the heads of thieves and 
adulterers — we would answer that this is a part of Dharma 
Mwiamsa which it is unnecessary to discuss here. It 
would therefore seem to follow that the argument of Kapila 
and Kanada that this world originates out of jada (/.£., 
inanimate matter) is without foundation. In the Sruti 
text it is stated : — Asadva idamagra afif. The use of the 
asad herein has to be interpreted as indicating that there 
was an infinitesimally small world, because the word dsit 
is subsequently used. If it is not so construed, there 
would be contradiction as in the further part of the same 
SrtiH the following words occur : — Tato vai sadafayata. 
These words ^ From that Sat came out 1 *) show that 
the above interpretation is the correct one. Here in this 
Sruti text the word asat is used. Why cannot it be taken 
to mean that From nothing Sat came into being ? This would 
be like saying that a pair of horns have come out of the 
head of a rabbit ; that flowers are growing in the sky ; or 
that an impotent person has borne children. Therefore 
what has been said at first is the truth, and this is supported 
by Badarayana in his Sutra y Asadiii chenna pratishedha 
matralvat (II. 1. 7). 

He has sufficiently expounded Asat in this Sutra as 
meaning that infinitesimally small matter. What is Brah- 
man ? And how is it clearly understood and how are doubts 
relating to it cleared by going into the Vedas and the 
Agamas? It is for clearing doubts and for realizing 
v Brahman from the Vedas and the Agamas that Jignyasa is 
needed. Brahman is possessed of endless power and is the sole 
cause of the visible and the invisible worlds and is the 
author of worldly attractions (paSu) and bondage {paid), 
of Sakala and Nishkala (the faulty and faultless), of Sthula 
and Sukshma ; he exhibits himself as Chit and achit ; he 
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is possessed of endless good qualities (anantakalymia- 
guna)\ he is all happiness. What is Jwa? It is endless 
(anadi) ; from birth bound down by Maya (Mdyapasa- 
baddha); eternally kept in family ties of no consequence 
(ghbraapara nissara samsara vyapara); always subject to 
iapatraya (three kinds of passions) ; and consequently 
always subject to birth and death (nana &arira pravUa 
nirgania). Also, it is ever immersed in self-pride 
(abhimana visishia)^ which results in desires and anger 
(Jcama krbdhd) leading tojukha and dukkha (i.e., happiness 
and sorrow). The Jwa is the abode of all (this) happiness 
and misery (Sukha and Dukkha). This is Jlvatman. 
The Jwa and Brahman appear to possess mutually contra- 
dictory qualities ; both are beginningless (a/auya) and both 
are eternal (avinasi). Are both these one or different is 
the doubt raised in our minds ? 

In the Veda (i.e., Upanishads) since texts like Tatvamasi, 
Aham Brahmasmi, Brahmavid Brahmayeva bhavati, etc., 
etc., occur denoting abheda between the two (i.e. Brahman 
and Jwa), it is not meet to distinguish between the Jwa and 
the Brahman as being different from each other. To so 
distinguish between them would be wrong. The texts above 
quoted would be rendered meaningless if we distinguished 
between them, though Brahman is described as possessed of 
savi&shafva and the Jwa is described as possessed of 
parichchedalva, the Jwa } s qualities being Maydpdmbaddha 
(i.e. Brahman is possessed of never-ending good qualities 
and the Jwa is ever subject to alterations in the forms of 
Sukha and Dukkha, J an an a and Marana, etc.). When Maya 
leaves him, the Jwa will be one with the Brahman — agree- 
ably to the Upanishadic texts mentioned below. Ghata 
(the pot) is indestructible (matter) ; but the Jwa is in the 
ghata and can obtain liberation by coming out of the 
ghata. And when it comes out, it joins Brahman influenced 
by atmajnana, as it is said, Sa atma neti neti, asthulam, 
ananvam, adlrgham, etc., in the Upanishads. These are 
qualities of the Brahman which cannot be kept in bondage 
(parichchedatva). So Brahman is fully described in the 
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Upanishads as being quite free from the touch of all 
worldly connections — StJndci sukshma prapancha vya- 
vrittta. Therefore such a Brahman should be discussed 
and understood. 

Srlpati opines that the first Sutra(should be answered 
affirmatively. He says Brahmajigymsa yuktaJh it is 
meet to discuss the nature of Brahman. In support he 
quotes texts such as : 

Brahmavid apnbii param ; Gnatva Hvavi bantam 
atyaniam yeti ; liam gnatva amriia bhavanti ; Dhyana 
nirmafhanabhyasat pa&am dahati panditah ; Siva ckodhye- 
yah Uvam karah ; Sarz/a/n any at parity a jya ; Ksharam 
pradhanam amrutaksharam harah ; Ksharaimana vikshaie 
deva ekah ; Tasyabhidhyanadybjanat ialvabhavat bhuyas- 
yante visvamaya nivrittih ; Tamakratum pa&yati vita&bkb 
dhatit prasadan mahimanam i&am ; Gnatva devam 
mitchyaie, sarvapasath, etc. 

By discussing the nature of such a Brahman according 
to Vedic and Upanishadic texts, Brahmagnana. is obtained : 
to know that the Jlva is not different from Brahman. After 
knowing this, the Jlva will be rid of all bondage created by 
worldly ties. There will be extinction of sorrow and finally 
the Jlva will obtain paramapurusharthatva^ which is Para- 
Sivatva, ix., Para-Brahma tva. 

Srlpati starts with Brahmatva and arrives at Para- 
Sivatva. So this Brahman is Para-Siva, ue. x Paramasiva. 93 

It is significant that Srlpati calls his work Brahma- 
iinmamsa^ etc., and not &ariraka-vi%mamsa> etc. The 
former is in accordance with Anandatirtha's designation; 
while the latter is the designation of Sankara. Why 
Srlpati does so will be evident when we remember that 
he accepts the dualistic theory up to a limit, whereas 
Sankara does not. Sankara advisedly designates his 
work Sarlra/ea-mlmdmsa because he identifies in argu- 
ment Sarira (the human or individual Soul) with the 



3 Cp. Pardst Narayaiiayeva nanyatha in Mahaoharaia, Udyoga 
Parva^ where Para means 11 above all 
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Brahman?* Sripati's three points are: — Sam&aya, Doubt ; 
Vishaya, Subject; and Prayojana % Result. The result 
of discussing of Brahman is to know that he is no other 
than Jwa and to break off the curtain separating them is 
the object of the Jignyasa* 

There is difference between Bhramara and Klta^ be- 
tween loha and rasa. When the bhranti is gone, then the 
kita becomes bhramara, rasa becomes loha. In the same 
way, Tatvamasi and the like texts in the Upanishads 
expound the view that there is no difference between the 
two — the Jwa and the Brahman, they will be one when 
the screen of agna?ia is removed. 

It is very clearly stated in the Srutis, without the least 
doubt, that just as all rivers, as stated in Sruti texts like 
Yatha nadyah syandamanah samudre as/am gachchanti 
uawarupe vihaya \ fatha vidvannamarupad vimitkiah 
paratparam pnrushamupaiti divyam Hi, enter the sea and 
become one with it, losing their separate individualities and 
names, similarly a wise man — after obtaining wisdom 
— gets himself free from his name and form and gets into 
para and paravia pvrnshanu Le^ the highest effulgent Self, 
Le. y Brahman. So it is that all SnUis declare that Jwa is 
capable of attaining to Brahmaiva. This cannot well be 
otherwise — this is not said for the sake of formality; else all 
the abovenamed Upanishadic texts will not have spoken 
the Truth. Not only that; they will also have differed 
from the primary teaching of the Ikshyatadhikaranam 
(L 1. 5). And we will also be vainly troubling our mind 
for a thing of no consequence with a matter from which 
we cannot obtain liberation (Moksha). But every Sruti 
text states that there is Moksha* 

94 Sanraka. — From £artra % which means relating to the bocry ; 
hence, the incorporate or embodied spirit ; human or individual 
soul. £ariraka t therefore, means relating to the body; corporal; 
incorporate, embodied (as the soul). Sariraka is the inquiry 
into the nature of that spirit (/'.<?., the embodied spirit), a term 
adopted by Sankara and Ramanuja for their Bhashyas on the 
Brahma-Sutras, 
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Srlpati next passes on to formulate how he differs 
from Sankara. According to the Upanishadic text A ham 
ajvalh etc., which means " I am ignorant," etc., whereby 
the ]%va says that he is environed by bondage of attractive 
bodily (worldly) ties. If such a thought as Aham ajnah 
is entertained by the J%va x even as the result of ignorance or 
otherwise (mayapaSa baddha), then it would amount to this 
that the Brahman, who is nirvi&esha (i.e., attributeless) 
is bound by mdybpddhi, i.e., ignorance or illusion, which 
cannot be explained how it could be, while the Veda 
explains, Yas sarvagiias sarvavil Hi, Pragnanam Brahma 
iti, etc., i.e., that the Jlva who is all-knowing and who is a 
pragna, how can he fall into ignorance (or become subject 
to illusion). If this were conceded, one would be falling a 
prey to confusion of thoughts as regards the qualities of 
Brahman and the Jlva. If avidyd is conceded, there is no 
chance of attaining Brahmatva (Brahmatva bhangd). If 
Brahman is really subject to avidyd, and if avidyd is also 
one of the entities, then there will be the fallacy called 
anyonya a&raya* (That is, Brahman will have been asso- 
ciated with avidyd and avidyd with Brahman, which is 
mutually contradictory). 05 Further, the Sruh text goes: 
Aprdno hyamandSsubhrah. As Brahman is said to be 
devoid of mind (manah) and life (prana), how can such a 
Brahman be subject to the influence of Maya? Here 
Sankara's theory that manah and prdna disappear at one 
stage, is disputed. Srlpati asks, at such a stage how can 
Brahman be subject to the influence of Maya ? In reply, if 
we admit that the Jvua is subject to ignorance (i.e., Maya), 
then we have to admit that there is something else beyond 
Brahman (Brahmanantara) to remove this ignorance (Maya). 
If so, unsettledness (i.e., confusion) will prevail. The Taitti- 
rlya text Vdchdrambhanavi vikdrb ndmadheyam i?iriltike- 
tyeva satyam and other similar Upanishadic texts, state that 

05 Anyonya airaya (anyonya airayali). — This is a term in Nyaya 
which treats of the fallacy of the reciprocal relation of cause and 
effect. The tefm suggests mutual or reciprocal dependence, support, 
or connection. 

10 f 
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the world forms the body of Tsvara, Prapanchasya tddafmya- 
bbdhakalvam vidhlyate nacha mithyatvam. This means 
that the world cannot be unreal as it forms the body of 
Tsvara, which again is clearly formulated by the Sutra 
Tadananyatva vmrambhana sabdadibhyah, which states that 
the world which was created was brought into existence 
in his own (bodily) form. If there is untruth in this Sutra 
is the body untrue or Tsvara Himself untrue ? Not the first 
— not the body; not the second— because the Sruti says 
Sadeva somyeda magra aslt, i.e., that Being existed 
originally (from before the creation). If we now accept 
that there was some one else also, then we will be forced 
to admit that the Advaita doctrine is contradicted {bhangd). 
Therefore, just as darkness and brightness prevail, we have 
to admit that b/ieda and ab/ieda co-exist. Because the two 
forms, Dvaifa and Advaita, seen in Tsvara, in the 
forms of Sarira and A&arira, always exist as the subjects 
of discussion. Therefore, those holding the tenets of 
Nirvi&eshadvaila will find that Adhyasa {Agncina, i.e.^ 
Maya) is not clearly made out. Therefore, Advaitins 
cannot hold that Vyavahara is only true so long as we are 
in the world and not after we have left it. This process of 
reasoning is fallacious. Because if Ab/ieda is accepted by 
us, as urged by them, the Bkeda enunciated in the Sruti 
text, Dva supantatc sayujau sakhayau iti, cannot be 
explained easily. If exclusively b/ieda is accepted, then the 
abheda enumerated in Sruti texts like Tatvamasi, etc., cannot 
be met. Therefore to meet the arguments of all the 
Srufis taken together, the only natural way open is the 
enunciation of the doctrine of Dvaii advaita, which will be 
in accord with both sets of Sruti texts. If we belittle 
Sruti texts in any . way, we will only be stultifying our- 
selves. By so belittling Sruti texts, we will be approaching 
the domain of Buddhism, which denies the authority of the 
Vedas. 

Vedic texts like Yatbva imani bhutani fdyante, etc., 
declare that the world and the creatures in it have been 
created by Brahman, ' This proves that the world consists 
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of both Dvaita and Advaita consisting of cause and effect, 
as expounded by the Sutra, Pratigua siddhcrlingamaSma- 
rathyali, etc., and the two Sutras following it (I. 4. 21-22). 
In these Sutras the different tenets of the three doctrines of 
the Vedunta philosophy {B/ieda, Ab/ieda, B/iedabheda) are 
clearly explained. And subsequent Sutras like Ubhaya 
vyapadesaitvahi kuydalavat {III. 2. 26) establish the fact 
that the Bficdabfieda doctrine is the only doctrine that can be 
pointed to as not being open to any objection and as one not 
suffering from any contradiction. Agreeably to this view, 
it is explained in the Suta Samhita % Bkeddb/tedastatkab/tedo 
b/icda etc matdstrayah />/, etc. Also in the Mahimnastava^ 
it is thus declared : Dhruvam kaschid brute sakala mapara- 
stva dhruvam idam paro dravyddravyah ift\ etc. Thus 
according to some, everything is true and eternal ; according 
to others, everything is unreal — both material and immaterial. 

Harmonising Sruti Texts. 

Sripati suggests that there is need for reconciling 
these conflicting texts. He proceeds to show that the 
same want of harmony between Sruti texts is to be seen. 
He quotes the Sruti text, Yatb vdchb nivartanta, etc. [Those 
{Jivas) who are bereft of the good grace of the gurus 
blessing have no salvation.] This is seemingly against the text 
Anan da Brahmanb vidvan nabibhtti kutaschana y etc. (One 
who knows Ananda Brahman is never afraid of the world.) 
These seemingly contradictory texts can only be harmonised 
by Jiguydsa. To prove that guana obtained by Guru- 
kaidksha leads to the knowing of Brahman and that all 
other ways lead away from the path leading to the know- 
ledge of Brahman as known to experience, is, says Sripati, 
confirmed by the Taittiriya text, Brahmavidapnoti param, 
Brahmavid Brahmaiva bhavati, etc. (He who knows 
Brahman will reach Him and he who knows Brahman will 
also become Brahman.) But then, there are texts which 
declare that just because one knows the Veda, one cannot 
exactly find that great Being, the Brahman. Sripati quotes 
texts like {a) Na vzdavin manute tam brufwntam ; 
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{b) Naisha iarkhia mati rapamya; (t) Tanlvopanishadam 
purusham pruchchami ; and {d) Sastra yonitvat, which 
declare that Brahman is not possible of understanding 
through any faulty (or imperfect) sources. He holds that 
he is understandable only through the aid of the doctrine of 
Bhlddbheda^ which harmonises the meaning of every Sruti 
text relating to Brahma- Mlmdmsa (Sarva sruti samanvita 
Brahma- Mwidmsa). It is therefore meet, he says, that 
a beginning should be made for Brahma- Jignydsa. 

Meaning of Atha. 

Having thus laid the foundation for his doctrine of 
bheddbheda, Sripati next proceeds to interpret the word Atha 
as meaning anantara, i.e., afterwards or then. He says he 
does not accept the interpretation that it refers to adhikdra, 
which is the interpretation of Anandatirtha. Anandatirtha 
says that atha refers to adhikdra anantaram, i.e., after a 
man is qualified for Jignydsa. Though Sripati, following 
Anandatirtha, quotes the Mangalasloka, Omkdrascha atha 
sabdascha dvavetau Brahmanb gurbli 1 kaniham bhitva vinir- 
ydtau tasmdt ma<nga/ikav?ibhau, he interprets the word atha 
differently. Anandatirtha interprets the word in the sense 
of adhikdra anantaram, i.e., after the student has obtained 
the necessary qualification of being in a position to assimi- 
late the knowledge relating to Brahman. Sripati says that 
because the word Jignydsa is in the Sutra, the word atha 
need not mean adhikdra, because Jignydsa means Vichdra 
lakshanatvdt, that is, knozving after understanding. That 
is, Sripati suggests that entering into understanding, for 
knowing is itself adhikdra and so there is no need for further 
adhikdra. From the word Jignydsa, we have to infer that the 
inquirer has the desire placed in him {adhikrita) to know the 
Brahman. Therefore atha need not necessarily mean adhikdra. 
Jignydsa has included in it Vichdra adhikdj-a. The 
desire to know the Brahman is sufficient adhikdra and that 
is implied in the word jignydsa. Then to what does Atha 
refer ? It refers to the prerequisite in one who wants to 
know the "Brahman, One who has not the determination 
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(diksha) to know Brahman, after freeing himself from the 
three kinds of worldly sins (malatraya) arising from 
manas, vak and kaya, cannot know the Brahman. That is, 
freeing oneself from the sins arising from these three worldly 
sources is the prerequisite for knowing the Brahman. That 
is, one should purge himself of these three kinds of sins before 
he can desire to know the Brahman. "Atha" ("Then") 
therefore means " when " one has qualified by purging 
himself from the three kinds of sins called malatraya. Srl- 
pati's interpretation is summed up by him in this dictum : 
Deva-dharana. The term " Athathah " implies that when 
the remaining conditions (ses/ialakshana) are fulfilled, "then" 
jignyasa commences. What are the seshalakshana ? They 
are the destruction of the malatraya — the sins caused in 
association with kaya, manasa and vacha and when ^ one has 
destroyed these three sins, he reaches the fourth stage — 
gmna — for jignyasa. Dharma, Brahma and Sastra in the 
Vedic texts imply karthru, karma and phala, i.e. % Cause, 
Action and Effect. Even though he has carried out his 
various duties in his former birth, yet to attain the Brahman, 
he ought to carry out the rules set down in the vidhis (i.e. 
Vedas) in connection with bhbjana (food) and gamana 
(conduct). He who aspires to Rlbksha should have carried 
out the above rules of conduct for malatraya vidhvamsa, so 
that he might be qualified for Brahma-jigiiyasa. This is 
what has been fixed in the vidhis ( Vedas) as the requisite 
qualification for Brahma- jignyasa. For it is said in the 
Taittirlya Upanishad about the desire of the disciple who 
wishes to receive wisdom about the Brahman: — Yadetatch- 
chandasam rishabhb visvarupah I chchandbbhyc? dhyamrutat 
sambabhuva. Samendrb medhayd sprunotu. Amnitasya 
devadharanb bhuyasam sarlram me vicharshanam, jihva me 
madhumattama karnabhyam bhuri visrtcvam. Brahmanah 
kbsbsi medhayapihitaii srutam me gbpaya iti. May the 
Lord Siva who is the Rishabha, i.e., the greatest of all 
prosodies, the Lord of all Vedic lore, who pervades the 
world in the form of the vrsa (visvarupa), grant me that 
mbksha which is obtained by the enlightenment afforded 
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by Vedic knowledge, for which (purpose) I wish to undergo 
this deva-dharana {Lingarupa Sivasya dhdrand). May Lord 
Siva grant that the dcva-dhdrana will purify my whole body 
purging it of all sins, purifying my tongue, and making . it 
more sweet, purifying my ears by the sound of the Veda 
passing through them and by this means {i.e., purification) 
grant me the bhakti and gndna (faith and wisdom) required 
and protect me by making me fit to reach the Brahman. 
By the use of the word deva-dhdrana, a doubt may arise as 
to the meaning intended to be conveyed by it ; whether it is 
the outward {bdhyct) linga-dhdrana or the mental {an tar) 
linga-dhdrana or the pranavalinga-dhdrana?* 

In texts like Tvam devdndm paramancha daivatam ; 
Tasmat devdli Siva smrutah ; and Devydyutam devdyutam 
yuvdnam, etc., the word deva indicates no other than Para- 
siva, as it generally signifies in the Veda, and is adopted to 
mean it in dchdra, as there are no other evidences , in the 
Sdstras to show that any other deity is meant in this connec- 
tion. According to its root meaning, the word dhdrana 
means the agency through which, as an easy means, salva- 
tion is reached. Therefore it becomes devadhdrano bhuyd- 
sam, which means that as I wish to attain to Brahman, let me 
also be joined to those who are fit to understand Brahman 
by wearing him symbolically. Thus I become the wearer 
of linga — tasmat ?ndm med/iayd samybjayatu. Then come 
the words Bhuydsam, etc. Bhuydsam denotes the necessity 
for wearing the li?iga. Linga-dhdrana also implies the 
wearing of the Pranava symbols, for texts like ybvedddau 
svarali proktb, chcharidbvrishabhatvam, tatvamasi, etc., 
apply only to Parasiva and also the visvarupa {i.e., form of 
Visvarupa) is also applied to Parasiva only, because in the 
Ashtanga yogas, the followers of the Veda {vaidikas) 
meditate only on Him as the chief object of worship. 

The Purvapaksha argument in this connection is thus 
developed by Sripati: By the use of the word vi&varupa 
in the Rik (quoted above), the Brahma-linga referred to 
therein is none other than vi&varupa, except that both appear 



Pranavah means the sacred syllable Aum. 
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as separate entities and Deva-dharanam (mentioned in the 
Rik) means that they are both combined in one by the 
process of wearing (yogat). If it is not so divided, 
then the word Gopaya used in the Rik will go without 
any meaning (asambhavaf). And also the word bhuyasam, 
which is used in a benedictory sense, will also have no mean- 
ing. But Linginam chakrinam drishtva and such other 
texts like lingo, madhye jagat*sarvam ; tat pranesvaiitarma- 
nasb lingamalnih ; jydtirlingam bhravbr madhye nityam 
dhyayet sada yaliJi ; lingam Bralunaiva kevalam, occurring 
in the Atlmrvana (Veda), Sama (Veda), Rtidra (Samhita), 
Hamsa (Samhita)^ Katihavalli (Samhita), etc., which say 
that Siva Parabrahman is explained (upadesat) to be Linga- 
rupa, prohibit the outward wearing of the linga (Linga- 
dharanct). And also texts in the Taittiriya, Kaivalya^ 
Kathavalya and other Smrithi texts lay down that DaJiaram 
vipapam paravesma bhutam hritpundarlkam viruja?7i 
visuddham, i.e., internal linga-dharana (antarlinga-dharand) 
is necessary. Also in other Sakhas (i.e., Samhitas) Bahya 
linga-dharana is not explained, while other texts, such as 
Visvadhiko Rudro maharshih tvam deveshu Brahmanat : 
tvam devanam Brahmananam adhipatih ; vishmth kshatri- 
yanam adhipatili, etc., state that the unrivalled Siva is 
greater than the Visva and is the lord of gods and Brahmanas, 
while Vishnu is only the lord of Kshatriyas. Thus it is said in 
the Agamas of which Siva is the author, Such as Kamika and 
Valuta. There is no support for the views expressed in 
Manu and other Smrithis and Puranas which are opposed to 
those made in the Kamika and Valuta agamas. Moreover, 
in the* 6th and 8th adhyayas of the Yajurveda treating about 
Tripura Samhara, from the words beginning with Tesham 
asuranam tisrah pura asit and ending with the words So 
abravlt varam vrina ahameva pasunam adhipatih asatr, etc., 
it is suggested that Brahma, Vishnu and other Devas are 
brought under the category of pasu and Siva himself is de- 
scribed as Pasupati : Brahma Vishnvadi devanam pasutvatc 
sivasya pahipatitvam. This means that the wearing of Siva- 
linga, Bhasma and Rudraksha, which are the symbols of Siva 
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(Saiva lanchchana), are necessary. In this world, therefore, 
the worshipped and the worshipper (arddhya and aradhaka), 
the lord and the servant (prabhu and bhrutya) are seen in 
separate existence {i.e., separately existing). So it follows 
that bahya linga-dharana is found to be a necessary procedure. 
In order to overcome the ties of bondage created by friendship 
and enmity and the animal nature of the jwa, a mutnitkshu 
(one who desires mbksha) and a bhakta should wear the 
symbol of protection of pati lanchchanatmaka parasiveshta 
linga-dharana (the symbol of the remover of sins in the 
form of Parasivalinga). This goes without saying. In the 
Kamika and other agamas expounded by Siva, it is said that 
linga-dharaiia should be throughout life (i.e., that the linga 
should be worn throughout one's life) which shows that when 
one is already invested with one Karma (i.e., vidhi), no other 
Karma binds him. 97 On the basis of this reasoning, there is 
no room for one who carries out the Upasana, Krama of 
Potmdarlka and other Brauta and Smarta observances, for 
observing other Karmas. When one is invested with the 
dlksha (i.e., Hvadlksha), he is absolved from observing the 
svtaka and other obsequial restrictions (sutakddi nishedha 
darsane?ia), as also with the performance of the Sdpmda and 
other (i.e., subsequent) ceremonies (Sapin&yadi uttara- 
karmandm vaiyarthya prasangdt). After the Saiva dlksha 
is over, the invested is absolved from jlvatva and pretatva, 
for he is, by such investiture, absolved from the Karmas 
(dsrama dharma) to which he was bound from his birth in his 
caste (svajatya) ; being from the time of such investiture 
subject to its duties and responsibilities, he is freed from the 
restrictions imposed by being born in his caste. By this in- 
vestiture there is no fear of his falling again into Veda bahya 
mata (i.e., entering into the limits prescribed by the Veda)** 

07 This argument is again and again urged by Srlpati : while 
one is subject to one vidhi, be cannot be subject to another. 

08 Snpati's argument may be summed up thus : Previous to 
diksha* one is subject to the restrictions of the caste into which he is 
born ; after the dlksha, he becomes a new person and is subject on]y 
to the restrictions imposed by the dlksha ceremony. 
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Even such great sages like Vasishta, and other great 
Brahmanishta Rishis and Muktas are found to have been 
observers of jybtishibma and other duties. As stated by 
Manu and other Smriti writers, Yadvaikincha Manuravadat 
tat bhaishajam, the medicine prescribed by them for remov- 
ing the disease of worldly attachment, should be strictly 
followed. But it may be asked, Brahma and others have 
not undergone, as required by the Smritis, Agamas and 
PuranaSi the linga-dhdrana dVcsha and consequently what 
use is there in it ? The answer is that they have mbksha 
through Sraddhd, Bhakti and Dhydna in a combined form. 
And as it is said in texts like Tambvarn viditvd atimrutyu 
melt, naiiyali pantah vidyate ayandya y gndnddevatu 
kaivalyam % ndnyah paniah vimuktayc, etc., mbksha is 
available by reason of wisdom [guana). It is said in the 
text, Mbksham ichchcl Jaadrdandt (all wealth may be 
desired through Isvara and all mbksha through Janar- 
dana), which shows that Janardana only is the giver of 
mbksha and not Siva. To meet this argument, it is said 
Sarvalingam sthdpayati. Here the ladanta^ verb (sthdpa- 
yati) is opposed to the above view. Also, this is against 
the views of other Smritis y because the verb sthdpayati 
denotes from its root meaning sthavara linga sthdpana, 
i.e. , the establishing of a sthavara linga on the body. 
Such a linga being held in the hand with the uttering of 
the prescribed mantra [linga-pdnindni abhimantritam pani- 
mantram), invests a man with pure thought. Then arises 
the objection if one is thus invested with pure thought, 
then there is no need for investing him with bahya linga. 
The answer is that just as the lanchchana, the insignia of a 
king, such as svetachchatra (white umbrella), etc., are not seen 
in servants, so certain of the emblems of Siva, such as 
Garalabhakshana (poison swallowing) and Bhujaga-bhushana 
(serpent-decoration), on account of their terrifying character, 
are impossible of being worn by others. Just as there is no 
authority for adopting the mangaldcharana (bmkara) in the 

00 Lat is, a technical term used by Panini to denote the Present 
tense or its terminations. 
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beginning, for there is no Vedic support for such adoption, 
just as one who worships Siva in his sagtina form is unable to 
worship him in his nirguna form also, and just as all people 
who wish to attain their desires worship God only in his 
temple, similarly the wearing of the linga {linga-dharana) 
seems to be (apparently) against the prevalent (received) 
procedure of the Srutis and Smritis as they do not permit any 
scope for it. If it is said that this principle is also objected to 
as enumerated in the Sankhya Svtriti, then our reply would 
be in the words of the text : Lingadharatia radhdhantastu 
pratyakshika sruti smrityagama puranetihasa vihitatvena 
lingadharanasya agnihotradivat vaidikatvam siddham iti, 
etc. (It is as decided a fact that linga-dkarana is in accord- 
ance with the teachings of Sruti, Smriti, Agama, Puraita 
and Iiihdsa as the agnihblravidhi is in accordance with the 
prescriptions laid down in the Veda.) 

Atha means After Diksha. 

Therefore it is that only after initiation by means of the 
(Siva) diksha {tat dlkshanantaram) that one should undertake 
Brahmajignyasa {Brahmajignyasa vid/nyate). Sripati thus 
suggests that he has established that atlia means dikshananta- 
ram, ix. y after the DIKSHA and not AFTER OBTAINING 
ADHIKARA (as suggested by Anandatlrtha). 

The Vedic text Vat chchandasdm rishabhb visvarupah 
denotes that the unlimited Siva assumes a limited form 
to enable those who are his Bhaktas to worship him. 
Upanishadic texts like A T arayane nidhanapataye na7nah, 
etc., denote that the all-pervading linga is in every- 
thing including Narayana, the lord of all people devoid of 
riches (i.e., people who seek mbksha at the hands of 
Narayana). Therefore Siva is also found pervading Nara- 
ya7ia. Texts like Sarvalingam sthapayati, etc., therefore, 
refer only to linga-dharana, the wearing on the body of 
the all-pervading Siva. This statement is again supported by 
the texts of the Svefdsvatara, A tharvana sirah and other Upa~ 
nishads : Praiichbham praiyanchbham (I existed at first ; I 
exist ever after). It is also said' in the Kathavalli and 
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Hamsa Upanishads and in the Linga Purdna and other 
works: Tat firai?esvat?tarwauasd linga muftuli ; Liuge 
sushupiili; Lin gam Brahma sand fa nam ; etc. The light 
existing in the internal mind (i.e., inner consciousness) is 
called linga ; the snslntpd (i.e., the dreamless sleeping 
state) is in the linga, i.e., the Jiva in a dreamless state of 
sleep is (verily) the linga, i.e., they, Jlva and Linga, are 
one in that state ; the linga is sanalana (i.e., everlasting), 
etc. The attributeless form of Brahman (Nairxipapada 
Bra/tmapadazs opposed to Sbpapada Bra lima pada) denoted 
by the linga is just like a form having all the limbs, such 
as kara, charana, etc., and is therefore to be understood 
as synonymous with a Brahman having form. That is 
to say, the Brahman who has no attributes has to be 
understood as equivalent to Brahman with attributes and 
having a body and all limbs. That is, the unlimited 
Siva is worn on the body in a limited form ; though 
the unlimited Siva has no form or attributes, he has 
to be conceived as possessing both when worn as Linga 
on the body. 

If the text amrnfasya deva-dhdrana bhuydsam is 
divided into deva and dhdrana, then according to the 
Aparamilddhikarana Nydya, the word Deva, owing to 
contact with the body on which the linga is worn, not only 
means "to protect' 1 the wearer (gopdya) but also, by being in 
contact (samyogdri/iakalvena), means also the giver of 
Mbkshapada to him (amrutapada vdc/iya-mdfcs/iasya). If 
this is not understood in this sense, it will not satisfy the 
importance of the text appearing in the Sankara Samhitd : 
Lingdnga sangino vatsa punarjanma navidyatc, Yngapat 
gndnasiddkisydt fat /to mbksham avdpnuydt iti, etc., i.e., 
the wearer of the linga will have no more births, but will 
attain wisdom and final release. The text, Sarlram me 
vicharslianam, states that the wearing of the linga on the 
body makes the Jiva to constantly think and meditate on 
the Lingarupi Siva (whom he is wearing) instead of (being 
distracted by) the many enjoyment-yielding objects of the 
external world. 
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Then the Smriti texts Atydsramast/ut sakalendri- 
ydni; Atydsravti sarvadd sakrudvd japet ; Vratametat 
pdsupatam pasupdsa vi?nbkshdya ; Vratametat samb/ia- 
vam ; Tat samdcharet mumukshtih napunarbluivdya; 
TesMm evaitdm Brahmavidydm vadeta sirovratam ; 
Tasyeti kathitd hyarthd prakdsante mahdtmandm, etc., 
occurring in the Kaivalya, Atharvana sirah, Kdldgni 
Rudra, Mundaka and other Upanisliads, state that only he 
who adopts the pdsupata vrata is eligible for the teaching 
of Brahmavidya {BrahmavidyddhikdritvbpadHdt). There- 
fore linga-dhdrana d%ksha is decidedly to be imparted 
to one who is desirous of learning Brahmavidya {Linga- 
dhdrana d%kshitasyaiva Brahmavidyddhikdritvam siddham). 
If the objection is urged that in the Kaivalya and Svetdsva- 
tara Upanishads there are no texts prescribing linga- 
dhdrana, and that it is quite enough for one who is 
initiated in the Pdsupata vrata to smear himself with the 
Bhasma only (B ' hasma-dhdraiw) ; then, it may be stated, 
that is not so. For, one initiated in the Pdsupata vrata 
should also wear the linga as part and parcel of his body in 
the same way as bhasma-dhdrana. For it is said : — 
Lingdnga sangindm chaiva punarjanma navidyate 
Yesha pdsupatb yogali pasupdsa nivrutlayz 
Sarva veddntasdrbyam atydsrama iti sr?ctih. 
Whoever wears the linga on his body will have no 
further births ; this wearing of the linga is the Pasupata 
yoga, i.e., the joining of the linga with the anga or body in 
order to destroy the animal-nature created by bondage {pasu- 
pdsa) in man. This is the gist of the whole of the Vedanta 
and this is the Atyasrama which is declared in the Sruti. 

Further it is said: P arabrahmdbhidham lingam 
pasupdsa vimdchakam ; yd dhdrayati sadbliaktyd sa pdsupata 
uchchyate* 

The linga which is named after Parabrahman, and 
which removes the ties of bondage and releases the faithful 
wearer (from the same) is called Pdsupata. 

Sarlra trilayd bhakiyd lingam parasivdtmakam, yd 
dhritvd vicharet bhumau sa pdsupata uchchyate. 
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Whoever wears the linga of the Para Siva form out 
of pure mind, physically and mentally, and walks about in 
the world — he is called a Pusupata. 

Lin gam Sivb bhavct kshctram an gam samybga 
dsrayali, lasmbl Hnganga samyuktb ybpi so atyd&rami bhavct. 

Lingabecomes Siva ; kshelra becomes anga (/.<:., body); 
both these being combined become Hnganga, i.e., linga and 
anga\ one who becomes Hnganga becomes atya&rami. 

Brahmachari grihas/hbvd vdimprasthb yatisiu vcl t 
yastu Hnganga samyuktah sa ycva afyaisrami bhavct. 

Be he a Brahmachari or a grihastha (householder) or 
vdnaprastha, or a yati {i.e., sanyasi) — whoever combines in 
himself the linga and the anga, he is said to have become 
atyairami. (The words PdSupata and atydSrami are synony- 
mous with Hngadhari* So these words explain each 
other.) 

Further, in the Sdmajaigishiya Sakha and in the 
Sadbnandbpanishad it is stated : Antardhdrano Saktb va 
hyaSaktbva dvijbttama, samskritya gitruyd dattam Saiva 
lingam urasthale, dhdryam viprcna muklyarlham yevam 
vcddnlinb viduh. 

Whether a Brahmin is to wear the linga internally 
or not, he should accept the linga given by his guru after 
consecration and wear it on his bosom in order to obtain 
mukti — as declared by the Vedantins, 

Further, in the Ai&varya Sakha of A tharvana Veda, it 
is said : Yb vamahasldrchita lingamekam parol param 
dhdrayate satalam viprah kshatriyb vd \ Tasyaiva labhyah 
paramHvarbsau niranjanam para mam sdmyam upaiti 
divyanu 

One who keeps in his left hand the linga, the greatest 
of - the great, be he a Brahmana or a Kshatriya, him 
only the all-pervading and great Isvara will join with 
all his glory. 

From these texts it is seen that dhydna and dhdrana 
(contemplation of his glory and wearing his linga) of Para- 
mesvara should always be possessed by a mnmukshu y 
one who wishes to attain mbksha. 
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Again, in the Rudradhyaya it is stated : Adhyavbchat 
adhivakta prathamb daivyb d his/tag ityanena^ etc., which 
means that Para Siva only can keep away {i.e., ward off) the 
flow of birth, death and samsara and can effectually 
prevent them (from recurring). Therefore it is explained 
by the Veda Purusha in the Rig, Yajtir and Santa Vedas 
that only one who wears the linga will be capable of obtain- 
ing release from the bondage of paste and pasa {pasupasa 
vimbchakatvam, i.e., the release from the subordinate 
state of animal bondage). 100 

Again, in the Rigveda occurs the text : Ayam me has to 
bhagavan, Ayam me bhagavattara \ Ayam i7ie visva 
bhesha/5, Ayam Qivabhimarshaitah \\ Ayam matd Ayam 
pita Ayam jlvatur agamatx Idam tava prasarpaizam 
subandha rehi nirilvityanena \\ 

This text states that the linga that is kept in the hand 
is the Veda Purusha and that Sivdbhimarshana is the 
touching of the Sthavara-linga. And therefore the combi- 
nation of the two (the Veda Ptirtcsha as represented by the 
linga and Sivab/rimarshana) makes Siva to be in touch with 
the wearer (of the linga). 

The same thing is said in the Vatula Sruti: — 
Dharayet yastit haste?ta lingakaram Qivam sada I tasya 
hdsta sthitam viddhi matpadam sapadam padam iti^ which 
may be thus translated: " He who always places in his hand 
the linga form of Siva, knows that he has in his hand my 
presence, of great wealth." " Just as a ball of iron thrown 
into the fire acquires all the properties of the burning fire, 
the man who wears in his hand my world-curing linga 
form will be possessed of all my properties.' ' 



100 Cf. Bhagavatcty Canto V, where the word pdsatantyavi 
occurs. This word describes men as animals draw?t by their nose-strings. 
Cf. also the following : Sarve vahamo balim Ts'vardyate prota fiasiva 
dvipade chatushpadah, occurring in the Bhagavata^ Canto V\ 
Adhyaya 1 : We, two-legged animals, carry a bodily sacrifice to that 
great Lord just as the four-legged paiu\s dragged along with a string 
in its nose to the sacrificial fire, 
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So it is said in the Kamika Agama : Ayam me hastb 
bhagavan Hi, which means "This Almighty God is in my 
hand". 

From this mantra, it follows that the Veda Purusha is 
firmly held in the hand of one who wears the linga {Linga- 
dhriti). That is, he who wears the linga has the presence 
in this body of the Veda Purusha™ 1 

In the Yajnr Veda (Ashtaka I, Part iv) it is said, 
Yafc Ritdra&iwatanxi aghbrd papakasini i Tayd ?iasfam 
vasania maya giri&anta abhichdkasih iti II Triyam- 
bakam yajamahe sugandhim pushiivardhanam \ Urvdruka 
miva bandhandt mruthybr mukslaya mamrutat iti \\ 

Again, it is stated : Sbmarudrd yuvameianyasmai visva 
tanushu bhesha/dni dhattam avasyatam mnnchatam yanno 
asti tanusliu baddham krula menb-asmat iti, etc. 

The meaning of these texts is given in the Linga 
Purana as follows: — Yd te Sivdtanu rudra linga man gala- 
ddyakam \ Lin gam Sivafanuh prbkta muriir ghbra tanuh 
smrutaW Apdpeshu cha bhakteshu taybr ?nadhye Siva 
tanuh I Kasate paramesasya Hshtasle lingadhdrinah II 
Tayasanta maya sankhya kanmya linga rupayd\ Abfii- 
chdfasihi tanuva girisanta abhiraksha 771am II Triya)7tbaka7)i 
virupaksham lingam brahmasandtanain II Yajamahe dhara- 
yama suga7idhim pnshtivardha7iam I Ui'vdruka77i yalhd 
ba7idhdt 7777'uthybr 7nukshlya 7nd7nr7itdt \ Pratha7)tashte 
Yajurvede pra&7ie chara7na samg7iike w Lhiga dharana- 
makhyatani Veda pimsam I7iahdt77ia7id77i \ Sb77id Rudra yuva- 
i7ietd7iyasmai as7nabhya mevahi " Visvwii bhesha/dnishtha 
pranabhdvdt7naka7ii cha I tanushit dehat7'itaye baddha>7i 
7ndydi7iaydtmakam II Krita77i yade,7iodurita77i 7na7ib vdkkdya 
kar77iaja77i I tadas77tadas7nata sthurna77i 77iukhyatb vdsya 



The manira theory is that if the person who wears in symbolic 
form the deity who is to be worshipped, meditates on that form 
uttering the mantra % and the name of the deity, in the particular 
form prescribed, he finally attains absorption into that form. This is 
described in the following text : — Mana?iat trayate yasiu ma?itra 
ityabhidhiyate \ tasmdt mantreria tanmurthn bhaktiptwveiia dhtyatavu 
(See Tantrasara Agama on Dhyana^) 
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tamyuvdm \\ Munchyantam kripayd samyak prambchayatam 
Isvarau II 

In the same work {Linga Purdnd) it is said that 
Paramesvara has two forms : 

Rudrb va esha yadagni tasyaite tame vau 
Ghbrdnyti sivdnyayitu 

Rudra has two forms, one a fearful-looking and the 
other a serene-looking one ; therefore the words Rudra and 
Soma imply these two forms of Siva, G/iora (the fearful) and 
Aghbra (the serene-looking). 

In the Vedic text, ytroam means "yaus" (plural) and 
asme asmabhyam (third person) means belonging to us and 
visva means the whole universe. All these forms are as 
medicines (or cures) for the disease of mundane miseries 
(bhavarbgaharani). Ishia, prdna, bhdva, bhasma, rudraksha 
are the signs which will cure bhavarbga. That is, that 
Ishia linga, prdna linga, bhdva lingo, bhasma, rudraksha 
and other symbols are the cures for mundane ills. That is, 
the wearing of the linga and rudraksha, and the smearing 
of bhasma, etc., on the body will protect a man from anddya- 
vidydvdsitam, that is, the ills of former existence. The 
wearer will be released from all the ties of this world 
{muchyatant). 

In the Sruti text, UmdsahdyamParamesvaramprabJmm 
trilbchanam nllakantham prasdnta7n, etc., the two forms of 
Tsvara are established. He who is combined with Uma 
is Soma (or Tsvara). His body is made of the Five 
Upanishads and a beautiful form, capable of removing all 
the ills of family bondage {sa?nsdra dukkham). "You 
two, Uma and Soma, being on our body in the form of 
Ishia and other {lingo), which being worn {dhdrayitva) 
and never leaving our body, will destroy all the ills 
which have their origin in malatraya {malalraydtmaka — 
that is, manas, vdk and kayo). " For it is said in the 
Sruti : Visvedevdn vidushd veditavyam Saivam lingavi 
pradhrutavi sarvavedaih taddtma siddhyai munibhih mukta 
kdmaih kaitthe haste mas take vd bhavati dhdryam 0 
That Bivalinga which, according to all the Vedas, 
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signifies the Lord of the Universe as is known to the 
wise, and whose wearing is supported by the Vedas 
should be worn by those who wish to attain their desires, 
on their bodies, either in the neck, or on the hand or on 
the head. As this is so stated in the Sama Veda, therefore, 
the wearing of the Sivalinga, which is a cure for all 
worldly miseries, must of necessity be adopted by all who 
desire salvation {mumuksJmb/rih). 

In his Siddhanta Bikhamaiii^ Renukacharya interprets 
the Rigveda mantra Pavilramte y etc., in the light of linga- 
dharana (Lin gadlidraiia paratvena nirde&at). He thus 
interprets the Rigveda mantra referred to : — The linga is 
named Brahman. The lord of Brahma is Isvara. There- 
fore the linga is said to be the purifying agent (tat- 
pavitram). By being in contact with it, the body becomes 
purified. The Rik, therefore, says Pavitramte vitatam 
Brafunaitaspate, i.e., the body coming in contact with the 
linga, will purify the wearer. Therefore such a linga is 
necessarily to be worn for obtaining consecration by a 
Saiva who would be faultless. A body devoid of such 
consecration (dlkshdrahita) will never attain salvation 
(utiamapadam). Just as failing to perform Sandhyd- 
vandana is counted as a religious omission and a 
sin, so is a person who has not been consecrated in due 
form accounted a sinner. Again, it is said, "a bhakta who 
does not wear the linga on his body until the moment of 
his death, the food that he takes daily is (no other than) the 
flesh of his own body. 0 He who does not keep on his body 
the linga, his body is as useless as that of a corpse. There- 
fore the wearing of the linga is as- important as maintaining 
a sacrificial fire throughout one's life. Just as a piece of 
burnt wood found in a cremation ground is prohibited from 
being used for other purposes, so is one who does not wear 
the linga on his body disallowed from observing every rite 
prescribed (sarva karma bahishkriiah). Thus it is stated 
in the Vatula, Skdnda, Laingya and other texts which 
treat of the failure to wear the linga. Next as to bhuyasam 
itiy it should be taken to mean ined/iavi-b/mydsam, i.e.) 

11 v 
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Brahma-varchasm-bhuydsam, i.e., that which causes one to 
possess the brilliancy of Brahman. Here, the meaning 
applicable to asam in the text Ahamekali prathamamdsam 
iti, " I alone at first existed," should be given to asam in 
bhuydsam (bhu + asam). If that is done, there is here 
vidhyarthbpapattelu That is, by means of the vidhi (the 
prescribed ceremonial), the result follows. Therefore the 
wearing of the linga (after the dlksha) is testified to by the 
achara that has prevailed from yore {ahamekah prathama- 
masam iti). Failure in securing such a consecration will 
prevent the warding off of the eternal three-fold sins 
(malatraya) of the three-fold physical body (sarira-traya). 
The function of consecration is also a Vcdic one. In the 
Valuta, it is stated: — Vaidikatvam yathdvakshye sarvaveda 
pramdnatah I Veda veddnta siddhatvdt vaidikam linga- 
dharanam \\ Veda veddnta sdstreshn ptcrdneshvdgameshu cha \ 
Brdhmanasya samdkhydtam lingadharaiiam iti ll I declare 
that linga-dhdranam is a consecration (of the body) rendered 
necessary by the Vedas as the same is affirmed by all the Vedas 
and Veddntas. In all the Vedas and Veddntas, and Pur anas 
and Agamas, linga-dhdraiia is stated to be necessary for a 
Brahmana. In the Yajtir-Veda generally and Taittirlya 
Samhifam particular, the statement is affirmed: — " To those 
who aim at mbksha, linga-dhdrana is spoken of as a necessary 
consecration." The same is understood from Chchandas 
and Veda, where it is said that linga-dhdrana came to be 
born from Amrita (ambrosia). In the Linga Purana, it 
is said : — 

Indrastu Paramaisvaryasdll Samba strilbchanah, mam 
medhayd pragnyayd cha sprnnbtu prlnayatvatha, amrutasya 
mbkshalabhdya sarvadeheshu sarvadd, devasya lingarupasya 
sivasya paramdtmaiiah, dharanam tad dhritiryasya devadha- 
ra?za ishyate, iasmdl sariraimnelbke vicliarshana makilbislutm, 
jihvd me rasana bhuydt madhurdldpabhdshiiyi, karndbhydm 
srdtrayugmma bhurivyasriwamasmyaham 1) Brahmaiiali 
pdrvatisasya kMbdhishihdnamevahi, aseriva yadd loke prag- 
nayd medhaya vritah, irzttam tatsravanddmi me gbpdya 
prayatnatah, ityddind I) 
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In the Linga Purdna, the linga consecration is stated 
as absolutely necessary to protect the body spiritually. In 
the SmrittSi Itihdsas and Puranas, it is said that to triumph 
over this world, is this consecration rendered necessary. 
No Rishi will feel any doubt to this procedure of consecra- 
tion nor object to it as it is sanctioned by the Veda. 
Therefore no other procedure is stated to be the right one 
by the Vedas. 

In the Sdnkhya Smriti, it is stated that the wearing of 
the linga t chakra y etc., should not be allowed as it is 
objectionable (nisMd/iah). Such a statement cannot be accept- 
ed and followed (navid/ieyam), because Vedic support is 
the one important thing and there is support for linga- 
dharana in the Veda. In the Veda, it is stated udite jtthbti 
(offer the sacrifice at the appearance of the sun) and anudite 
juhbti (offer the sacrifice just before the appearance of the 
sun on the horizon) in expressions which are contradictory 
to each other. In this instance, the two expressions belong 
to two different branches [sdkhd) of philosophy, one to the 
Mayavadins (dhurta smdrta mdydvddins) and the other to 
their opponents. These two schools are not in favour of 
each other. They make use of their own invented groundless 
arguments {kalpita nishedhdli) to support their ideas and 
discard those of their opponents. Their statements carry 
as much credibility as the one which says that there is a 
lotus flower (growing) in the sky. Similarly tapta linga- 
dharana has, it has to be inferred, as much truth in it 
inasmuch as it is un-Vedic. 

Since the word Chakri is put on a par with the word 
linginam and its wearer is put on a level with the wearer 
of the linga, an examination of the relative positions of 
the tapta lingi and the srauta lingi, with the aid of 
Srutis, Smritis, Purdnas, Agamas, etc., is rendered 
necessary. Such an examination proves that the latter 
is the superior of the two. Therefore tapta linga-dhdrana 
would be a procedure outside the purview of the Vedas. 
There are two ways adopted in the wearing of the linga : 
one srwtct and the other asrauta, The former is called in 
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the Saiva religion snddha linga-dharaiia {S/tadadhva 
Suddha linga-dharmid) ; and the latter is called the tapta 
linga-dharana (asrauta tapta linga-dharana). The Vira- 
saivas being srautas and followers of the Vedamarga only, are 
prohibited from having recourse to tapta linga-d/iara?w, 
which is stigmatised as sinful (pratyavayah mahanbhavzt). 
This is so stated in the Siddhdnta Agama. Just as one 
who maintains a sacrificial fire of one particular kind finds 
it unnecessary to maintain a sacrificial fire of another kind, 
though the maintenance of both of them may be in accord- 
ance with the Srutis {ubltayoh srautatvat), and just as one 
who has begun the performance of one karma finds himself 
unable (being prohibited) to begin the performance of 
another karma, agreeably to the Vedic injunction, similarly 
in adopting Saiva dlksha, two conflicting methods of linga- 
dharana would be irregular and opposed (to Vedic proce- 
dure). Such a condemned procedure should not be simul- 
taneously adopted in a matter of life-long dlksha like linga- 
dharana, as the procedure presented on the analogy of the 
Pancharatragama (as to tapta linga-dharana) is not Vedic. 

For one who wears the linga, there is no kind of 
pollution caused : pollution arising from birth and death, 
just as in the same way one who has installed the sacrificial 
fire need not observe the pollution arising from birth or 
death. He can continue during that period the worship of 
the linga without any break. And therefore one who wears 
a linga throughout his life will always be a consecrated 
person and as such will have no need to observe such 
pollution. As stated in the Vedic text Sarvalingam 
sthapayati, that is, the wearer of the linga is always 
under the spell of purity for the very reason he wears it on 
his body. Because it is said in the Parasara Smriti, the 
Siddhdnta Sikhamani and other works that the worshippers 
of Siva and the installers of the sacrificial fire — these 
two classes of people — and a Brahmachari, that is, one 
who has been invested with the sacred thread, and a 
Sanyasi are not subject to any kind of pollution. Again, 
it is stated in the same works that a woman who is fond 
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of always worshipping the linga, one who is confined 
{siitaki) and one who is observing the courses {rajasvala) 
are a crore of times purer than the sun, fire and the wind 
(ravij agni and vayuh). Further, the same works lay 
down that neither at the time of birth nor at the time of 
death should Sivapuja be abandoned. These statements 
prove that the body which bears the linga on it is never 
polluted and is quite free to offer worship to the linga at 
all times without a break. 

Next is the fact that customs contrary to these texts 
exist do not take away from their validity. (The customs 
lack support and so cannot be held to nullify the texts.) 
The validity of the &rauta rules is not affected by the 
existence of customs sanctioning the offer of animal 
sacrifices at the Jyotishtoma, Atiratra and Paundarika 
rites, the partaking of animal food and the drinking of 
Sura (Soma juice) at them, and the enjoyment of conjugal 
felicities by Brahmacharins during day time with dasis — 
though these are manifestly against the morals of the world 
and against ac/iara as declared in the Srutis* 

Next, as Saivas are thus free from pollutions of these 
five kinds — birth, death, rajasvala, etc. (pancha sutakabkave) 
— they are superior to the four Varnas (Varnackalushta- 
yatltaiva). It is just that the food touched by them should 
be partaken of. To say — as some say — that those who 
follow the Vedic injunctions should not have intercourse with 
Lingadharis who, following the Saiva Sastras, do not 
observe the five kinds of pollution, is not correct. (The 
suggestion is that such a statement is lacking in support.) 
For it is said in the (Saiva) Sidd/idnlas, Agamas and other 
authorities that just as one during the time the sacrificial 
fire is being installed need not observe (the pollution result- 
ing from) the courses of his wife, similarly one who wears on 
his body the linga, which he worships of his free will (i.e., 
with sincere devotion) is unaffected by pollution. Just as 
the tongue should not be touched by the hand for fear of 
pollution but still the mantra pronounced by the tongue is 
still very holy and produces holy results, so a Saiva has no 
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pollution for the very reason that he wears the linga on his 
body. According to the Veda, he will never become 
polluted even if he is touched by others. After the Saiva 
Diksha is undergone, there is no such thing for a man as 
Pretatva and Jlvatva {i.e., he is absolved from these two 
kinds of pollutions). Though it is declared that the 
performance of ceremonies pertaining to birth and death are 
not necessary any further after Saiva Diksha, it is wholly 
incumbent upon Saivas to observe the other rites which are 
prescribed for them in the Saiva Agamas. For it is said in 
the Sau/cara Samhita, Siddhania Qikhamani and other 
authorities that those who worship Srlkantha constantly, 
according to the rules prescribed for each caste (Svajati- 
vihitam dharmani), are as holy as Mahesvara himself 
[te vai Mahesvarah smrutaJj), while the worship offered 
by those who adopt modes of worshipping Him not prescrib- 
ed for them, is not accepted by Him. Siva formerly 
proclaimed that every varna should practise what was 
prescribed for it ; those who transgress the rules (laid down) 
would show lack of faith and become sinful. Just as those 
who transgress the orders of a king become punishable, 
those who transgress the ordinances of Siva are liable to the 
punishment of being thrown into Naraka {Narakastathoi). 
Sambhu ordered Samba to punish those who transgressed 
His ordinances ; therefore every one should strictly hold fast 
with wisdom and faith to those ordinances and worship San- 
kara. With them (those who adhere to His ordinances) He 
becomes much pleased. Therefore one must become pos- 
sessed of wisdom and good practice until one's death. Even 
though he attains wisdom, he should not leave the karma, 
which is the source for yielding good results. Also, good 
practices enable a man to appear holy and adorable. And 
one who is destitute of good practices, becomes blame- 
worthy in the eyes of society and the world. Just as eyes 
and limbs are mutually combined in obtaining wisdom, in 
view of good results these limbs should be so used as 
to produce the best fruits desired. Therefore to protect 
the ordinances of Siva, one should become a bhakta Sivavrati, 
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i.e., staunch and faithful Siva-vrati, and surrender him- 
self to Siva {Sivarpana) by offering to Him all wise acts 
done by him, strictly following the path of the Veda. This 
is what has been stated in detail in the Bankara Samhita 
and the Siddhanta Sikltamanu 

Though nothing immediately useful may result in one's 
own favour in the case of one who acts in accordance with 
the ordinances of Siva, yet he should not travel beyond the 
right path just as a subject would not break the laws of his 
king. After obtaining Siva Diksha, one should strictly 
adhere to it and act up to Siva's ordinances. For it is laid 
down in the Sruti text BItishasmadvatah pavate out 
of fear, blows the wind. Even the Wind and the Sun 
Gods blow and shine forth (respectively) in great fear 
and with due reverence to the ordinances of Siva, for 
fear that if they broke even by a little the laws of 
Paramesvara, they would be putting themselves in a 
position in which they would be causing inconvenience to 
the whole world, and preventing those in it from performing 
the karmas they have respectively to discharge. What need 
is there to speak of the mere men who are blessed with little 
wisdom ? In the Linga Parana it is said : — u We, Brahma 
and all others, are like quadrupeds (pasava/i) and you our 
Lord or Patu Therefore you are called Pa&upati" So say- 
ing all the Gods wore on their bodies the Sivaliuga and they 
all became Pasupaias, i.e., they accepted the Lord Siva as 
Pasupati. And so the Lord Siva is the chief object of wor- 
ship for Brahma and other Gods. And they wear on their 
bodies the bhuti (sacred ashes) and rudrakshaki (the sacred 
ntdrakshi beads) and the linga. And Siva, looking at the 
faithful Gods, Brahma, Vishnu and others, decorated with 
sphatika mala, killed Tripurasura and protected them. 
This proves that Sivalmga-dharana was accepted by 
Brahma and the other Gods. It is also stated in the 8au- 
kara Samhita of the Skanda Puraiia: — Brahma, Vishnu 
and others among Gods and Gautama and others among 
Rishis ever wear on the best part of their bodies the Siva- 
linga: Hari suspended the linga on his chest; Brahma 
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wore it on his head ; and thus wearing the linga they went to 
their own places. In this world, the linga is actually seen 
worn in the temples of Anantapadmanabha, Vitthalesvara, 
» and Narayana — in the hand, on the head and other places 
respectively. So nobody can have in this world even the 
suspicion of a doubt about Linga-dhdrana^ i.e., the wearing 
of the linga. 

Srutis say that the chief qualification that one should 
possess for Mokslta is the union (yoga) of sraddhd, bhakti 
and dhyana. But according to some, it is dhyana and 
guana that secure salvation. There is therefore no necessity 
according to them for wearing the linga on the body (such 
wearing after the Dlksha ceremony standing, in the opinion 
of Srlpati, for bhakti\ There is absolutely no use of such 
a doctrine as this [ita kinchit praybjanam ill). In the 
Srutis it is stated that freedom from the bondage of worldly 
illusions ( Visvamdyd nivrittilt) will be obtained by constantly 
praying for Siva {lasya abhidhydndt), by wearing on the 
body the symbol of Siva (ue. Lingadhdrana ybjandt) and 
meditating on the qualities of Siva (tatvabhdvdt). By this, 
declare the Srutis, the sight of God {Sdkshdtkdrd) will ' be 
finally secured and instantaneously all mdyd will be removed 
(sakala maya nivrittilt). By lessening the authority of the 
Sutis [Sruti sa7ikbche) % we are setting it at naught [indnd- 
bhdvdt). 

Even Bhagavan Vyasa has explained the three-fold 
nature of upasana (I. 1 . 32) Jlva viukhya prana lingdn- 
netichemibpdsdt traividhyd sritatvdd ilia tadybgdt, whose 
meaning is thus explained with the aid of the Skdnda 
Purdna : — Meditation {mdnasbpdsanam) should be done in 
the mind (/iridaye) or at heart (daliara), either by the utter- 
ing of the Panchdksliari, Gdyatri or Rudrasukta. This kind 
of meditation is called Vdchakbpdsanam. The next kind of 
meditation is by holding the Sivalinga in the palm of 
the hand or (kept concealed) in the grain or in the fire. 
This kind of upasana is called Kayakbpasancim, done 
out of sraddhd and bhakti Thus, in this way, every 
initiated person (Dvija) should worship with three-fold purity 
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(trikaranaili)* This done, he will attain mnkti. This is the 
Vedic method; and there is no other method (of obtaining 
mnkti). For it is said : — A great man (mahdtma) thinks of 
the same (thing) in his word, mind and action in the same way. 

So, those who offer sacrifice in their minds {manasa 
yagna) without being duly initiated, and without wearing on 
their body the linga externally, derive no benefit from it, 
for such manasa yagna (without the contact of the linga) 
will not have freed them from the three-fold sins of the body 
{malatraya dhvamsabhCwachcha). Just as the previously 
initiated person only is qualified to chant the Vcdas and to 
perform the Sandhyavandana every morning, so according to 
the Sastras he who wears the linga on his (external) body 
is alone entitled to Sivadhyana and Bivagnana {i.e., medita- 
ting on Siva and acquiring full knowledge of Him). 

Just as fire is necessary to prepare food, so the 
external wearing of the linga {bahyangasya linga-dharand) 
is absolutely necessary to enable one to internally meditate 
on Siva {an tar dhyana). If such a procedure is not adopted, 
the previously quoted authorities — Srttli, Smriti, Agama 
and Pnravas — will be of no use and everything will be un- 
Vedic {Veda bahyatva prasangal). For it is declared 
by Manu, Gautama and othei* Smrili writers that he is a 
dhyana yogi, who during meditation is found to possess on 
his body the Sivalinga {Sivalingan ga-samyutah) and who 
repeats the mantra by his mouth, who meditates in his 
mind, who wears on his external body — i.e., on his head — the 
linga, who puts on the necklace of Rudraksha and holy 
ashes and who keeps his tuft of hair (Hkha) on his head — 
for these are the characteristics of a twice-born person (eiad 
Brahmana lakslianam). This procedure — of wearing the 
linga — is one in accordance with Vedic requirements and 
hence is not opposed to the Veda. It is stated : Mbksha- 
michchet Janardanat Hi. 102 

102 This is from the Skajtdu Purana and the full text is as follows : — 
Ah am bhogaPrado vatsa mokshadastu Janardanah^ which may be 
thus translated : — Dear boy, I can give every felicity in life, but 
as for moksha you should go to Janardana. 
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Janfirdana (uc. } Narayana) alone can give mbksha and 
He alone should be worshipped by those who wish for 
it. This, however, is not so. For there are Sruti texts 
like the following: — 

Siva e/co dhyeyah sivamkarah sarvamanyai parityajya I! 

16am gnatva amrutalvameti \\ 

Gnatva Sivam santimatyantameti II 

Isam gnatva amrtia bhavanti It 

Dhyana nirmathanabhyasat pasam daJiati panditah 11 

Ksharam pradhanani amritiaksharam harah II 

Tasyabhidhyanat yojanat tatvabhavat b/iuyasc/tdnte 

vi&vamayanwrittih II 
E/ca eva Rudrb na dvitlydya iastl&w 
Visvcid/n/cb R?cdro maharshih \\ 
Yd devCintun prathamam pnrastdt \\ 
Tamakratum pasyati vitasbkah 11 
Dhatuh prasadat mahimananmam w etc. 

These and other like Sritli texts show that Narayana 
is not a god of the Brahmans {Brahmana dcvata) and 
S/nntts which contradict Sr?itis cannot be accepted as 
authoritative (declarations). Even such Smritis also 
state that mbksha is to be attained by the worship of Siva 
through generations. For it is stated in the Skdnda 
Purdiia: — 

Sbnkhyaybgasahasriina janmand Dvaitagb b/iavet \ 
Tanmatasya sahasreita Sauravam inatama&nute I 
Tatsahasrasavtabhydsdt Gdnapatyamato b/iavet I 
Tatsakasrena bhuloke Vaisknavam matavriryate i 
Tadvaisknavasakasrena Sdkto bhavati sarvadd \ 
Tatsakasrdt makdbkdga Saivasdmdnya uckyate \ 
Tatsakasrena viprendra Virasaivamatb bkavet I 
Tenaiva muktimdpnbti ndnyatkd bahuyatnatah U itu 

If one practises Sankhya-yoga for a thousand genera- 
tions, he becomes a Dvaita ; if he practises a thousand 
years more, he will then attain to the Saurava mata ; 103 by 
practising for a thousand generations, one of the Gdnapatya 



Saurava mata denotes the worship of the Sun. 
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maia; l0A after practising a thousand years that mata y he 
becomes a Vaishnava ; if he continues practising a thousand 
years that Vaishitava mata, he becomes a Sakta religionist ; 
after practising for a thousand years that religion, O Maha- 
bhaga, he becomes a Samanya Saiva ; and after practising 
for a thousand years that religion, O Prince of Brahmans, 
he then becomes a Virasaiva. Thereby by becoming 
a Virasaiva) he obtains mukti ; and not by any other means 
in spite of any number of attempts. 

It is heard from the Kaslkhanda that those who obtain 
Vishmtsarupya (form of Vishnu) — such as Sivasarma and 
others who entered the Vishnu-loka — have finally to obtain 
their mukti through the worship of Siva. 

It is also stated in the Mahimnastava, in the part 
beginning with " trayl sankhyam " and ending with 
u tvamasi payasamamiava iva*\ etc., that, considering all 
religions, one's own as well as others {svamatanyamatani 
mrtipya\ it is proved that Siva is the final goal for every- 
body to reach (Sim eva sarvesham prapyasthanam). 
It is also heard from the Kaslkliaitda that even Vyasa, 
after removing his shoulders and planting the same (in 
the ground), got himself, with his disciples, initiated in 
the Rambhava Dlksha and thus became qualified for obtain- 
ing mbksha™* 

104 Ganapaiyah is a worshipper of Gancsa. Ganapatyam is the 
worship of Ganesa. 

105 There is a reference here to the story of a disputation 
between Vyasa and a Virasaiva saint, in which the former was 
defeated by the latter who, in consequence, had to acknowledge 
the superiority of Siva over Vishnu. And, as a mark of such 
victory, Vyasa had to sever his right shoulder, the same being 
planted in the ground. A lithic representation of what is popular- 
ly called Vyasana iolu is to be seen in certain parts of the 
country — for instance, at the gate of the village of Kunthur on the 
banks of the Cauvery, not far away from Kollegal, on the road to 
Talkad, A banner of the Murugharajendra Mutt has on it 
a representation of this Vyasana tola. There is a Basavesvara 
temple at Kunthur, close to which is a slab on which is an 
inscription dated in Saka 1467 (=A.D. 1545). This inscription 
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In the text Sarvalingam sthapayati, the verb stkapa- 
yati, though it indicates the meaning in the sense of the 
present indicative mood, of doing something ordained 
{vidhyarthbpapatleh) yet it can be used without any 
objection {bhMadbshaJi) in many different ways. It is 
stated in the text (of the Purvamlmamsd) Agueyb'shta 
kapalo amdvasyayCwz itivat, on Amavasya day, on the 
kapala, Agni must be worshipped. This injunction that 
Agni must be worshipped on the kapala on the Amavasya 
day is not observed by all, because such a thing is not 
easily possible. Yet such a thing is imagined to have been 
done. In the same manner, though the word st/iapayati 
means " installing in the earth", yet the meaning of the 
Sruti text implies that it might be applied both to installing 
in the earth and in the hand as evidenced by [Sruti) 
injunction and by practice. 

It must not be supposed that linga-dharana becomes 
effective only by installing the linga in the hand, and by 
meditating (on it) and worshipping (it). It is found that 
puja is effected by meditation (through the mind) in 
addition to what is done by the hand, as the word "hand" 
(pdnisabda) is not directly connected with puja. The 
suggestion of some writers that the word pdnimantram is 
the equivalent of panina abhimantritam is not acceptable 
to us, for if we take the secondary meaning of the word 
mantra {mantrasabda) then it results in the violation of the 
Ikshatyadhikaranam. (Ikshatyadhikarana virbdha prasangah % 
that is, Iksyatyadkikarana of the Brahma Sutras I. 1.5.) 
The meaning of this mantra is very clearly explained 

records a grant to the Mahanandlsvaramalha at the place. 
Another inscription dated in 1512 A.D. records a gift of taxes 
in the village for providing food and clothing to fifty Wodeyars 
of the Sivachara sect, who were connected with the Salura 
Santadevara-SImhasana (M,EJ?., Inscription Nos. 21 and 23 
of 1910), The temple of Mahadeva or Mahalingesvara at 
Kundathuru (the ancient name of Kunthur) goes back to the 
time of the Western Ganga King NItimarga, who has been assigned 
to 850 A.D. (See M.E.R t1 No. 24 of 1910.) 
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by Bhagavan Vedavyasa in the 21st chapter of the latter 
part ( Uttarabhdga) of the Linga Ptcrana as follows : — 
Yajurapydha sarvam vat lingam slhapayatiti cha I 
Tasmdt dhdryam mahalingam panimantreti mantratah H 
Pdnau lingam vinikshipya dlkshdkdle guruh sivam I 
Yena smarati tanmantram pdnimantram vadanti hi W 
Pavitratvdt mahesasya sivasya pratipadanat \ 
Pavitrikaranat pumsam pavitramiti kathyate II 
A tah sarveshu kalesku dharayet lingamuttamam \ 
Gachchan tishthan upavishan sayauo* pyanyathapi va I 
Suchirvapyaszichir vapi lingam sarvatra dharayet w 
Lingadhari sadd iuddho nijalhigam mandharam I 
Archayet gandhapushpddyaih karapithe samahitah H 
Nitydni karmabrinddni tathd naimittikdni cha I 
Sivdrpanadhiyd kurydt samyak gndnddhivriddhaye N 
The Yajurveda also declares sarvam vai lingajn sthdpa- 
yatiy ue^ the linga is installed ; that is, the mahdlinga is 
installed in the palm of the hand by chanting the pd?ii- 
MMitra. When one keeps the linga in the palm of his hand 
during the period of the dlksha and meditates upon the 
Holy Guru Siva by (uttering) the same mantra (whereby 
he is sanctified), he is said to have uttered the pdnimantra* 
By uttering what mantra in the name of Lord Siva one 
becomes purified, that ma?itra is called pavitra (i.e., the 
sanctified mantra). Therefore at all times such a sacred 
linga should be worn (on the body). Even while going along, 
standing or sitting in one place, or sleeping or in any other 
condition (or state), while in a state of purity or impurity, 
the linga should be worn alike at all times. A lingadhari 
is always pure and he should always worship his loving 
linga by offering sandal, flower and other materials, 
keeping it in the palm of his hand {karapithe). This 
he should adopt from day to day both in (the performance 
of) his nitya and 'naimittika karma (i.e., karma 
performed daily and on special holy occasions), and he 
should make over his deeds in the name of (Lord) Siva in 
a spirit of self-renunciation (with a view,) to improve his 
wisdom. Can one, who is stung by z mere scorpion or the 
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like and dies, be expected to possess the power of 
swallowing the deadly kahkula poison {i.e., the poison 
churned out of the ocean and drunk by Siva) ? Can one, 
who runs away at the sight of a rope, frightening himself that 
it is a serpent, be expected to wear (as a necklace) the 
cobra? If it is said that there is no proof whatever for 
the wearing of the linga, that there is no authority for the 
wearing of the Bivalinga, the smearing of the bhasma 
(sacred ashes) and the putting on of the rudraksha beads 
by mumukshus (those desiring moksha), like the servants 
of a king wearing his badges, the answer is that the 
argument underlying these questions is one that cannot 
be accepted (by us). Devotees (bhak/as) for attaining 
their own sdyu/ya (Shafva) put on (their bodies) the 
signs bhasma, rudraksha and the Siva/iuga, according 
to (religious) ordinances (vidhi) of Siva Himself that 
they should be so worn and that the omission of 
them would entail sin. As in this world we see that the 
king's emblems are given to his servants for their wearing 
them agreeably to his directions, similarly the Vcdas, 
Sasfras, Puranas and Agamas direct the adorning of one's 
body with the Siva/ruga, bhasma and rudraksha 
according to the ordinances of Siva. Agreeably to these 
directions we see people putting them on, thus making 
known the facts that they wear the cobra on their body, 
and swallow the poison (that Siva wore and Siva swallowed). 
Brahma, Vishnu and other devotees are proved to have 
worn the Siva/iuga. As the Linga Purana says : — 
Bivagnapalanarlhaya sivabhaktaUivavratl 1 
Linga rudraksha bhasmani Hvachinhani dkarayefu 
RajagnoUanghanaHokz yathCi dandb vidhiyafe \ 
Sivagnbllanghanad dando rauravam narakam fafhaw itu 
A Sivabhakta in order to carry out the ordinances 
of Siva, should wear the /wga } rudraksha and bhasma, 
the symbols of Siva ; else, just as one who transgresses the 
orders of a king is punishable by him as may have been 
ordained, one who disobeys the commands of Siva is 
punishable by being consigned to iVarafca. If it is asked how 
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the Nirgunachaitanya {Brahmaii) could be obtained by 
the worship of the Saguna who is illusionary {mithydbhuta), 
the reply is that it is possible to do so according to what 
is mentioned in the Kaivalya, Svetdsvatara and other 
Upanishads> which declare that Nirgtuia sarva sdkshi 
cliaitanya could be obtained only by means of Sagimbpdsana. 
Thus it is stated: — Umdsahdyam Paramesvaram Pra- 
bhtim Trilbchanam Nllakaniliam prasdntam 1 Dhydtvd 
munirgachchati bhutaybnim samastasdkshim tamasah 
parastdt w iti. 

By meditating on Nllakantha, the supreme three-eyed 
Lord, helped by Uma, the holy saint will obtain Siva, 
the origin of all created beings (bhutaybnim) and the 
remover of all darkness about Himself {tamasah parastdt). 
There is the further text of the Rudrasukta : — Sthirebhi 
rangaih pururupa tigrah, etc., which says that the bodily form 
of Siva is an eternal one. Not only is such an eternal form 
of Siva to be thought of as ordained while installing Lord 
Siva in the temples (at consecration time) but also such 
a form should be thought of as ordained when meditation 
takes place by the gdyatri and mantrdnganydsa and 
karanydsa take place and during dhydna and the consecration 
of wells (fomda) and maniapas. If it is not so accepted — 
i.e., if Siva's eternal form is not so accepted — all religious 
actions, such as the offering of sacrifices and mantras, and 
the fruits thereof, etc., will prove in vain. Therefore for 
Brahmavidya, consecration by Sdnzbhava dlksha is the 
only mode of qualifying. 

In the (Purvamimd7nsd) text beginning with Yasyai- 
te y shtdckatvdrimiat sa77iskdrdh and ending with Br ah- 
manah sdyujyam salbkatdm dpnbti, all karmas including 
the ceremony of impregnation {garbhddkdna) are conveyed 
{prdpaka) to Paramesvara to remove all sins. (These are 
janmasamskdra karmas and not Brahmasamskdra karmas.) 
Again, according to the texts, Vidydnchdvidydncha 
yastadvedbbhayam sah I! Tenaiti Brahmavit punyakrittaija- 
sascha w Satyena labhyastapasd hyesha dtmd samyaggndnena 
brahmacharyena nityamw etc., which speak of the collection 
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of ceremonies required to be carried out for (attaining) 
gnana {guana karma samuchchayd), it is meet that these 
ceremonies should be carried out after dharma jignasas i.e., 
after janma karma vidhi, gnana karma vidhi (should be 
carried out). Then, as to janma karma samuchchaya, 
another text states : Tadyatheha karmachitb lokah ks/nyate \ 
Evambva amzitra pnnyachitb lokah kshlyate^ etc., which 
means that the results of karma are not everlasting. 
Therefore, as mentioned in the text, Parikshya Ibkan karma- 
chitan Brahmanb nirvedamayat nastyakritah kritena \\ 
a Brahman must distinguish between rituals which lead to 
nirveda {i.e., vairagya) and those which do not and then 
follow those which lead to it. In the text Santbdanla, 10 * etc., 
it is declared that he should adopt such rituals whereby he 
will acquire the quality of becoming sanla, dd?ita, uparata, 
titikshu and samdhita by which he can see himself 
as well as others around him like himself. Then, as is 
said in the text nacha punaravartatb, he no more will be 
born. Thus, he acquires thereby mbksha (or eternal bliss) 
as suggested in the above (quoted) texts. 

Is Brahma jignasa to be begun after practising the 
sddhana chatushtaya {i.e. % Santo ddnta, etc.) ? If it is said 
that linga-dkarana is also a karma giving no eternal result 
and is thus of no utility, (our answer is) that (it) is not so. 
Because in the text Ndstyakrutah kritena, only prdkruta 
karma is mentioned to be of no value and as not productive 
of mbksha. But in the texts of the Taittiriya .and 8veta§- 
vatara Upanishads, Amrutasya devadhdranbbhuyasam \\ 
Tasyabhidhydudt ybjandt tatvabhdvdt bhuyahhdnte vUva- 
vtayanivrittih w Vratametal sambhavam tat sa?7tacharet 
mumukshuh na punarbhavaya U and Sarvalingam sthdpayati 
panimantram pavitram n etc., the wearing of the &ivalinga> 
meditation, etc., are stated to be aprdkrida karma, i.e., 
karma fit for only attaining mbksha. The prakntta karmas 
such as garbhddhdna, etc., included in the twenty-four 
mentioned, are only preliminary rituals leading to the four 

l0G Santo dania uparata stitikshuh samahito bhutva atmanycva 
Qtmanam fasyct, — Brihad. Ufanishad^ VI. 4. 23 t (See note on p. 568.) 
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primary sadhanas (sadhana-chatushtayd). Therefore to 
obtain the qualification necessary for a knowledge of Brahma- 
vidya (Brahvtavidyadhikaritvd), the above (mentioned) 
prakruta karmas should be undergone and it is only then 
that one becomes eligible for a knowledge of Brahmavidya 
through this aprakruta karma (i.e., Imga-dMrana). This 
aprakruta karma is the means for obtaining moksha accord- 
ing to the Sthularundhati nyaya and SamaksJta jala nyaya, 
as they (prakruta and aprakruta karmas) follow one another 
for their utility (parampara sadhanatvam yuktam). 107 

According to the nyaya sandigdha vakya seshat, in 
the text Amrutasya devadharaiui bhuyasa?n, the qualification 
for initiation into Brahmavidya is unequivocally stated. 

107 Sthularundhati nyaya and Samaksha jala nyaya are two well- 
known popular maxims. The former Is the maxim of the magnified 
Arundhati^ the smallest of the seven stars of the constellation, 
invisible to the naked eye; the latter is the maxim of the water 
rushing in your presence. The Sthularundhati nyaya is sometimes 
called Arundhati dariana nyaya ; which Apte explains as the maxim 
of the view of the star Arundhati. Col. G. A. Jacob quotes it in his 
Laukikanydyd?ijali (I. 5) as Arwidhaiipradars'ana nyayah — the maxim 
of the pointing out of the star Anmdhati. The idea, according to 
him, in this maxim is that of gradual instruction on the principle 
of the Adhyaropapavadanydyah, The following explanation of 
Sankaracharya will make its use clear : — 

Arundhatvn didariayisuh tatsamipastham sthuldm tar am amu- 
khyam prathamam Arundhatiti grahayitva tarn pratyakhydya pdichdt 
Arundhatimeva grahayati. I. 1, 8; I. 1. 12. 

To know the star Arundhati, after discerning the bigger stars 
which are near to it but are unimportant and understanding them as 
prathama (first) Arundhati, you should go to the next (star) which 
is near to them and understand that that alone is Arundhati. 

Arundhati is the morning star personified as the virtuous wife 
of Rishi Vasishtha, and is one of the Pleiades — the cluster of 
seven stars situated in the neck of the constellation Taurus. It is 
said that this star— -Arundhati — is not visible to persons whose 
end has approached. — See Hitdpadeia^ I. 76. 

The Samaksha jala nyaya suggests that one should infer that 
the water which is flowing before one's eyes in a particular manner 
has been flowing in that way and will flow through in the same way 
rinding its own limit, 

18 F 
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It is, therefore, held that the sadhana-chatushtaya exempli- 
fied above, detailing the collection of karmas (intended) for 
obtaining gnana is, according to the Sratis, held to be 
entirely doubtful. For, according to the text in the Sankara 
Samhita beginning from Nityanitya vicharavau ilia paratra- 
pokshitartharatih, etc., and ending with Na tyaja prana- 
lingam tvam yavajjlvam pratignaya \ Punarbhavb na le vatsa 
vidyate matruyonishu itL (Do not give up the Pranalinga 
so long as you are alive ; my son, if you keep it on, you will • 
have no more births again out of your mothers womb, etc.) 
This shows that linga-dharana is held to be a consecration in 
addition to the sadhana-chatushtaya. After this last (i.e., 
linga-dharana), B rafiviagnand padesa takes place. Tato 
Brahmagnanopadesavidhih nirdishtali. This is so accord- 
ing to the nyaya Sandigdhz vakya seshai, i.e., the maxim 
which allows that where a doubt arises, it should be settled 
from the sense of the remaining part oE the syllogism. 10S 

The same explanation is given by Renuka Bhagavat- 
padacharya, according to the text beginning from 
Phidata pindavignanam ending with Etani Uvabhaktasya 
kartavyani prayatnatah, etc., appearing in the Siddhanta 
Bikhamani. 

If, then, it is said that as by linga-dharana itself mukti 
can be easily acquired, why trouble oneself with enquiries 
(jignasa) into the Upanishad Sastra? We answer that it is 
said in Sntti texts like Atma vare drashtavyak srotavyd 
mantavyo nididhyasitavyah H Vedanta sravanam kuryat n 
Ybgam samarabhU « etc. From these texts it follows 
that it is incumbent on even those who are free from the 
ties of the illusionary world (mayapasa vimuktanamapi), 
until they are quite free from all bondage and until they 
receive enlightenment to follow the ordinances of God 

108 Variants of this nyaya appear in Jnanottama's comment on 
Naishkarmasiddhi. In IV. 3, the form sandigdhe nyayah pravariaia 
iti nyayah, which Col. Jacob translates into When there is doubt, 
reason eomes into play. Akin to it is the nyaya sandigdhain sapraydja- 
7iavi cha viehara marhati, which occurs in Jnanottama's comment on 
I. 29. (See Jacob, Lattkikanyayanjali^ II, 81-82.) 
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[Paramesvaragna palanasya kartavycitva Sravanat). If 
not (if the divine ordinances are not so observed), there is 
every- cause for kama, krbdha and other passions (arishad 
vargd) entering the body again and taking away the 
lingagna?ia. For it is declared in Sruti texts like: — . 
Asttpteh amrileh kalam nayel vedantachintaya I Dadyat 
navasaram kinchit ka?nadlnam managapi n Utilize all your 
precious time from your birth until your death and even in 
your dreams in thinking over what is said in the Vedanta. 
In the meantime do not give heed in the least to other 
worldly attractions around you even in your thought. 

By doing this — linga-dharana in addition to Brahma- 
jignasa — there will be a death protection {ubhayavidka 
balat) and a double attainment of the object {ubhayasiddhi- 
vat). Linga-dharana as well as Brahma-jigndsa are 
(therefore) not in opposition with each other (na virbdhah) 
just as the practices (vidfri) involved in the sacrifices Soutra- 
maiiu Brihaspati, Agnichayana and Vdjapeya^ are 
doubly protected by the practices of the one occurring in 
the practices of the other. Just as in the Jybtishibma 
sacrifice, linga-dharana should not, as a prdkruta karma, be 
taken to be the cause leading to mukti as a matter of course, 
as it is manifestly contradictory to the Srutis above quoted. 
Also, in all probability the hearing of the SrtUis will 
not be a cause to lead the disciple to muktu If double 
protection is thus obtained — linga-dharana and Brahma- 
jignasa — such double protection will prove the chief 
cause of absolution from the bondage of may a {mayapasa 
nivritiau mukhya karaiiatvd). Else Brah?na- jignasa as 
a Bastra will become an inconsistent discussion (asambhava 
prasangah). Then all 'the trouble taken in using one's 
proficiency will have been spent on uprooting the very 
foundation of the subject. 

Just as the sacrifices offered on the darsa (new moon) 
and paurnamasa (full moon) through vrlhi (grain) by 
sprinkling consecrated water on it, are calculated to obtain 
svarga, similarly all the karma done previously as sddhana- 
fhatushtaya is offered a§ an oblation tq Paranjesvara 
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{ParawMvararpita). Together with this oblation, the know- 
ledge of Siva (Sivagnana) and the wearing of Sivalinga 
(sivalinga-dkaraiia) are both calculated to bring about the 
attainment of moksha. Where is the authority for both 
linga-dharana and Brahmavichara Sastra to come in regular 
succession [kramaniyama) for the attainment of muktil 
In the sacrifices at darsa and patirnamasa % the performer is 
the same throughout ; but in the case of linga-dharana and 
Brahmavicharanciy the kramaniyama does not apply to a 
single person or agent. If the doubt is cast that therefore 
the two cannot be compared with each other, then it is 
answered that the Taittirlya, Svetasvatara, Kaivalya, Jabali, 
Kathavalli and other Srutis above quoted bear full testimony 
to the fact that the twice-born who adhere to Bivopasana are 
bound to act up to the kramaniyama mentioned above. 
In the Sruti text Yd vai svam d&vatdm atiyajate prasvdyai 
devatayai chavate na pardm prapnbti papiyan bhavati II it 
is laid down that he who disregards his own deity will be 
considered to have committed a religious sin. As it is 
stated in Maim and ParaSara : — 

Brdhmandndm Sivd deva/i Kshatriyandm tu Madhavah \ 
Vaisyandm tic tathd Brahma Sudrandm sttrandyakah H 
Brdhmano Bkagavdn Rudrah Kshairiyah paramo 
Harik I 

Pitdmahasiathd Vaisyo vrishalastu Purandarahw etc. 
Siva is the direct, supreme God of the Brahmana. In 
the Sruti text Apdma (somam amrutd abhuma) " Let us 
drink soma juice and become immortal, which means, 
according to the Smriti text, Abhuta samplavasthdnam 
ammtatvam hi bhavyateW that those who do not die in the 
Pralaya are immortal on account of the drinking of the 
soma. Similarly, amrtUasya devadhdranam, i.e., one who 
wears the linga becomes immortal by this vidhi (i.e., 
consecration). The idea sought to be impressed is that 
those engaged in a sacrifice, become immortal by the 
drinking of soma; similarly, by the consecration of the 
linga, the person consecrated becomes immortal. Both 
do not die at the Pralaya. 
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Therefore in order to obtain the Brahmagnana about 
the true form of Pasupati (Siva), Vedanta vakya vichara is 
necessary. For it is said in Sruti and other texts : — 
Satyakamali satyasankalpah so y nvbshtavyah sa vijignasitavyah 
That Great Being who is the Lover of truth {satyakama) 
and who is the Lover of mental resolve {satyasankalpd) 
should, after incessant jigndsa, be sought out. 

Also in the following text : — Atma va're drashlavyah 
srbtavyb mantavyb nididhyasitavyah W 

O, you disciple ! you must see that Atma y you must 
hear about that Atma y you must understand it and must 
meditate on it. Thus is the procedure about the Brahma- 
jignasa stated in Sruti texts. And who is it that is to 
be sought by jignasa ? As to this, it is said in texts like 
the following : — Prapanchbpa&amam santam Bivam advaitam 
chaturtham manyante, \ Sa Alma sa vigmyah^ etc., from which 
it follows that wherever Atma, is referred to, it is only Para 
Siva that is to be inferred and not any other. 

The compound Brakma-jignasa should be understood 
as Brahmanali+jigiiasai as karmani shashthi and not as seska 
s/ias/it/ii, because jignasa is desired and not anything other 
than Brahman, for if Brahman is taken along with other 
things, then the direct desire to know Brahman will be 
disregarded. In all discussions where firm decisions have 
to be arrived at, no matters unconnected with the prime 
object should be discussed. For if other matters of less 
importance be discussed, then there will be mistakes 
committed. By inserting the word kartavya in the 
sutra {Athatb Brahmajignasa), how is the mistake in 
a faulty discussion removed ? In the text Visknunipamsur 
yashtavyb" jam, etc., the suffix tavya denotes that it is 
necessary that jignasa must'' be undertaken and not be 
omitted. 

In mahavakyas like Tattvamasi^ Ayamatma Brahma^ 
etc., though the words are open to free discussion, yet 
there is nothing omitted, which need be supplied. Nor 
do they require any discussion to understand their 
meaning. Therefore, any word that we might supply 
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should satisfy the full meaning of the sutra combined with 
the Sruti {Brutisutrayo/i aikyarupydrtham adhyaharak). 

The ordinance {vidki) relating to Sravana not having 
been accepted, and the benefit to be derived from it — as 
the ordained method — not having been obtained, there is 
no other unusual method possible. In all matters in which 
final decisions are necessary, the general meaning should 
enable us to decide them finally. This is in accordance 
with the universal experience of the world. Nor should 
we assert that Brakma-sakshatkara could very easily be 
caused to be attained. What ought to have been obtained 
by enquiry having been obtained by the act of wearing the 
linga % and thus Brahmagimna having been obtained, where 
is the necessity for adopting the Vedanta-sravatza method 
for obtaining Brakmagnana'i Therefore, it may be 
asserted that there is no particular method {niyamavidki) 
to follow for obtaining Brahmagndna. Accordingly, it 
is not said that Brahmagndna could be obtained without 
the help of a guru, by whom Brahmagnana is to be 
imparted. For it is said in the Sruti text : — 

Parikshya Lbkdn karmachitdn Brdhmanb nirvedamayat 
ndstyakrutah krutena « 

Tadvignanartfiam sa gurumzva abhigachchet samit 
pdnili Srotriyam Brahmanishtham II etc. 

Having examined the world and having looked at the 
people doing their karma for obtaining the intended fruits 
thereof, a Brahmin should become free from the bondage 
of worldly desires. Having determined to seek knowledge 
he must go (out from his house) to find out the guru, 
keeping in his hand the kusa grass {samit pdnih), ready to 
hear and understand the sacred Brahman. Thus, to under- 
stand Brahman, the ordained method of going from one's 
house to the gates of the guru's residence should be 
adopted} without which Veddntagnana cannot be supposed 
to be acquired. By dispensing with one method for 
knowing the Brahman, we cannot get by one single process 
what has been ordained to be acquired from both the 
methods. The argument is that linga-dhdrana should be 
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combined with iravana through a gum to obtain Brahma- 
gndna. It ought now to be evident that linga-dhdrana is a 
method definitely laid down for knowing the Brahman {linga- 
dhdranasya nityatvamastti). The conclusion is that linga- 
dharana is as much a necessary qualification for knowing the 
Brahman as seeking a guru to know the Brahman through 
Sravana. 

If it is asked that out of the three rules explained by 
Jaimini 100 under which rule this — linga-dhdrana — should be 
set down, we answer that it comes under all the three rules 
{vidhi trayena siddhatvdt). The necessity for linga-dharana 
is strongly supported by all three vidhis (mentioned). 
Amrutasya devadhdraito bhuydsam, etc., comes under apurva 
vidhi. Lin gadhdranasya sarvalingavt sthdpayati s etc. , comes 
under niyama vidhi, because tdntrika taptalinga iula 
- damaruka Sankha chakrdnka nishedhapurvaka srauta bhasma 
rudrdksha lingadhdrana svikdrdt comes under niyama 
vidhu The text Yaschchandasdm, etc., states that all the 
texts which support lingadhdrana have been agreed to 
and adopted by the all-knowing Vyasa, Durvasa, Renuka, 
Sveta, Upamanyu, Dadhichi, Kumbhasambhava and other 
ancient (purva) Acharyas who have duly worn the linga 
and obeyed the ordinance and respected it. We always 
go according to the method supported by Sruti, Yukti and 
Anubhuti {i.e., Veda, usage and experience). 110 Like the 
Buddhists, we do not deny or disown Brahman though the 
argument adduced from yukti {yukiimdtrdpaldpinah). 
Accordingly in the Sutra, the word Atha means: — 
Nigamagama ubhayaveddnta pratipddita bhakti kriyd 
guana kdndatraya vihita sthula sukshma chidachit prapancha 
prakdsaka shaisthala parasiva sdkshdtkdra kdrana bahu- 
janma krita Hvdrpita yajaiia yd/ana tapodhydnddyaueha- 
punya purva plialaka sariratraya gata malatraya 

100 Apurva, iiiycuna and parisankhya vidhis of Jaimini are called 
the Jaimini stltra vihita vidhitraya. 

110 Anubhuti in Nyaya philosophy means knowledge derived from 
four sources : namely, direct perception, inference, comparison and 
verbal knowledge, see Bhasha parichchcda, 51-52. 
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dhvamsaka kdrunya kalydna kaivalya vibhuti traya 
praddyaka ashtavarana paiichdchdra sadguru karund 
katdks/ta labdha sakti pdtddyavachchinna parasiveshta 
linga-dhdrandtmaka pdsupata dikshanantaryam itu 

Here if the word Atha gives the meaning of tl After" 
« — after the pdhcpata dlksha — then the idea as to when 
jigndsa is to be undertaken, is conveyed. If that be so, 
what is the necessity for the use of the word Atha, in 
the Sutra} The answer is afforded by the Sruti text : — 
Apdma sbmamamrutd abhuma, etc. 

Even original {prakruta) karma is yielding its daily 
fruits, as indicated in Sruti texts like : — Omityekdksharam 
Brahma " Asavadityo Brahma u Ndrdyanah par am BrahmaW 
Annam Brahma H etc. From texts like these, it is seen 
that there are several modes of meditation (updsana). 
How then is it that the wearing of the liiiga can enable 
one to attain mukti [parasiveshta linga-dhdrandt muktih 
sambhavati) ? To remove this doubt and to fully confirm 
the importance (dridhikarandrthain) of linga-dhdmnai the 
word Atha is used in the Sutra, Further, the results of 
prakruta karma are anitya (not lasting) as determined by 
several texts, such as: — Puiiyachitblbkah ksMyate> etc. Seve- 
ral other texts prove that certain Srutis which lay down 
the principles of vidhi (bahu prakardna pathitdydh) are 
much stronger than the Srutis which detail daily karma. 
Therefore the Sruti text Amrutasya devadhdranb bhuyasam 
is much stronger in principle than the others. For it is seen 
from Sruti texts like the following: — Sim ekbdhyeyah sivam- 
karah sarvamanyat parityajya h 111 Eka r eva rudrb 11a 
dvitlydya tasthe 11 Asamkhydtdh sahasrdni smaryate nacha 
dri£yate li Tvam devdndm Brdhmandndm adhipatih 
Vishnuh Kshatriydndm adhipatih w Brdhmandndm Brdh- 
manaih dsriyate 11 etc., that Siva is the deity prescribed for 
worship by the Brahmans, Also, in Sruti texts like Ybvai 
svdm devatdm atiya/ate prasvdyai devatdyai chyavate napardm 
prdpnbti pdpiydn bhavati^ etc., which state that he who 



&vcta$xmtara Upaiiishad^ IV. 18. 
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desecrates the worship of his own deity incurs sin, for it 
is clearly said in Manu, Pardsara and other Smritis : — 

BroJimandndm Sivo devah Kshairiydndmtu Mddhavah \ 
Vaisydndmtu tathd Brahma Sudrdndm suranayakah n 
Brdhmaiib Bhagavdn Rudrah Kshatriyah paramo Harih I 
Pitdmahastathd Vaisyo vrishalastu Purandarah H etc. 

These texts prove that Vedic Brahmans have for their 
deity Siva, 

Devadharana Necessary for Jignyasa. 

Again, the Sruti text Apdma (somamamrutd abhuma) 
etc., which agrees with what is enunciated in Smriti texts 
like : — Abhuta samp lava sthdnam amrutatvam hi bhdvyam, 
etc., which state that those who go to mukti after the 
dissolution (Pralaya) of the world is complete, must be 
considered to have entered the Abode of All and become 
eternal. Accordingly the vidhi of Devadharaiiant^ though 
fixed by reason of a general requirement {sddharanakarana- 
tvend) eventually leads to final bliss [amrutatvd). 

Therefore, in order to definitely know the Pahipati 
svarupa Brahman } the enquiry into Vedanta (Vedantavakya 
vichara) must necessarily be undertaken after devadharana 
vidhi. This means that devadharana vidhi is necessary 
for Brahma-jignasa and that both are necessary to 
attain the knowledge of the Brahman. Accordingly the 
Sruti text thus enunciates the Brahma-jignasa vidhi : — 
Satyakdmah satyasankalpali sd nveshtavyah sa vi/igndsi- 
tavyali n Atmd vare drashtavyaji srotavyah mantavyah 
nididhydsitavyah fl Also in the Sruti text Prapanchopa- 
samavi sdntam sivam advaitam chaturtham manyante sa 
Atmd sa vigneyahu etc., the word " Atman" is definitely 
intended to have no other meaning than Paraiiva. 

Here in the Sutra, Brahmanb-jigndsd etc. is karmani 
shashthi and not sesha shashthi, because we must take it 
to have been used in the genitive case as a prescribed 
vidhi and not as a jigndsa that could be treated lightly 
and as used in the sesha shashthi [jigndsyopekshitatvdt 
sesha shashthi parigrahane). Therefore Brahmano-jigndsa 
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should be considered as sambandha samanya nishihatva 
which method determines the idea of Brahman as an 
important {pradhdna) result. Some say that in this Sutra 
the word kartavya need not be understood (as a necessary 
addition). If this word is not supplied, then the Sutra 
which suggests that there is a definite object to be gained 
{i.e., Brahma knowledge through jignasa\ will end in a 
fruitless discussion [nishpraybjananuvdde dos/zab/iavat). 
But if one asks how will the mere supplying of the word 
"kartavya" remove all doubt, then we answer that 
according to the Sruti text Vishmirupamsu yashtavyb 
a/dmitvdye etc., in which the suffix tavya shows that what 
cannot be attained in any other way can be attained in 
this particular way. Similarly in the texts Tattvamasi^ 
Ayamatma Bra/ima, 113 etc, wherein also the mode of 
discussion is involved, such a suffix as tavya should be 
understood and supplied. For this Sutra is one which 
should be discussed and then a decision arrived at 
according to the Vidhyapekshitanydya (which lays down 
that a prescribed rule should be followed before arriving 
at a conclusion) and therefore a common verb which 
will satisfy both the Sruti and Sutra should be 
supplied. Therefore the word jignasa should be taken to 
mean the discussion which is intended to determine the 
bheddbheda vichara denoted in the mahdvdkyas such as 
Tattvamasi) etc. 

To state that Sruti texts like Yatha nadyah syanda- 
mdndh samudre II Brahmavid Brahmaiva Bhavati ii Gndtvd 
Bivam santim atyantametiw Nanyah panthd vidyaie 
ayandya H etc., etc., enunciate the unity of the Brahman 
and the jiva and make such unity the chief characteristic 
(lakskana) of both is un-Vedic, because by so doing we 
would be leaving out of consideration their primary meaning. 
Such an interpretation will end in the contradiction of 
the Ikshatyadhikaranam. 

112 Chchanddgya Upanishad^ VI. 8. 7 and VI. 9. 3. 

113 Brihad, Upanishad^ IV. 5. 19 ; Mandukya Upanishad^ I. 2. 
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Further Sruti texts like Tambvam viditva atimri- 
tyumetiw N any ah pant ha vidyate ayanayaw Dhyatva munir- 
gachchati bhutaybnim savtastasakshim taniasah parastatw 
etc, enunciate that only a dual method of worship 
of God Siva {bhhinatmbpasakasyaiva) will bring unity 
with God. Sruti texts like Tarati sbkam Atmavitw 
Atma voire drashiavyajiw etc., assuredly lay down that a 
dualistic mode of worship only should be adopted. 114 And 
only he who adopts such a dualistic mode of worship as is 
laid down in the Sruti texts referred to, realizes the duality 
that exists between Atma and jlva [SriUi-vihitatmb- 
pasanasya bhinnatma vishayatvam siddham). But the 
parisankhya niyamcP 1 * vidhi is not always applicable. Nor 
does one who adopts a separate form of worship {sadhana) 
obtain unison with God (samuchchitya praptyabhavat). 
To one who follows a different mode of adoration, Vedanta 
vichara is impossible throughout his life. It will result 
in sin (for him to attempt it). Also, is it necessary for one 
who wants to attain unity with God that he should be a 
Sanyasi or an Asanyasi ; (we answer) he need not be the 
latter, for it is impossible for him {asakyatvat) ; nor need he 
be the former, for he must be one who rigidly follows all the 
conditions that bind a Sanyasu It is said in the Chchandbgya 
text, Brahmasamsthah amrutatvambti, no one else except he 
who follows strictly the mukti sadhana can attain Brahman 
(amrutatm). For it is said in the Sruti texts like : — 
Sampurvatishtates samapti vachitvasya agnishtbma samsthe, \\ 
etc. The phrase Brahma samstha referred to in the 
Chchandbgya texts means no other form except that of 
Brahman {ananya vyapararupatvat)> as stated in the 



The idea is that aikya results only when there is the relation- 
ship of pujya and pujaka^ upasya and upasaka. 

115 Parisankhya in the Mimamsa philosophy means exclusion or 
limitation to that which is enumerated or expressly mentioned, so 
that everything else is excluded. Parisankhya is opposed to vidhi 
which lays down a rule for the first time, and to niyama which 
restricts the choice to an alternative which is expressly stated when 
several such alternatives are possible. 
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Atharvana text : — Tamevaikam janatha atmanam a7iya- 
vachb vimunchatha H Understand him alone definitely 
as Atma and leave away all other words. Texts like 
Asupteh amrutbh kalam nayet vedanta chintaya and others 
occurring in the Srutis, declare that one should never 
employ any means other than the prescribed vidhi which 
alone will lead to the knowledge of Brahman. Therefore, 
this is the chief vidhi prescribed. In the Kaivalya Chandrb- 
daya, in the Yadvatb Vidyadhivat-adhikarana, the 
Paramaradhyas have been stated to have attained the 
Brahman without any means other than the one above 
described. From the expression parisankhya va srava- 
imdislm sambhavet, it would seem that sometimes the 
parisankhya vidhi may also be employed to attain the 
knowledge of Brahman. But such a method is not always 
to be taken as the chief one of the three vidhis mentioned. 

Object of Jignasa is Brahman. 

Therefore in this Sutra, the chief matter for considera- 
tion being the knowledge of Brahman as the desired result, 
the object is, therefore, according to the Srutis, Brahman 
alone. It should not be supposed that this desired 
knowledge of Brahman may be obtained by any other 
method as suggested by the word kartavya. (It is hinted 
that the vidhitraya should be adopted for the purpose.) 

Brahman is not always attributeless (Sada Brahmanb 
11a nirviseshatvam). If he is ever attributeless, what is left 
to one to enquire about Brahman ? The Sruti text goes : — 
Parasya saktih vividhaiva sruyate svabhaviki gnaita bala 
kriya cha n The Brahman to be discussed and known has 
always two forms, corporeal and incorporeal {murtainurta- 
tvam). Sruti texts like Dvevava Brahmandrupew Tadadi 
madhyanta vilvinamekam vibhum chidanandamarupa viadbhu- 
tarn 11 Umasahayam paravtesvara?7z prabJmm trilbchauam 
Nllakanthawi prasantamW Dhyatva munir gachchati bhuta- 
ybnim samastasakshim tamasah paras tat n etc., sufficiently 
well 'declare that such (both) forms (of Brahman) should be 
thought of. Else the meaning intended by the Sruti texts 
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would be abridged and thus we will not be respecting the 
authority of the Sruti. 

The Theory of Nirvisesha Brahman. 
Some (Vedantihs) say that if the truth about Brahman 
is to be realized, if one is to obtain freedom from fiahi and 
pa&a (i.e., worldly ties), he should be understood as 
nirvi&Gsfta Brahman and not as saguna Brahman. (In the 
text nirvisesha Brahmagnana is referred to as opposed to 
saguya guana, i.e., saguna Brahmagnana). The qualities 
of Brahman are always spoken of as of a conflicting kind, as 
enunciated in texts like Athata adeso mli neiiw But 
in the text Etad mi tadaksharam gargyasthula mananva 
JimsvaW etc., the Immortal (Aksharam) is stated to be 
devoid of quality of every kind. In texts like Ekameva- 
dvittyam Brahma 11 Neha nandsti kinchanaW etc., it is 
said that Brahman has no equal (advitiyafva). Similarly 
in texts like Sdkshl chela kevalb nirguna&cha u etc., it is said 
that Brahman should be understood as guyauishedha (i.e., 
devoid of all guiias or qualities). It should not, however, 
be so understood. Because all the Srutis decidedly taken 
together declare that Brahman has both the murta and 
amurta forms and that he should be understood as such. 
No qualities of Brahman (Brahmadharmandvi) should be 
set aside (anishiddhatva(). Likewise is the import of the 
Sutra (III. 2. 21) Prakrutaiidvatvam hi pratishedhati 
tatobraviti cha bhiiya/i « etc., which declares that Brahman 
should be considered as having ananda of an exceptional 
quality (anyathd anandadimvn). Even texts which declare 
the oneness of Brahman such as, Sadeva saumyedamagra 
asit, etc., state that prior to srishti (creation), there was 
this unrivalled One. So the Sruti texts that declare 
Brahman as nirguiia evidently include Brahman possessing 
all qualities (sarvagnatadishu). The word guna is used 
(here) in connection with Brahman as meaning "devoid of 
satva and the rest of the three gimas", and so should not 
be taken as denoting "without attributes" (guna Sabda 
praybgabMvma satvddi guyatraydbhdva paratvdt). Simi- 
larly other Sruti texts like Yas sarvagnas sarvavitw (He 
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(Brahman) who is all wisdom and all-knowing) etc-i also 
contradict the statement that Brahman is nirvi&esha. 

The ancient Acharyas (Purvacfiaryas) possessed of 
Vedic knowledge, such as Revana Siddha, Marula Siddha 
and others, affirm that prior to Creation, there was no 
manifestation of either Vyakta or Avyakta (the Seen or 
the Unseen), Therefore it is that we suggest that all the 
Sruiis {Brahma vakyas) which refer to the Advaita 
Brahman, simply mean that the all-knowing Brahman, 
the great unrivalled Being who has no second, alone 
existed at first and not that the Brahman is attributeless. 
Thus states the Svetasvatara : — Yadti tamastan nadiva- 
11a ratrih va sail nachasat Siva eva kevalah H Similarly the 
following text from the Atfiarva-siras : — Ahamekah pratha- 
mamasam vartamicha bhavishyamicha uanyalikasc/im mattb 
vyatiriktah w 

Then, again, the text goes: — Nanyat kinchana7nishat\\ 
etc. These texts show that running through the whole of 
the Vedanta is the idea that, on the analogy of the maxim 
that all roads lead to a common meeting point, prior to 
Creation, all was in that One (Brahman) without a second. 
And that unrivalled Brahman when he was about to bring 
about Creation, was possessed of several ideas {bhava) about 
it. Thus declare the Srutis: — So "kamayata ba/msyam 
prajayeya^ etc., in an undivided (abheda) sense. That is, 
before Creation, everything was in Brahman without a 
division. And it must be understood that all the Sruti 
texts mean that Brahman was in an undivided condition. 
For it is said in texts like Aitadamtyam idam sarvam H 
Sarvb hyeslia Rudrah n Atmaivedam sarva??i etc. These 
and other similar texts declare that Brahman, out of 
his own free will, was in a position to bring about the 
Creation of Visva, and was both the karya and karana : 
in an undivided form {abhedaschd) just as the earth and 
the earthen pot. 

In the Atharva-Uras % we have Eka vig)i&nma sarva- 
vi guana pratigna cJtaW mam yd veda sarvan vedaw etc "He 
who knows thoroughly one thing well can claim to 
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understand about all other things" and that "He who under- 
stands Me can understand all the rest.' 1 So after knowing 
the underlying truth of Bivatatva y all other truths are 
thoroughly proved (siddhamiti siddham). 

Before Creation the material cause (upadana karana) 
of Jagat, i.e.) Prakriti, did exist. If so, how can Brahman 
be said to be the unrivalled One without a Second ? It 
is explained thus : — Just as the magnet possesses the 
property of attracting to itself iron and just as fire is never 
free from its burning property, so Isvara was with this 
(l£vara) Sakti and was accordingly the One Unrivalled 
without a Second. For it is said in Sruti texts like Tad- 
atma mktim svagunair nigudham w Pardsya &aktih vividfi- 
aiva sruyalc svabfiavikl guana bala kriya chaw etc., that the 
Parasakti 110 of Siva is His own and not apart from Him as 
He is declared by the Agamas y Sndis and Purely as and 
therefore the mumukshus (those who aim at moks/ia) 
should not asrree to the un-Vedic statements about the 
illusion of the world {Jaganmithyatvci) as propounded by 
the Advaitavadins. And also the text NUi neti of the 
Sruti should not be understood to mean that Brahman is 
entirely without a corporeal body [niravayava). In the Sruti 
text Sthirebhirangaili pururupa ugraw etc., it is stated 
that the worldly sports (prakrita paraviasivalllct) etc., exhi- 
bited by the auspicious forms of Siva (mangala vigraha) 
are eternal [nityatva h'avanat), though this is not to 
be understood in the same sense as those holding the 
Samyuktadvaita (Visishtadvaita) and Pancharatra tenets 
profess it, which explains the rule governing the double 
nature of Brahman in being both the Remainder and the 
Whole and his being constant in the different parts of his 
body {seshi ieskatva vyavasthd of Brahman and his 
angangatvena savayavatva). If we agree to the latter 
view, then we have to admit that the jlva should enjoy 
happiness (suk/ta) and misery (dukkka). 



Parafakti : Para means pre-eminent, and Sakti is the active 
principle of a deity regarded as bis wife, 
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Texts like Akdsavat sarvagatahha purnd ll and hundreds 
of other texts as well, contradict such a view. Nor do 
we hold the tenets of the Saddghaiapatavannatyantabheda~ 
vadinah 'J ue. y those who ever hold that jlva and Brahman 
are constantly as apart as g/iata — a pot — and pat a — a cloth. 
Because Sruti texts like Yonairutam Smtam bhavciti etc., 
solemnly contradict such a declaration. Nor do we discuss 
according to the opinions of rajju-sarpa vadins who hold 
that everything is one in Brahman and explain that the 
world is an illusion [Ekatara mithydtva vadinah). 

In Sruti texts like Satyakamas satyasavkalpa, it is 
declared that Isvara is naturally possessed of infinite good 
qualities {ananta kalyana gunaJt). Also, texts like Yatbva 
imdni bhutdni jayante " from whom these creatures came 
into being' \ show that Brahman was the material cause 
for the creation, etc., of the world. 

Again, texts like Eka vignavcna sarvavignana pratignd, 
declare that the upasana Brahman is possessed of both 
murta and amurta forms. And therefore naturally all the 
Sruti texts go to prove that they should be understood in 
consonance with the view of Bkeddb/ieda vdda and all the 
other views above referred to be held to be contradictory to 
the import of the Sru/is. This is the whole established truth 
(Bhedabhedavadi7ia iti rdddhdntali). Sruti texts like 
Gnd gnatt dvau a/a visdmsau I pradhana kshetraguapatir- 
gunesafi II explain that the quality of Siva is unrivalled, 
having no second and that He is the Para Brahman, the 
All-knowing and that His qualities are incomparable with 
those of others as stated in the Srutis. This proves that 
the jlva is naturally bound down by the rope of avidyd 
i.e., illusion {svabhavikd vidydpdsa baddha) and is possessed 
of jada } jadatva and sarvmtubhava (stupefaction, liveliness 
and all experience). 

If it is asked how Paramasiva, who is in all {sarvdd/iisk- 
thdnasya) and who is all-pervading (sarvavydpa/casya) can 
possess the two forms Murtdmurta, it is answered that 
just as Prakriti presents herself in the form of sky 
(ma/iat), in the form of the earth (jagat), etc., and is the 
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cause of all gunatraya and also keeps her chidrupa, so 
Paramasiva, on the one hand, exhibits himself in the form 
of the Wind which can be felt and on the other, without 
form, by pervading all through the world and without 
being seen. And He also exists in the prod/iana 117 form 
all pervading the sky (inahat ahankara kalakala Vayu- 
rupeya) while the ckidrupa % the Prakriti % exhibits herself 
in such forms as light (/efas), water {salila) and earth 
{prithvT). What is not possible for Paramasiva who is 
possessed of the power to do all things seemingly impossible 
{aghataiiaghataiia iakii) and is possessed of infinite powers ? 

In Virupebhyb vi&varupebhyascha vai nambnaimh and 
numerous other texts of the Smtis, it is declared that He 
is possessed of such powers. Also in the Saivagamas and 
in certain parts of the Veda, it is said Baklek sankbcha- 
bkavena sris/dek purvam Mahe&varah \ Niramso nirgunas- 
cheti vedanteshu pragiyate Ji Bakter vikasabhavena hycttianta- 
gunavan iti I Prbchyate Bhagavan Rudrah pa&upa&a- 
pramoc/iakali II Murtavmrtasvarupeiia yatha Vayur vira- 
jate \ SadaUvastatha bhati sarvanugrahakarakah \\ Murta- 
murtaj agadrupa yatha maya tatha Sivah \ Murtamurta- 
svarupah syaditi vMantadindimah \\ Etad vedantahridayam 
agnatva mbhitali pare l Bruterapartham kurvanti loke 
panditamaninah \\ But in certain other less prominent 
texts of the Veda, a view contradictory to the above 
is suggested, but it is not to be taken seriously by 
the learned. Bheda and Abheda are not opposed to each 
other just as light and darkness are (11a tamah prakasavat 
bheddbhedb viruddhah). But is it that light and darkness 
are to be taken as co-existing at the same time or coming 
(one after another) as day and night by difference of 
time ? The reply is it is not the first (of the two states 
above mentioned) ; though they appear to exist simulta- 
neously like rupa, jati, sabda, artha, gtma, guni, mani, 
pra/easa, etc., without opposing each other. In the dualistic 
world (dvaita prapancha), in ghatassanghatbbhati, etc., 

4 

117 Controlling form of Prakriti* 

19 v 
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the name and the form {nama rupa) are seen, and people 
appreciate it conjointly. The name and the form co-exist 
and could be seen simultaneously by those who love it (the 
object). Similarly the existence of Prakriti, both in the form 
of cause and effect [karya karanatvznd), could be seen co- 
existing simultaneously in the form of chit and ancrnda in 
an undivided, single (Advaitd) form. If such a thing is 
not admitted or agreed to, then, according to the maxim 
nahidrishter anupapannam nama {ue* % is itl ikely that that 
which is seen by the eye is not seen by it?), a contradiction 
results. And also it will be just as an illusionary mirage 
(maru marxchikadivai bhranti matram) and there will be 
neither fulfilment of the desired object (arfha siddhi) nor of 
action (kriya siddhi). Not the second, for in Dv&suparna 
and other Sruti texts it is clearly seen that during samsara- 
dasa } the jiva and the Brahman are seen to exist separately 
(fiva-brahmandr bheda/t). 

Many other Sruti texts such as Tattvamasi y etc., rightly 
declare that at the time of release there is unity (Moksha- 
daiayavi abhedascha yufctameva). In Satya kmna etc., 
and other Sruti texts, it is declared that the world should 
not be considered as true temporarily for practical purposes 
only (i.e., na vyavaharamafra satyatvani) % just as the 
magical and illusory appearance of silver in a shell (aindra- 
jdla sttkti rajatavaf) % but that it must be accepted of Para- 
brahma Siva that the hidden actions of Creation, Existence 
and Destruction co-exist in Him as the Reality (Tirodhdna 
kamasya satyatvam). There is nothing here that could 
be falsely attributed ; because while the cause is real, the 
action ought, as a rule, to be real. If it is supposed that 
it is right to start admitting for purposes of discussion 
(jignasa) that Brahman is nirvisesha and nishkriya, no 
discussion about such a Brahman can arise. For in such 
a Brahman, a false attribution of illusory truth is conceived 
and a false existence of Brahman in whom the chief material 
cause of the world [pradhana satvd) is understood 
to be existing, is predicated. If such a thing can be 
accepted as correct, then the text Yamnanasa, namanute 
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yendhur vtanornatam \ Tadeva Brahmatvam viddhi I Nedam 
yadidanmpdsate and other texts which state that attributes, 
though inconceivable, are admitted by the power of 
expression, will be contradicted. So it is that Brahman 
is extolled and worshipped in the saguiza form {sagunopd- 
sanasyd) by the use of expression {yak) and by the use of 
organs of sense (indriya) lxs ; if we do not accept this, 
then we reach the contradictory position [asambhava) that 
for gdrudamantra, for the use of which^for casting a spell) 
the magician and the spell are both required, it is enough 
if we have either of them — either the magician or the spell, 
' which would not help to attain the objective. 119 Therefore, 
throughout the Veda, Veddnta, Itihdsa and Parana which 
deal with bhakti, kriyd and gndna (faith, action and 
knowledge), it is declared that Brahman should be 
understood as saguna Brahman. But if it is to be taken 
as mdyd {kalpitarn), then it would be like washing off our 
hands of the above z.e n Veda etc., {dattdnjali prasaktissydt). 

Further, if avidyd, which is not existing {asati)> is to be 
assumed as existing, for argument's sake, in Brahman (Isvara), 
just as an artificial (kritrima) saligrama is assumed to be 
an object of holy worship, 120 who could be expected to have 

118 Lit. an organ of sense or faculty of sense. In Vedanta, manah, 
buddhi t a/iamkara, chitta and chetana are said to be the five internal 
organs. The total number of organs is, therefore, 15, each 
presided over by its own ruler, or niyantru (administrating agent). 
Advaitins do not admit chetana as a different organ, as the 
identity of jtva and Brahman is a postulate with them. 

119 Here both magician and the spell are of the saguna class 
and the resulting third issuing from their combination is of the 
nirguna class. 

Garuda is a charm against snake poison ; see Kadambari^ 51 
(Bombay Edn.). 

120 The commentator suggests that Avidyd is an artificial assump- 
tion on the part of Sankara and his followers in regard to Brahman 
and is no more efficacious than an artificial {kritrima) saligrama 
can be an object of holy worship on the part of a pious bhakta. 
Avidya is as artificial an assumption in regard to Brahman as an 
artificial saligrama can be to a pious worshipper. Sunya Brahman 
is as efficacious as a kalpita saligrama to a bhakta, 
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bhakti) sraddhd and visvasa in such a Brahman or in such 
a sdligrdma ? Again, how can that Maya {kalpita) isvara 
be deemed capable of granting all the results that the 
worshipper wants by his faithful meditation and adoration ? 
If this is not so, the text Mdtrudevo bhava] Pitrudevo* 
bhava ; Achdryadevo bhava and other Sruli texts which 
prescribe the (prevalent) method of worship will become 
incomprehensible, meaningless (i.e., asambhdvyam). Thus 
in an Isvara to whom chaitanya 12x is wrongly attributed, 
Isvaratva will prove illusory [visishiesvaratvam na syal) y 
as in a rope mistaken for a serpent, there is no cause 
for fear [bhayamapi na syal). 

Those who are expert in the knowledge of things 
invisible (aparo/esha vidyavatamapi) are said to be feared 
by even the Heavenly planets such as the Sun. In texts 
like Bh%sJtdsmdt vdtah pavate {bhishodeti suryah), Gna 
gnatt dvau a/dvisdmsau, A jo hyekb jttshamdnonusete 
jahdtyhidm bhuktabhbgdm a/o'iiya/h etc., the jlva and 
the Brahman are stated as never having had a birth, which 
appears to be an invention (kalpitatvat) and hence not 
Vedic [avaidikah). Moreover, what are the unimpeachable 
evidences to prove Brahman is attributeless (nirvisesha) ? 
Unless we can clearly understand and prove that sabda is 
not inseparable from Brahman and that Brahman has no 
separate existence by itself and unless we understand that 
sabda has the power to describe the qualities of 
Brahman and that sabda has the quality of pervasion 
[vydpii) and that Brahman is completely unassociated 
with sabda, Brahman cannot be (described as) attributeless 
(iiirviseska), for the knowledge of being attributeless 
{nirvisesha) cannot remove absolutely the doubts and 
contradictions regarding the knowledge of Brahman. 
Unless we make sure that there is a pot (ghata) in the 
house, we cannot definitely state whether there is a pot 
in the house or not. In the same way, unless we make 



In Vedanta philosophy, chaitanya means the supreme spirit 
considered as the essence of all being and source of all sensation. 
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sure of the qualities of an object and of its existence or its 
contrary, we cannot say anything about the object itself. 
Have we to understand Isvara to depend on his own 
qualities {dharma) or depend on qualities which are 
beyond himself or on qualities which are contrary to 
them ? Just as a pot {g/tata) is understood by its qualities, 
similarly the Atma is understood by the qualities of 
Devadatta. A lover of Truth [satyakamd) will never fail to 
realize Brahman {Brahma sakshatkard). The superiority 
of Isvara cannot be stated to be apart from Isvara 
Himself. Therefore it may be decidedly declared that 
it would be as improper to state that a tangible object 
is possessed of no properties, as to make the statement 
that "my mother is a barren woman". 122 Such a statement 
will destroy all investigation {vyavahara), rendering it 
nugatory {ayaktavi). 

Sabda and Brahman. 

In the Sruti text Alma va're drashtavyafi etc., which 
states that Parabrahman must be made an object of sight as 
the result of wisdom, it is declared that Parabrahman should 
be caused to be viewed by the mental eye through the 
process of hearing the holy teachings. 1 - 3 Such a process 
will go without any meaning if the purvapaksha argument 
{viz n that sabda is not different from Brahman) is accepted. 
From the root £ru t is derived the word sravana^ to hear ; 
from the process of hearing through the recitation of the 
Veda and through the teaching of the guru % the result 
(derived) enables the mental capabilities of the disciple to 
cultivate knowledge {guana) ; and this helps to the 
determining and understanding of Brahman. Texts like 
Vedartham Srimbti etc., should not be construed as "he 
hears the meaning of the Vedas" carelessly, without 
applying his guana to it), whereby the actual meaning of the 
root of the word {dhalossaklih) has not made; any impression 

122 The declarant being the son of the "mother" referred to. 
12S The sound entering into the ears makes the mental eye to 
open its lids. 
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on hirn the disciple), made him enlightened as 

to the knowledge of Brahman. Therefore this act. of 
hearing has two aspects {lakshaita), viz. % the mkti of 
producing a knowledge of Brahman in the disciple and 
not producing any impression at all on him. 

In expressions like Vlnanadam &runoti % etc., even 
though the person who hears shows a great deal of 
pleasure, he may be utterly ignorant of the nature of the 
song ; or its innate qualities {bhdvas) ; thus though he hears 
the sound of the vlna, it gives no opportunities to him to 
obtain the full benefit of it. Because the sound does 
not give him the power (sakli) for such understanding. 
Though he can appreciate the sound which he hears, 
yet he cannot clearly explain the words of the song and 
their denotation. In texts like Saiyam gnanam anantam 
Brahma, though the meaning of the words forming the 
text may be understood, yet their full force may not 
be grasped by the disciple. Because he may be 
incapable of right knowledge {apata pratipattih). 
Not that such a comprehension of right knowledge is 
impossible to obtain after learning from a guru [adhyayana 
gnaw a). Even then just as the bhramara and the kifa 
who merge into each other by" the natural removal of 
avidytii similarly the good grace of the guru is capable of 
removing all avidya out of the pupil and make him 
possessed of the supreme knowledge. Therefore sound 
(sadda) has that power [sak/i) to remove ignorance through 
the means of the law of hearing {Sravana vidlii). Thus it is 
that in the text beginning with Sahbvacha naval re palyuh 
kamaya palih priybbhavali and ending with atmanastu 
kamaya sarvam priybbhavali, we have the truthe^nunciated 
for us that we can attain to the highest realization of human 
effort (parama purusharihd)^ through the Atma after 

124 Parama+purusha+artha : in which purushartha means any 
one of the principal objects of human life, — Dharma y Artha, 
Kama and Mdks/ia \ human effort or exertion. Hence, Parama- 
purushartha : What might be attained to by the highest human 
effort — self-realization. 
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being possessed of that knowledge ; and this is capable of 
giving us extreme happiness {niratisaya sukha). Similarly 
texts like Atmani vignata id am sarvam viditam I Etavat 
are klialu ammtatvam, etc., declare that the only way 
(iipaya) to know Brahman is through Atma-gnana and that 
all the means employed are only towards that end. 
This is the firm declaration of the truth. And 
therefore such Afma-gnana ought necessarily to be 
obtained by those who seek that realization. Towards 
that end, the only course open is through srdlavya 
through hearing, as a pupil does from his guru). This is 
the firmly established truth. Sabda-gmna creates an extra- 
ordinary spirit of inquiry and reasoning in regard to the 
qualities of the Brahman, As is enunciated in texts like 
Tarn tvaupanishadam puritsham prichchami II Na veda- 
vin ntamite tarn bruhantam ll Naisha tarkena maiir- 
apamyaW etc., Brahman cannot be too clearly brought under 
understanding for want of sufficient independent evidence 
{manan tarabhavat) . 

The text Drashlavya™ etc., declares that " you must 
see him The result of attaining knowledge through the 
practices of Vedic adoration (sad/tanas) is the attainment 
of Brahman by visually seeing him {drashtavyam). That 
is the purpose of inquiry (tachcka vicharitam). The 
discussion {jig7iasa) was not meant merely to end in medi- 
tation, and making certain the mere existence of Brahman. 
After knowing the Vedanta expressions (vakya) and being 
possessed of the knowledge (of Brahman), it must result 
necessarily in self-realization {atmct-sakshatkara) as a true 
effect. Else there is no use of simply seeking after an 
object and not finding it. 

No object can be clearly understood without its qualities 
being clearly described, so that they might be perceptible to 
the mental eye. In the text Ardham antarvedi minbti 
ardham bahirvldi ityatra, etc., the lakshana of the words 

12S Afma va're drashtavyah irotavyo vtantavyo nididhyasitavyaJi. (See 
Brihad. Upanishad, II. 4. 5.) 
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which describe the qualities, is to be noted. The words 
autarvedi and bahirvMi describe the Sala {i.e., the sacrificial 
spot). Again, in the texts Jataputra? 20 Krishna /eeso agnina 
adhlte u 127 etc., the first denotes the vidhis to be observed at 
particular ages in the case of a son born to one ; and the 
second, the nature of the fire before which the adhyayana is 
carried out; the words used establish the qualities and 
through them create the guana and karma (knowledge and 
acts) relating to them. In the text Uchchairuruchakriyata, 
etc., in which the word rugadi 128 signifies not merely the 
hymn (which the collection of the words make) but also the 
action (kriya) underlying it. 

Again, in the text Yavattfsvan pratighrimviyat, etc., the 
words used express the natural qualities {nijartha lakshand) 
of the horses 129 (which are specially intended for the sacrifice). 
And in texts like Nekshetddyantamadityam II 130 Narsheyam 
vriiilie w 131 etc., the words used indicate the particular 
qualities of the rising sun and the girl of the Rishi, and 
convey to the mind the particular idea intended without 
taking into consideration certain other things. In the text 
Na kalanjam b/takshayet 1 * 2 which prohibits heavenly bliss 
(purusMrt/ia) to those who partake of tobacco, what is 
implied is that the man who transgresses the prohibition, 
though with a good motive, not only by so doing loses the 
heavenly bliss, but also renders himself utterly sinful. There 
is decidedly no separation between the body and atma 
{na cha vyavruttyabkavah). Even though the body and 

120 Jataputra. Jatah denotes a son, male offspring ; in dramas, 
often used as a term of endearment ; Atra jata kathayiivam kathaya \ 
Uttararama Charita. "Dear boy", "Oh, my darling", etc. 

127 Lit. — He is performing the adhyayajia before the sacrificial 
fire raised by the Krishna Yajurveda method. 

128 Lit. — A hymn of the Rig. Veda as opposed to Vafus and 
Saman. In Paninij it denotes a collection of words. 

120 The reference is to a horse sacrifice where the horses, before 
sacrifice is offered, are tied up._ 

130 That is, " Don't look at the rising sun." 

131 That is, 11 Don't marry this Rishi's daughter," 

132 That is, 11 Don't eat tobacco." 
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Ci/ma appear to be distinctly separate from each other, yet 
really they are not so. And it is clearly in the perceiving 
of the connection between these two that mbkshasddhana 
guana (the knowledge which leads to moksha) exists. In 
regard to the texts Dvd supanj.au Dvc Brahmanl II, 
etc., the underlying truth is different from what it actually 
appears to be externally. Both being the same, the truth 
of the two can be rightly understood by trying to under- 
stand them by discussion as prescribed by the vidhu In 
trying to find out the real truth regarding the Paramatma, 
the knowledge of the Alma is also clearly understood. This 
follows as if it were a niyaina vidhi?* z Here the word atvia 
is used in the sense of Paramatma only. Again, texts like 
Idam sarvam yadayamdtvid i Aimani vigndte idam sarvam 
vignatam, etc., declare that if the word alma is thoroughly 
understood, everything else is clearly understood. The 
first of the above texts declares : All consists in Alma. 

In interpreting the samanvaya sulra, 1 ** Ekorama Siddha 
Bhagavatpadacharya 133 states that the word Srotavya should 
not be 'understood as merely aimagnana vidhi, the 
method by which the knowledge of Atma is obtained, for it 
includes the power {sakti) to realize Brahman {Brahma 
sdkshdtkdrasakli). Also, by Sravana what is intended is 
that we should seek the knowledge of Brahman for 
realizing it, not to obtain knowledge which is opposed 
to it. Therefore, the method of discussion [vichdrd) should 
not be one by which a wrong meaning is sought. By 
&ravana> it is intended to acquire {dgamika) the triple 
effect of adhikdra vishaya and phala. This is what this 
Sutra is intended to affirm (nirnaya). 

Therefore, in the Sutra Atltdtd Brahma jigndsa, in 
order to satisfy the doubt arising as to the nature of the 

133 A rule or precept which lays down or specifies something 
which in the absence of that rule would be optional. 

134 That is, Tattu samanvayat, I. 1. 4. 

135 He was evidently the guru of Sripati Panditacharya. His 
authority is quoted at the end of I. 1. 4> up to which he is said 
to have written a commentary on the Brahma-Sutras, 
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discussion, the word kartavya should be understood and 
supplied. This continued effort at' discussion is necessary 
to attain the intended result (phala) by the help of the 
sastras. By the word jignasa, the nature ' of discussion 
(vichara) should be understood. 

Prakriti and Pratyaya. 

If it is said that the word jignasa does not possess 
the sakti of knowing Prakriti and Pratyaya {i.e., the material 
cause of the world and the co-operative cause of the 
world), then it is replied jignasa gives a collective 
{samndaya) knowledge of both the topics [laks/iauds) i.e., 
Prakriti and Pratyaya. By the use of the same pratyaya 130 , 
the mode of discussion is understood to be through Jaftall- 
akskaud. 1117 By the use of the word Prakriti, Sadhyagnana 1 ** 
(knowledge to be proved) is intended to be conveyed through 
ajahallaskhana. 1 ™ By some the co-operative causes {pra- 
tyaya lakshaiw) are understood to be as siddha* guana 
(perfect knowledge), though they are yet to be demonstrated 
{sadhya-gnana) and they hold that they come under the 
category of jafiallakshand. It is necessary, in order to 
obtain a comprehensive knowledge, that the sddhana- gnana 
should be possessed in a determined manner. Sambhava- 
nanda and Sivananda very much take the view that both 
pi'akriti and pratyaya lakshanas must be correctly 
understood. Here some are of opinion that prakriti and 
pratyaya are one and the same {prakriti pratyaya samttdaya 
ekaiva lakshana). In expressions {vakye), the lakshana is 
not invisible. In the two expressions Ardham antarvedi 
minbti ardham bahirvedi etc., and Vis ham bhunkte, the 

130 In jignasa. 

137 In this kind of lakshana^ a word loses its primary sense but 
is used in one which is in some way connected with the primary 
sense, as in the familiar instance gangayam ghoshah. 

13s Sadhyagna?ia means knowledge of the major term in a 
sj'llogism ; the predicate of a proposition. 

130 A kind of lakshana in which the primary or original sense of 
a word used elliptically does not disappear as kuniaha pravtsanti— 
kwiiad/iarhiah piirushaJi. 
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actual lakshanas are clearly seen. The expressions clearly 
convey the meaning. Even though the collective causes 
{samitdaya saklyabhavepi) cannot describe the co-opera- 
tive causes, yet the co-operative causes {praiyaya) can be 
rightly comprehended. Sachajahati, — this is called ajahal- 
lakshana kind. By looking at one particular form, it 
should not be said it is devoid of other forms. Because 
it is not the truth (tasya apramanikatvat). In the 
expression chhatrmo gachchanti, are included both those 
who hold the umbrella and those who are without 
it. It^ does not merely mean that they are simply 
going; the words convey the idea that they are going 
and also holding the umbrella. The speaker wishes to 
convey in detail the lakshana of those who are going 
without omitting the essential objects with which they are 
connected {i.e., umbrella they are carrying). Instead of 
omitting the details, the act of going is expressed so as 
to convey the full form (rupena) in which they are going, 
in different ways, some holding the umbrella and 
others without it. Again, in the expression Kakebhyo dadhi 
rakshyatdm etc. (let the curds be protected from crows), 
the act of protection and the several crows approaching the 
curds are referred to. The meaning is not that the curds 
should be lost (upaghatakatvat). Whenever a course of 
tonduct is enunciated, the mutual ones are also implied. 
Courses of action which are contrary to each other are not 
to be understood thereby. Because the course of conduct 
referred to definitely describes what it is without any 
misconception {bhinna vrittyupasthitatvat). When the 
primary meaning of a word is to be taken into account, its 
secondary signification ought not to be taken. Where ajahal- 
lakshand has to be considered, there both the lakshanas {i.e., 
jahallakshana and ajahallakshana) ought to be accepted. 
When only the primary meaning is required to be taken into 
consideration, we have to understand the chief thing, the 
secondary idea being neglected. In the example Gangayam 
ghbshamatsyau etc., as the village is seen, it is clearly 
understood that ghbsha cannot be taken to convey the 
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sound arising from the noise of the river. Because thereby 
the whole idea will have to he wrongly understood. It 
is the firm idea that can (enable us) to realize the nature 
of an object. In fact, the word jignasa is more instru- 
mental {tantrenbpattavi) in conveying the primary idea to 
the mind. Whenever such reasoning is employed through 
ajahallakshana, the word jignasa should be in fact 
understood in the collective sense. Whenever, in a 
discussion? we have to arrive at a firm conclusion, both the 
methods should be employed to know the collective idea. 
Knowledge is a thing that is to be obtained only after 
knowing the prafyaya and prakriti lakshaims, in a collective 
sense. In conclusion, even in places where a long discussion 
is involved, the primary meaning of each word is largely 
taken into account. In all jahallakshana, the prakriti and 
pralyaya are both understood in a collective sense to 
secure the knowledge of Brahman. Since each expression 
(sabda) has a particular power {sakti) supporting it, we 
must understand the meaning of the sabda in such a 
way as to have its primary and not its secondary 
meaning. How then can Brahman be expected to 
possess only one form without attribute (sakti sambandhd) 
when all the expressions have got two-fold views ? 
On certain occasions, the secondary meaning (lakshana) 
and its respective attribute ought to be considered, 
and in such places the primary meaning need not be 
thought of. In conclusion, when expressions are joined 
to other words to convey their secondary meaning, in 
those cases they should be considered as vakya lakshana. 
Therefore, in sastras, vyavahara is said to be the 
expression of a meaning of a word other than the primary 
one attaching to it. While prakriti is thus understood, 
the laks/iand (or secondary) use should be taken in the 
collective sense. When the secondary meaning is thus 
taken, then Brahman can never be understood to be 
one without attribute. When there is difference in the 
collective sense, that which is connected with it should 
also be different. Also, it is not possible to impart 
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a settled conviction, through the mode of lakshana dis- 
cussion. 

Then, any attempt to obtain a settled knowledge by 
both modes of discussion {jahahakshana and ajahal- 
laksha?;a) *is bound to prove useless [vyartha). In the 
example Chhatrinb gachchanti, one is apt to understand that 
those who possess umbrellas are going even though some 
may be without theirs. Again, in the example Gaugayam 
ghbshamatsyaii etc., of the two ways of understanding, 
only one is right, vh. y one indicating the existence of the 
village on the Ganges. It should not be taken to mean 
the sound of the flow of the Ganges. Here the collective 
(samudaya) as well as the sense conveyed by each part 
making the collective sense {samudayinah) ought to be 
considered as different in sense. Unless we know the 
properties of all things, it is not possible to have a 
comprehensive knowledge, which can only be had by 
the jahallakshana mode of discussion. In reality, the 
discussion is attended with different kinds of difficulties if we 
are to obtain a comprehensive view. To obtain the desired 
comprehensive view, a settled knowledge of each of 
the component parts should be secured. By the word 
jignascii it is to be understood that the sabda has got the 
clearly described power (vahti) of the component parts 
(prakriti and pratyaya) in order to obtain a comprehensive 
knowledge of Brahman. Though the component parts are 
different from each other in the properties of the different 
matters, yet, in the final conclusion, their relationship con- 
veys a comprehensive knowledge of Brahman. When an ex- 
pression can clearly convey to the mind the properties of 
matters, such an expression is called Vakya lakshana, a 
characteristic expression. So by the Jahallakshana mode of 
discussion, we should not understand merely difference (bheda) 
between objects. In the expression chhatrinb gachchanti^ the 
actual truth should be considered collectively. Even though 
among them there are people without umbrellas, in a collec- 
tive sense the expression is used to denote their going with 
the addition of the umbrellas. Therefore, while one mode 
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of discussion by Jahallakshana is adopted, the A jahal- 
lakshana knowledge also is liable to be impressed on the 
mind. In the Guhadhikarana^ Manchana Pandita 141 estab- 
lishes thus the text Ritam pibamtaa, etc.: — The character 
of drinking (pibat) and not drinking (apibat) is expressed 
by the A jahallakshana mode of discussion to convey a 
collective idea. 

At any rate, in the Liiigasamtidayadhikarana Parama- 
sivaradhya Bhattacharya has commented in his work named 
Kaivalya Prakdsa that whenever several causes and effects 
are to be discussed in determining all the internally situated 
attributes of Brahman, the adoption of both vrittis 
(i.e., Jahat and Ajahat lakshana vrittis) is not contra- 
dictory. The object in view always possesses the two-fold 
qualities contained in prakriti and pratyaya laksliaiias. 
Therefore, the a jahallakshana mode of discussion should 
not be disregarded in all discussions where the properties 
of the component parties are the chief causes to determine 
the collective knowledge of Brahman. Else a decided 
knowledge cannot be had and therefore in the expressions 
Chhatrinb gachchanti and Gangayam ghoshamatsyau, to have 
a collective knowledge we must know the component parts 
making up the samudaya, i.e., those possessing the umbrellas 
and those not possessing them, and also the sand made 
by the flow of the Ganges through its banks and also the 
actual village Gangayam ghbsha. Then only the collective 
knowledge can be clearly comprehended. Let it be 
granted. The sabda clearly explains the characteristic 
attributes of a subject and thereby gives a definite know- 
ledge of that object. This is done by the Jahat and Ajahat 
lakshana modes of discussion, where Prakriti and Pratyaya 
are generally the subjects of discussion* Having so far 
admitted that the material cause of an object is to be under- 
stood in all its properties, we should also clearly discuss 



• 140 Brahma-Siiiras, I. 2. 11-12. 

141 The expression Manchana Panditiye used in the text indicates 
probably a commentary by Manchana Pandita on the suiras quoted* 
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and understand the properties of the co-operative cause of 
the same object. Paramasivaradhya Swami, in his work 
known as&ivagnana Chandrbdaya % clearly describes that only 
such settled knowledge should be possessed through discus- 
sion by the two different modes. 1 It should not be admitted 
that in having a firm knowledge about Prakriti itself is 
sufficient. Else there will be a contradiction of the know- 
ledge according to the other mode of discussion — aja/ial- 
lakshana. In the expression Gangayam ghbsha matsyau, 
if we consider only one method of discussion by jahal- 
lakshana vritti instead of both, then, a thorough knowledge 
cannot be had. 

Enough has been said of Jahat and Ajahat lakshana 
modes of discussion. It is sufficient if it is borne in 
mind that a firm knowledge should be possessed regard- 
ing prakriti and pralyaya. To possess a firm knowledge, 
all facts connected with the matter should be proved 
beyond all doubt. It is not sufficient if only certain 
facts are clearly understood. It must not be presumed 
that a firm knowledge has been obtained without fully 
understanding the properties of the matter. A real desire 
to know about a matter is not sufficient. Whenever a matter 
is very difficult to understand, that matter is likely to be 
treated with reluctance. Sometimes we much desire to 
understand incomprehensible things just as a bereaved 
widower (vidhura) expresses his love for his lost wife 

yearning for a thing he cannot get). Although much 
desired, knowledge cannot be had of incomprehensible 
things. Therefore all attempts ought to be made to 
clear all the doubts before knowledge could be had of 
a particular matter. All connected knowledge about 
the material cause should be acquired. In no other 
manner can the power of understanding be developed 
except by discussion about the properties of Sabda 
and by pursuing a correct mode of enquiry on the 
approved lines. A firm knowledge can only be said 
to have been arrived at when we have determinedly 
grasped the truths underlying each subject. Unless the 
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co-operative cause and the connected attributes are fully 
known, we cannot have an independent knowledge. In 
the expression Gaurnitya etc., even though a cow is 
dependent on its protector, yet by various proofs 
{lakshana) it can be admitted that it can live independently. 
Therefore, the material cause can be thoroughly understood 
only after grasping the truths connected with co-operative 
causes, which are the result of the two lakshanas (fahat 
and ajahat lakshanas). It is not right to study at first 
the co-operative cause of matter to know the truth, nor 
collectively (samudayena) but the material cause must 
be studied after discussion and removal of all doubts 
without presuming at any step a knowledge not acquired. 
In determining the word of a Sruti text, even though it is 
inferred to be very easily understood, both the methods 
of argument {jahat and ajahat) should be used for 
thoroughly understanding the lakshanas of prakriti and 
pratyaya. It is never right to try to have a collective 
idea by inferential deductions either of prakriti or of 
pratyaya or any of the attributes of either as it is likely 
that it would yield a contradictory meaning. 

In the text Saktun jtihbti etc., the accusative case, 
the object of action (of throwing into the fire) 142 is implied, 
for obtaining the right result. Also, in the text Havishyam 
abhyaharayati etc., for the accusative and the instru- 
mental cases, the objects of action and bearing are implied, 
which denote both the material and the co-operative causes 
{prakriti and pratyaya). Also, in the expression ratho 
gachchati etc., where the object of a vyapara [i.e., motion) 
is implied, the result of moving is to be understood. In 
the expressions janati, ichchati, dveshti, yatate, etc., we 
have to understand each verb according to the root meaning, 
which is the meaning of the prakriti as well as the result 
(or the phafa) which the words imply. In the expression 
nasyati etc., the agent that is capable of destroying is . 
denoted. - Therefore in knowing the meaning of the word, 
the object which is the agent to produce the result is to 

142 By saying Svaha and throwing the oblation into the fire, 
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be understood. In the commentary of Durvasa 145 on Karaka- 
vrittihkskana % buddhi and kshctragiia occurring in the text, 
Ritam pibantau etc., in the purvapaksha part of Guhadhi- 
karana % are proved to be agents. In the expressions 
aSma iutisfiati lAX and kutam pipa/is/ta/i ur ' etc., only the 
nature of the act that is about to happen is implied and 
not any agency that is impelling its happening. Then, 
the doubt arising as to whether an inanimate object can 
itself accomplish an act is to be determined according 
to the (Panini) Sutra DluVoh-karmanassainana kartru- 
kadichchayam va etc. By the use of the expression, it 
is not intended to show that a lifeless object can desire 
or has a discretion. Lifeless objects have not such desire 
but are subject only to external forces. It is clearly 
proved in Patanjali's Bhashya that whenever an expression 
is used ascribing agency to lifeless objects, then such 
expression should be understood as being dependent on 
external forces and not possessing by themselves any 
desire. According to the maxim, Gaum mukhyayok 
mukhyc karyasampratyayah etc., in such expressions as 
the above, the secondary meaning should always be 
understood instead of the primary, because a desire is 
naturally attributable to an animate and not to an inanimate 
agent. In Ikshatyadhikarana, Durvasa Bhagavadpada- 
charya also agrees with the above view in regard to (the 
interpretation) of kulam pipatishati. Even though the 
co-operative causes {pralyaya) are to be understood clearly, 
yet they are not primarily responsible as prakriti is 
the primary cause. But according to the expression 
lakshanaya prakrityaiva^ it is only to understand prakriti 
(the primary cause) that we have to clearly understand 
pratyaya (the co-operative causes). If we ignore such 
co-operative causes, even though they are negligible, we 
cannot arrive at a correct conclusion. Causes which are 



143 The text has Durvasiye^ which denotes a work of which 
Durvasa was the author. 

144 A stone is about to fall from the mountain peak. 

145 The river is about to overflow cutting the banks. 

20 F 
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contradictory cannot lead to a correct conclusion and should 
not be enquired into unnecessarily. As correct knowledge 
{guana) is the chief thing sought for, all attempts ought 
to be made in availing (ourselves) of the co-operative 
causes and the materials pertaining to them. In endea- 
vouring to arrive at a correct knowledge, the desire should 
be to find out the correct method and the objects which 
would lead us towards it. Until we are possessed of such 
a method, every attempt should be made to search it out. 
We have to aim at its realization by a strenuous search 
[anvisfian). Realization is the chief object of correct know- 
ledge, which ends in the attainment of salvation {mbksha 
sddhana), failing which every endeavour at personal effort 
{purusha pravritit) will be fruitless {mshphala). It is to 
secure correct knowledge that matters are enquired into. 
The sole subject of such a knowledge is the realization of 
mbksha [mbksha sarfhava), of Brahmagnana and the same is 
based on the discussion of the Sru/i texts. The seed of 
discussion lies in the method of enquiry. When the teacher 
(Acharya) goes on teaching his disciple through discussion 
about mbksha sddltaita y he must clearly understand from the 
teacher Prakrityarfha gminam by frequently clearing him- 
self of the doubts arising in regard to the subject-matter 
under discussion and of the matters which enter into it 
{vishaya vishayl 6/iavcna). The nature of the enquiry on 
the part of the disciple should be such that all the materials 
should be thoroughly sifted after grasping them and the 
established truths should be possessed by him. This is 
the chief object of jignasa. Both prakriti and pratyaya 
should be thoroughly understood, not by merely touching 
their outer fringes but in such a way as to ward off all 
doubts relating to them. Without such a view in mind, 
discussion is undesirable. The subject sought for by 
discussion must be certainly realized. Therefore the view 
has been propounded by Paramananda Ariidhya 14u that both 

140 Evidently a teacher who was considered an authority even 
greater lhan Ekorfima Siddha Bhagavadpadiicharya, the guru of 
Sripali, referred to already and in the next sentence below. 
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the modes of discussion — jahat and ajahat lakshmja — should 
be employed to understand the nature of prakriti and 
pratyaya. This view is also admitted and agreed to by 
Ekorama Siddha Bhagavatpadacharya 147 and hence must 
be fully adopted. 

Brahmatva of Siva. 

The mode and object of jignasa apart, how is the 
Brahmatva of Siva to be established? How are we to 
declare Siva as Parabrahman? Sivasya Parabrahmaiva 
kaihanam. Here, in the texts, 

Asad va idam agra asit i tato vat sadajayata \\ 

Amulamanadharam imah prajak prajayaute II 

Na kadachit amdri&am jagat \\ etc. 
in asserting that the world (jagat) was in an unmanifested 
condition previously (asadvd idamagm dsll), it is suggested 
that in coming into existence, it {fagat) did not require an 
agent. The text Jyotishtdmena svargakamo yajeta, 1 ^ 
etc., bears witness to the fact that in regard to sacrifices, 
etc.,' there is one who is kartru {i.e., sacrificer) and 
another Phaladatni (who is the giver of the fruits thereof). 
When Isvara is actually existing [sadbhave), if he is to be 
treated in the opposite sense (i.e., as non-existing), there 
results a contradiction and there will be no satisfaction 
attained. As the existence of Isvara is not acknowledged, 
it has to be admitted that the agent himself is his own 
maker of the result. If in the world it is seen '^as we witness) 
that the enjoyment of happiness and misery is attributed to 
the sovereignty of Paramesvara {Parame&vwa kartrutva), 
then inequality and mercilessness will be deemed his 
offsprings and thus we will have to admit that the 
sovereignty of Paramesvara is overthrown with the result 
that not even the smallest benefit can be gained from Isvara. 
Or, if inanimate actions [jada Aarmanam) which are done by 
jlvas are seen yielding fruits, then, even though the All- 
knowing Isvara is existing, the doubt arises as to whether 

147 Guru of Sripati-Pandtacharya. 

148 The desire of attaining Svarga is effected by performing the 
sacrifice of jydtishtdma* 
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an inanimate object like a pot can attain the result of secur- 
ing the fruit or when the existence of Isvara (Isvaratva) is 
admitted, whether He alone can be described as the giver 
of the fruit. As between the texts 

At ma vd idamagra asit II 

Brahma vd idamagra asit II 

Hiranyagarbhassamavariatdgre bhutasya jdtah 
pafireka asit II 

Om ityckaksharam Brahma II 

Asdvddityb Brahma 11 

Nama&tc vdyb tvameva pratyaksham Brahmdsi \\ 
Gananam /va ganapafim havdmahe II 
Visvasmdt Indra uttarah II 

Eko havai Ndrdyana asit na Brahma nHdnb ndgnish- 

tbmo neme dydvdprithvi \\ 
Atha ptirushbhavai Ndrdyanbkdmayata pra/ahsru/d iti II 
Ndrdyandt Brahma jdyate Ndrdyandt Rudrb jdyate II 
Sadeva sbmya idamagra asit II 
Ekamevddvitiyam Brahma II 
Manbvai Brah??7eti II 
Chakshurvai Brahmeti II 
Srbtramvai Brahmeti II 

Kham BrahmaW Kam Brahma \\ Amiayn BrahmaW etc. 
considerable mutual discrepancies are observable. While 
such is the case, the doubt arises as to how Brahmatva can 
be attributed to Siva alone. 149 

If the attribution of Brahmatva to Siva is thus rendered 
doubtful, the answer is that it cannot be so doubted. For in 
• Sruti texts like Agmshbmiyam pahimdlabhetaW Dvipddd* 
schattcshpddascha pa&avah II etc., four-legged and the 
two-legged animals are stated to be Paht, [i.e., animals offer- 
able as sacrifices at rites). Also, in other Sruti texts 
such as Chchdgasya vapayd medaso anubnihi, etc., a goat 
(chchdga/i) is declared to be a symbol of Pasu 150 (an animal 

140 This is the purvapaksha argument propounded for determi- 
nation. 

1D0 Cf. Sarvc vahctmo balim Uvaraya otanasiva dvipade cfiatush- 
padah\\ Srimad Bhagavata y V. i, 
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that could be offered as a sacrifice at rites). In the 
same way, we have to understand Siva as Brahman 
(Sivasya Brahmaivam graftyam). 

Therefore in the text Yato va imani bhutani iayante 
etc., it is said that Paramesvara is the cause of creation, 
etc., of the world, which is the primary lakshana of Brahman. 
Isvaratva (or supreme overlordship) cannot be claimed 
by Hiranyagarbha, Nurayana and Kalarudra, who possess 
but detached portions of Triguimimaka sakii which is the 
characteristic of Brahman. 151 Therefore the Sutrakara has 
the Sutra Janmadyasya yata/j y for each of them partakes 
of one detached part of the kartrtttva in the creation of 
the world. Therefore none of them can be deemed to be 
the chief Creator. In the Brahmbttarakhayda, it is said : — 
Yasyagnyaya jagaisrashla Virinchfli palako Harilj, \ 
Sam/tar ia Kalarudrakhyb namastasmai pinakine n iti. 
It thus follows that creation and other powers connected 
with it and their control is held to be in Siva only. 
Moreover, in texts like Mayantu prakriiim vindyat wayi- 
7iantu Mahesvaram \ Tasyavayava bhutottam vyaptam 
sarvamidam jagat^ etc., it is said that Maya is to be 
understood as chief prakriti, and Mayinam should be 
understood as MaJiUvava and Maya is therefore said to be 
subject to the control of Paramesvara. And therefore 
Paramesvara is said to be all-independent [svatantrd) 
keeping under his control Maya, Brahma, Vishnu and 
Kalarudra, who are but the amSa (part) of Bakti and 
hence form part of the all-pervading world. 

Thus we read in the following texts occurring in the 
Atharvaiiras : — Devahavai svargam lokam agaman i Te 
deva rudram apruchchan ko bhavan iti I So'bravit ahamekah 
prathamamasam variami chci bhavishyami cha nanyah 
kaschana mat to vyatiriktah^ etc., which declare that Siva 
alone is beyond the changes relating to the trikalas — 
past, present and future ; that he is in the heart of all ; that 

151 Brahman possesses in himself the three qualities of satva s 
ra/'ast tama$ % while Hiranyagarbha, Narayana and Kalarudra possess 
only one of these qualities in the order mentioned. 
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he is the cause of everything ; that he is the chief object of 
all utterances ; that he is supreme over all things ; that he 
dominates all beings and that he is Brahman (himself). 
In the Kanva £d/e/id, in the text Yahprilhivyam tishihan 
iti™ 2 no one else other than Siva is declared to be Brahman 
and possessed of the Ashtamurti 1 ** form beginning with 
Prithvl. All other divinities including sankha and 
chakrtii though they possess the powers of creating the past 
{bhuta) and the future {bhautikd) cannot be stated to 
possess livaraiva. 

It should not be said that Ashtamurtatva beginning 
from Prithvi is also possessed by Vishnu in all its forms. 
It is not so, because Siva alone stands famous with the 
title of Ashiamurti and is also reputed to be at the heart 
of Vishnu. It would not therefore be correct to say that 
both Siva and Kesava are at the heart of all beings and 
pervade them. Both do not possess the same bodily form. 
Though both are independent in controlling the world's 
creation, stability and destruction, if both are said to work 
concurrently (or simultaneously), then the world will 
be subjected to the danger of dissolution. 

Srtiti texts like Sdntarat antaram prdvisat ; Disascha 
antaram prdvisat; Yd Rudrb agnatic yd apsu yd 
dshadhlshu yd Rudrd visvd bhuvandnydvivUa tasmai 
Rudrdya namah itiw and hundreds of others bear witness 
to the fact that Siva alone is sarvdtmaka and sarvdntar- 
yamin. And also in the text beginning with yd vedddau 
svara/t prdktah and ending with yak parah sa ma/iesvara/i, 
etc., the endings akara, tikara and makara which are the 
symbols of Brahma, Vishnu and Kalarudra, are held to 
dissolve in Mahesvara. Therefore Brahmatva (state 
of being Brahman) cannot be claimed by any other (than 
Siva). Moreover, the text beginning with Isanassarva- 
vidyanam and ending with sadasivdm bears testimony to 

lo2 Brihad. Upanishad y III. 7. 2. 

153 The eight-formed, an epithet of Siva, the eight forms being 
five elements — earth, water, air, fire and ether — and the Sun, the 
Moon and the sacrificing Priest. (See Amarakdia^ I. 35.) 
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the fact that He alone is stated to be the chief object 
of meditation through praitava 1 ** and hence He alone is 
Brahman. And also in the Svetasvatara text Tarn Isvara- 
yam paramam makesvaram taut devatandm paramancha 
daivatam l Patim patinam prathamam purastcit viddma 
devam paramesam idyam w i/i, it is definitely declared that 
Isvara is the sole controller of Brahma, Vishnu, (Kala) 
Rudra and others and that there is no other Lord known 
who is above Him. In the Yajzwvcda text Sbmah pavate 
janita matlndm janita devo janita prithzvydh janitdgneh 
janita suiyasya janitendrasya janitatha Vishnbh 11 the 
word Soma should not be taken to mean sbmalata (the 
soma plant) but as meaning that He is the sole cause 
of creation, beginning from Buddhi down to Vishnu. 
The soma plant being an inanimate object, it has no 
power of causing creation. Texts like the following 
appearing in the At/iarvana sz/e/?d> Dhyayitesanam 
pradhyayitavyam sarvamidam Brahma Vislinu Ricdraste 
samprasuyante^ Sarvani c/iendriyaui sahabhutaih nakara- 
izam karananam dhyala karaitamtti dliyeyah " and the 
text beginning with Sarvaisvarya sampaunah sai'vesvarah 
sambhurakasamadhye dhruvam sarvad/zi/eam, and ending 
with Siva eko dkyeyak Sivamkarah sarvamanyat parityajya « 
M, enunciate that the seeker of salvation (mumuksku) 
should meditate solely upon Siva, giving up meditation 
on other prohibited deities. 

Sruti texts like UtamrutatvasyUanah w Sarvamidai7i 
Siva eva vijanilzi\ Suddhb niranjanb vibhur advayam 
Sivamekam Sivamadvaitam chaturtham manyanie sa atma 
savigneyah Sivb advaitah w Eka eva Rtcdrb nadviti- 
yaya tasthe I Nasan nachasat Siva eva kevalah I Visvadkikb 
Rudrb maharshih u zVz, and others declare that Siva alone 
is without a second and hence He alone is Brahman. 
Moreover, in the text beginning with Uma sa/zdyam and 
ending with Sabralimd sasivak saharih sendrah sbksharah 
paramassvarat, we are told that Siva is the agent of all 
cause [kdrana] and action {karya) and therefore the 

154 The sacred syllable Aum. 
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attribute of Brahmatva is apposite only in his case. 
In the text Annam Brahma^ etc., mere praise is bestowed 
on Brahman by mentioning his name. Moreover, in the 
text Sarvb vai Rudrahy sarvam khalvidam Brahma U and 
in the texts : — Trishu dhdmasu yadbhbjyam bhoktd bhogascha 
yadbhavet \ Tebhyb vilakshanah sdkshi chinmdtrbham 
sadd&ivah H Mayyeva sakalam jdtam mayi sarvam pratish- 
thitam I Mayi sarvam lay mm ydti 'J tadbraJimfii dvayam 
asmyaham^ iti, and in others of similar import in which 
the word " Brahma" is used, it has to be taken as only 
synonymous with the word " Siva " just as the words 
14 hand", the "arm" and the "palm" which signify the 
members of the body are synonymous with the body itself. 
Moreover, in the Mandukyopanishad^ in the text beginning 
with Sarvam hyetat Brahma* yamdtmd Brahma so'yamatma 
iti 1 ** and in the text Qivamadvaitam chaturtham many ante 
sa dtmd savigneyah^ iti™ it is clearly declared that the 
whole creation, etc., of the world is due to no other 
than Siva {advaita Siva) and from the beginning to the end 
He alone is held to be the Brahman, the sole cause 
of all. If Siva is not held to be the sole cause, as 
declared by all the Srutis, and the Creator of the world 
and its Destroyer and if it is admitted that there 
is another isvara, then plurality of Isvaras results and 
a contradiction of all the Srutis will be produced, 
besides opposition to every known system of belief. 
Thus Jaiminiacharya, the most proficient in Vedantic 
knowledge, explains in his treatise called Vedapadastava % 
that every Vedic text is in a manner applicable to 
Siva (Sivaparatvam). Similarly, Jyotirnatha, Ghanta- 
natha, Bhimanatha, Bhatta, Bhaskara and others, who have 
reached the other side of the ocean of knowledge of 
the four Vedas, who have established their reputation as 
Vedamdrgapratishthapanachdryas and who have condemned 

the false systems of thought promulgated by the Pashandas, 
.« , ..... «„ ^ 

156 Mandukydpanishad) 2. 
160 Atharvaiirasi* 
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Pancharatras, Bauddhas, and Advaitins, declare as follows, 
establishing the Parabrahmalva for Siva: — Mahadevo devak 
sakala jdgaddrddhya charanah trayimdrgc? mdrgah kumata- 
viatavrittipramathanah \ Taybr ybvd brute vrijina 
inanaybr asya iiidadhe Sivasydnghrim vddipralayadahanb- 
ham nripasakhb w itL Therefore in the Sdstras the word 
Brahma-jigndsa is pointed out to mean the method of 
enquiring into the svarupa of Siva. Thus in determining 
who is the chief cause of creation, etc., the word " Brahma' ' 
is, in the Sastras, generally taken to stand, for the sake of 
vyavahdra, for Siva, as is stated in the Sutra (I. 1. 1.). 

In the texts Brahmaviddpnbti param II Brahma veda 
Brakmaiva bhavati n Siva eko dhyeyah sivamkarah 
sarvamanyat parityajya n iti, Siva means sivam karotlti 
sivamakarah}*' 1 Here the chief object of meditation is 
pointed out. Therefore, it is meant to establish that 
salvation (Sivaprdpti) is obtained after being freed 
completely from all ties of bondage. It must not be 
doubted how salvation {Sivaprdpti) could be the final 
realization without again coming into existence. 

According to the Bhramarakitanydya, it is clearly seen 
that the actual krimi undergoes a change which turns it 
into the Bhramara. It is also seen that a drop of water 
naturally undergoes a change and finally turns itself out 
into a beautiful pearl. What is the good of learned men 
wrongly interpreting bondage (bandha) and falsehood 
(mit/iydtva) in such changes ? Moreover, if it is to be 
said that illusory belief is removed by actual knowledge, 
then in accordance with the maxim of the desert and the 
mirage (maruMarichika?iyayeiia) 1 * B we have to answer, 
it is not so. The traveller through his ignorance and the 
vast extent of the desert believes in the existence of water 
and after a time convinces himself of the actual truth that 
the sight is only an illusory one 4nd that there is actually 

157 He who bestows happiness is Siva. 

Maru means desert ; marichika, a mirage. Rays of light 
falling on a sandy wilderness destitute of water bring on an 
appearance of a mirage. 
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no water. Because perfection (samskara) 1 ™ is always gained 
through Smriti lc, ° and sin is removed by meditation on 
Siva, just as sorrow is banished by being consoled by the 
beloved, doubts are cleared by proofs and the piirvapaksha 1 ® 1 
is displaced by the siddhanta 1 * 2 . 

Again, in texts like Ajamekam lohitam suk/a krishnam 
iti, etc., where Pradhana {Prakriti) is represented 
to be the chief cause of the world {Jagat), Brahman 
is represented as being subject to several changes 103 in 
the cause of the world {Jagat). If it is said that atha atah 
abrahma jignasa iti, we have to say, it is not so ; because 
such a statement will contradict the Sritti and the correct 
meaning of the term jignasa, interpreted in accordance 
with Sruti, will be lost. Also, in the Sruti text Nopasyau 
prakriti jwau iti, the meditation of both prakriii and jlva 
as different entities is denounced. As Pradhawi {Prakriti) 
is naturally devoid of independent powers, the Sruti texts 
which attribute the cause of the world to Pradhana should 
be understood as making Pradhana subordinate to Siva 
and not independent of him, just as the expressions of the 
Sruti, Bastram chchinatti 1 ** and 3rd tram ihrunoti 1 ** denote 
that they (the instrument sword as well as the organ ear) are 
subjected to the agents possessing them, inasmuch as ' 
they themselves are inanimate. Therefore Pradhana 
{Prakriti) is incapable of being the cause of the world, 
but subordinate to the kartrutva of Siva. As the Sruti 



1C0 Here this word would seem to indicate grace or perfection 
rather than purification. 

100 That is, well-directed action according to the Smriti (tradi- 
tionary Law). 

101 The starting point of a debate ; the first statement. 

102 Final decision. 

103 The text has Vikaritva prasangaccha. According to Panini, 
the term mayat pratyaya is used to denote three kinds of existence : 
(1) tadat?nyarthc y (2) vikararthe and (3) prachuryarthc mayat tridhd^ 
i.e., affirmation, change and pervasion. 

104 Lit. — The instrument (sword) hits 
1(55 Lit.— The ear hears. 
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text lays it down, Mayamtu prakritim vindyat mayinamtu 
mahcsvaram™* iti, Maya is always subordinate to Siva. 

The Attributes of Brahman. 

SrTpati next passes on to set down the attributes of 
Brahman. Before beginning to comment on I. 1. 2 Janma- 
dyasya yatah [From whom the origin and so on of this 
universe proceed), he remarks that agreeably to the maxim 
that the realization of the object (vastu) is dependent on 
accurate description (laks/iana), which is subject to correct 
proof {pramana), 107 this &utra is intended first to describe the 
characteristic attributes of Brahman and then to repudiate 
nirviseshatva and saviseshatva and finally to expel doubts 
and contrarieties. The accurate character of Brahman 
that we are to discuss is accordingly described (in this Sutra). 

In the Taittiriya text Yatbva imani bhutani jdyante, 
yena jatani jlvanti yatprayantyabhisa??ivisanti tadvi/'ioua- 
sasva tadbrahimti, the subject-matter of this Sutra is dealt 
with. . The purport of this Sutra may be summed up as 
follows : Prayanti mriyamandni santi, ultimately to 
undergo destruction ; abhisanivtiantit back into that com- 
plete whole. 

While, in the previous A dhikarana, Brahman was under- 
stood in an uncertain (sandigdhe) manner through assump- 
tions, now, in this Adhikarana, Brahman is discussed at 
length by means of illustrations and examples. When by 
assuming doubtful cases, Brahman is discussed, then 
creation and so on cannot be taken to exemplify the chief 
characteristic marks of Brahman. Here, in this Adhi- 
karana, such causes as have not been discussed previously, 

160 Lit. — Understand that Prakriti is Maya and Mahesvara to be 
mayinam^ i.e., the controller of Maya. Maya is also designated as 
Mahamaya, Avidya, Niyati, Mohini, Prakriti, Vasana and Tavechcha. 
(Yaiurveda). 

167 Lit. — Mode of proof, a means of arriving at correct know- 
ledge. The Naiyayikas recognize only four kinds of pramana : prat- 
yaksha^ anumana, upamana and iabda* The Vedantins and Mimam- 
sakas add two more, anupalabdhi and arthdpatii^ while the 
r Samkhyas admit pralyak$ha y anumana and fabda* 
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are clearly explained by means of illustrations. Janma adih 
yasya iti tadgicipasamvignam bahuvrlhih. Here, the word 
{Ja?wmdyasya) should bexonstrued as a bahuvrlhi compound 
by which the characteristics (of Brahman) are explained. 
Also, while trying to understand these characteristic marks 
(of Brahman), we see arising from them their different parts 
in a collected form and these present to us the thought of 
another object suggesting a different meaning. To prevent 
this suggestion, the Sutrakara has particularly used the 
words janma adi asya iti. The intended thought not 
having been conveyed by the characteristics of the different 
component parts, the Sutrakara in order to convey the 
exact idea of the object has used both the masculine and 
the feminine genders of the words janma adi asya itu 
Throughout, for fear of heaviness being caused by the 
increase of letters, the Sutrakara has used a neutral form of 
expression. Even here, the term Braliman is understood. 
The word tat should also be understood and supplied. 
Then the Sutra would be thus divided Janmadi asya 
y a tali itu 

The word Janmadi embodies the five-fold creative acts 
of srishti, sthiti, laya, tirbdhana and anugraha {i.e., creation, 
protection, destruction, disappearance and rewarding); asya 
indicates Him who sports in bringing into play the chit ics 
and achit 1<i0 worlds {prapanchd); yatah implies Brahman, 
from whom arises out of his infinite powers, never-ending 
manifestations in a natural way. That is the Brahman (as 
described above) that is envisaged by the Sutra. By the 
word Asya is meant that part of the c/ietanacheta?ia 110 world 
which is made manifest to the physical vision. Therefore, 
the word yatah denotes Brahman as the chief cause of the 
five-fold acts of janma, etc. {i.e., creation, protection, 
destruction, disappearance and rewarding). And therefore 
as the creation and so on consisting of these five-fold acts is 

1(58 Chit means understanding, thought or perception, i.e., the 
world of perceptions. 

109 Achit means material i.e., the material world. 

170 I.e., the material world and the world of perception. 
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ascribed to Parasiva Brahman by the Srntis % all beings 
(fivas) are enjoined to meditate on that Brahman. To 
Brahman who is the chief cause of everything, the doing, 
undoing and doing otherwise, 171 are all within his powers. 
In the Sruti text Yatbva, etc., the expression abhisamvisanti 
denotes avirbhava and tirbdhana, i.e., manifestation and dis- 
appearance. When Brahman is understood, all inconclusive 
reasoning will be at an end. When Brahman is not under- 
stood, there will be no attempt (made) to enter into (discus- 
sion). Therefore, in such circumstances, how are the 
objects as well as their characteristics to be sought for and 
understood ? The answer is that all kinds of inconclusive 
reasoning will no more exist when, after being duly initiated 
by Sambhava dxksha and duly taught by a Guru y the super- 
ficial knowledge regarding Lakshya{ Brahman) and Lakshana 
(his characteristics) are thoroughly established after dis- 
cussion. The first topic (vis/iaya) 172 of this Adhikarana is : 
If. Brahman is stated to be possessed of no characteristic 
marks that could be described within this manifested world, 
then, how could his overlordship and agency be understood ? 
Is it by his nature, which is all-pervading throughout the 
world, by his having any particular form, by his possessing 
no form, by his sakti exhibited through Prakriti as his 
reflected agent (pratibimba) or by the pretended {kalpiia) over- 
lordship ascribed to him ? The answer is that in the case of 
Brahman in whom all powers are invested and who is 
attributeless {nirguna), who is inseparable {niravayavd) and 
eternal {nityatvat), such a thing (as kalpita Uvaratva) never 
occurs. Much less does such a Brahman, with separated 
members and possessed of a pretended overlordship, which 
is false, at all occur. In the texts gna gnau dvau ajau- 
lianisau and na kadachit anldrUam jagat iti, etc., both 

171 Karthum akarthum anyathakarthum samartha livarah is a 
common phrase indicative of the vast and unlimited powers possessed 
by Brahman of doing, undoing and doing otherwise — in a manner 
other than we expect. See Kathasariisagara % XXII. 51. 

172 Vishaya means the first of the five members of an Adhikara?ia ; 
the topic or subject to be explained. 
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the world and living beings are stated to be existing for 
ever. If so, how can Paramesvara be described as their 
chief cause ? If he is the cause, then their prior creation 
is improbable. Therefore the revered Sutrakfira denounces 
the Pradliana Vaishnava mata as being contradictory to the 
Srittis and Smrilis which hold the doctrine of jivotfiatti as 
the chief thing in the manifestation of Prakriti}™ But if it . 
is accepted that it (the jiva) was not created, there arises a 
contradiction to what is declared in the Sruti texts Yatbva 
ivtCaii bhutani jay ante it?\ etc, and also to what is stated in 
the texts from Asadva idamagra asit, Tatb vai sadajayafa, 
etc., to Sadcva saumyv.damagra aslt, Nasannacltasat Siva 
eva fcevalah) iti\ etc., which declare asaf-karana, satfalrana, 
and the contradictory sadasatkaranatva and parasiva- 
karanatva and many (other) mutual discrepancies. The 
Piirvapaksha or the prima facie view is thus stated : — The 
cause of the jagat cannot be (attributed to) Paramesvara, 
for he is Virginia. If it is thus to be taken, then how 
should he be understood to be as he is indescribable in 
relation to the world {jagadvilakshanatvcnd) ? Or, again, 

173 Srlpati in quoting the text Na kd da chit amdrtiam jagat (lit. 
there was never a world which was different from this — the present 
one) stresses the Bheda viewpoint, which is essentially based on the 
Sankhya system of the eternity of this world. The double negative 
in the text is to be noted as affirming its truth in a sti iking manner. 

The Pradhdna Vaishnava mat a referred to by Srlpati is the 
pre-eminent Vaishnava School, /.<r., Viiishtddvaita Yislnjupradhdna 
mala as opposed to Siva pradhana mafa % the school that makes 
Vishnu the predominating deity as opposed to the school which 
makes Siva the predominant deity. In commenting on I. 2. 32. 
Amananti chainamasmin y Ramanuja states, K% Paramatma Punt shot iama 
cva" % i.e., Paramatma is Purushottama. Paramatma occupies the centre 
of the Sarira % which is of the form of the three worlds, and obtaining 
upasana from the jiva and satisfied with his offerings, grants him his 
own svarupa. Anandatirtha's conception of Vishnu differs somewhat 
from that of Ramanuja. The greatness of Vishnu, according to 
Anandatirtha, is based on a footing of taratamya (i.e., gradation) 
as between Vishnu and the other deities, a point not recognized by 
Ramanuja. The latter holds Sarvam Vishnumayam jagat as opposed 
to Sarvam Sivamayam jagat. 
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should he be understood as pervading all over or as having 
a form or having no form whatever? It cannot be the 
first, because it contradicts his all-pervading power ; and 
also being faultless and unsupported by anything, he cannot 
be called to be the Creator any more than the wheel of 
a potter {kula/a) and the loom of a weaver [kuvinda) can be 
said to create the pot [ghata) and the cloth (pata). It cannot 
be the second, because it will have to be considered that the 
pot is different from the potter's wheel, which opens the 
subjects of adhara and ddheya (the supporter and the sup- 
ported). It cannot be the third, as it is not possible to 
create {/calpana) formless space {niravayava aka§a), for 
Brahman, who has a body (sdvayava) which, as before, also 
leads to the discussion of a contradictory subject. Not the 
fourth, as a formless (Brahman), it is not possible to create 
a world of savayava, i.e., one conjoined to form. For it 
contradicts the Sruti text Nishkviyam nishkalam Santam 
niravadyam niranjanam y etc. Or if we acknowledge a 
new birth for satyagnananandatmaka ParaHva, then even 
jagat becomes satchidanandatmaka. If we do not accept 
that, then the birth, etc., for the world become false {anruta) 
and the world which is bound with paralysing sorrow will 
cease to exist. Moreover, it will be just as clay undergoing 
several changes. If Brahman is the chief cause, can he be 
said to be either the efficient (nimittci) or assumed (upa- 
dand) cause or can he be described as both included? 
Further, whether Brahman could be stated to possess the 
three-fold creative powers (of creation, preservation and 
destruction) or Prakriti ? Not the first ; as regards his 
being the efficient cause, the Sruti texts proclaim Sarvam 
khalvida?n Brahma; Sarvo vai Rudrah, etc., which contradict 
the Advaita texts. Not the second ; because according to 
the Sruti texts Eka eva Rudrb na dvitlyaya tasthe I Ekameva 
advifiyam Brahma declare that there can be no other 
than what is declared as being the chief cause. Not the 
third ; because both are as opposed to each other in nature 
as light and darkness. If we accept the chief cause as 
being due to Prakriti, then, being achetana and asatva, 
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it would be attributing that cause to an inanimate object 
just as the potter's wheel. Thus, therefore, the cause 
(suggested) is improbable. There will be contradiction 
between the two. Moreover, if the Sritti texts Anando 
Brahmeti vyajanat \ Anandaddhyeva khalvimani bhutdni 
jayante I Sadeva saumyedamagra asit I Nasan nachasat Siva 
eva kevalah II etc., which proclaim that Brahman is Ananda 
(or bliss), are interpreted otherwise, then the whole discus- 
sion of Agama will end in mutilation and unsettlement. 
When Such a thing happens, there will result a discussion 
about many Brahmans. Then even the cause of creation 
cannot be definitely ascribed to such a Brahman, 
who is the form of virtue. If we should admit that 
Brahman is the cause of creation, etc., just as milk is 
the cause of butter and curd, then a contradiction 
arises regarding Ananda in Brahman. If it is admitted that 
Brahman is subject to changes (vikaritva) just as gold 
undergoes changes in turning it into ear-rings, etc., then it 
should be admitted that Brahman is also subject to changes. 
For the world which was stated to be in the form of asat 
originally, if we should admit that it is just as illusory as a 
rope mistaken for a serpent, then why should we not admit 
rabbits as possessing horns 17 ' 1 (i.e., an impossibility) ? 
Therefore, it cannot be asserted that prapa?icha was origi- 
nated. But yet in consonance with the ancient maxim 
Adhyarbpapavadabhyam nishprapancham prapanchata if i 175 

174 £afafri?iga or hare's horn is a phrase used for denoting any- 
thing impossible ; an utter impossibility. (See Bhartrihari^ II, 5.) 

175 This maxim is briefly described as Adhydrdpapavada x the 
method of the illusory attribution followed by its withdrawal. This 
is a nyaya peculiar to Vedanta. The two terms Adhyardpa and 
apavada are thus explained in the Vedaniasara. — 41 Illusory attri- 
bution is the attributing to the real of that which is unreal ; as a 
snake is imagined in a rope which is not a snake. " M The withdrawal 
is the assertion that the whole of the unreal, beginning with 
Ignorance, which is an illusory effect of the Real ; just as a snake, 
which is the illusory effect of a rope is nothing whatsoever but the 
rope." In what follows, Sripati explains the object of this 
nyaya u in order that their disciples might understand and fulfil 
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it has to be accepted as held by the previous Acharyas 
(Purvacftaryas) in order that their disciples might understand 
and fulfil the fundamental truth of the Vcdas. Yet it is 
possible to state agreeably to Sruti texts like Ajamekam 
lohita sukla krishyam iti, etc., that the achetana mdyd 17€ is 
the cause of the world's creation as it is the material 
out of which creation is evolved, 177 But if it is asked why 
not it be due to Maya which is wrongly ascribed to 
Brahman or its reflection of the satva guna of Brahman, 
then, we declare (as our doctrine) that the cause of the 
world's creation is only Shatsthala Siva Parabrahman, who 
is Sachchidananda (all-glorious) and Sarviidhishtha (all- 
pervading) and to him only is Creation rightly attributable. 

the fundamental truth of the Vedas." In order to describe the 
Brahman, the guru attributes to him or superimposes on him, 
certain qualities which in reality do not belong to him, and then 
afterwards withdrawing them, teaches that what is left is the 
Brahman. When the Advaita Vedantin speaks of the origin of 
the' world, he does not believe its origin to be true. This mode 
of expression is called false imputation {adhyardpa). It consists 
in holding for true that which is false, in accommodation to the 
intelligence of the uninitiated. At a further stage of instruction, 
when the time has arrived for propounding the true view, the 
false imputation is withdrawn, and this withdrawing is called 
rescission (apavadd) (See Sadananda's Vedanfasdra, Poona Edition 
(1929), p. 2 ; Col. Jacob's Laukikanydydnjali, II. 2"3). Adhyardpa is 
thus the act of attributing falsely, or through mistake, the properties 
of one thing for another ; considering through a mistake, a rope 
which is not really a serpent, to be a serpent, or considering Brahman 
which is not the real material world, to be the material world. 

170 The text quoted is Svet.Upa.*, IV. h.Achetana Maya : Inanimate 
Maya, i.e., unconscious Maya, for Maya is inoperative by itself, i.t. % 
without the volition of Brahman. Maya in Advaita Vedanta means 
illusion by virtue of which one considers the unreal universe as really 
existent and as distinct from the Supreme Spirit. In Sankhya 
philosophy, it means Pradhana or Prakriti. Maha-maya means worldly 
illusion which makes the material world appear really existent. 

177 The text quoted is interpreted by the Vedantins as referring 
to Prakriti consisting of Tejas, Ap and Anna and means that this 
world is one never to be born (originated) and consists of Fire, 
Water and Earth. 

21 F 
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According to texts like Apdni p&dbham achintya* 
saktih pasyamyachakshuh sasrtnidvtyakarnah \ A ham 
vijanami viviktarupo nachasti velta mama chitsadaham \\ 
Akasa sarlram Bra/wza i Saiyd(?7iap7'dndrdmam mana 
dnandam l Sarvdni havd imdni bhutdni dkdsddeva 
samutpadyante I Akdsa77t pratyasta77i yanti i Akdsb 
ha vai ndmarupayor uirvahitd te yada7itard sa at ma II 
Brahman, though devoid of bodily form and all 
desires, yet is regarded to be the chief agent for 
all phenomenal changes. In the Sricti text, Akasa 
sa}-lra77Z Bralwia, etc., the word Akasa denotes the 
pervasive power of the Chiisakti, not the worldly 
sky, because the worldly sky which is lifeless (/add) has no 
such power for acting. Brahman is saiya personified. In 
the text Rita77i satyai7i (pai'am Bralwia purusha77i krislma 
pingala77i \ JJrdhvaretai7t vii-updkshai7i visvarupdya vai 
7ia77io 7ia)7iah ii) 178 the supreme spirit, Brahman, is described as 
the Divine Law, the Truth, the Supreme Being who is 
Soul of the Universe ; in colour, admixture of red and 
black ; of superior virility ; possessing an innumerable 
number of eyes ; and omnipresent. By the word prdiia is 
meant the power of bearing all the worlds of the Chitsakti 
in which Parabrahman delightfully sports. By the word 
77ia7iah is meant the incalculable power of Pardsakti in 
which Brahman feels his joy without the assistance of 
any external causes. Also the Wind who has no bodily 
form yet exhibits his power in shaking the big trees as 
though possessing a body. Also the soul (jwa) who has 
no bodily form, yet, during dreams, experiences the world 
in its creation and sees it. While such agencies are 
empowered with such vast powers, what can be stated of 
him (Parabrahman) who is of aghatita ghat and sdinar- 
thyak, i.e., possessed of the capacity of bringing together 
things that cannot easily be expected to be brought 
together ? For it is impossible to imagine an all-glowing 
form (prabhdkarasyd), even though it be for a moment, as 

178 M(ihanaraya7idpamshad x XII, 23. 
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a bodiless form. Such being the case, there can be no 
mistake in imagining both a bodily form and a spiritual 
form [inurtamurta) for Mahesvara who is (represented) 
in the all-auspicious form of an image, in order that he 
might bestow his bountiful powers on his bhaktas, just as 
the hardened ghee melts by the (application of) warmth to 
it. The Sruti text, Sarvam khalvidam Brahma tajjaldmii 
Santa upas! fa iti, 170 states that this world is just like the 
froth collected on the top of the waters of the sea at the 
time of its (the world's) creation, existence and destruc- 
tion, though it consists of a modified form of the sea- 
water ; similarly the inconceivable power of Paramesvara 
in finding materials for the creation of the world is only 
a part of his power, as enunciated by the Sruli in 
the text Pado sya viivabhutani tripadasyamritamdivi iti. l&0 
Therefore, just as the vast Space {ma/iadakaSa) is, as the 
holder of the Wind and the other elements, 181 for that 
very reason the cause of their creation, Paramesvara 
possessing inside himself the several worlds, is the cause 
of their creation. Sruti texts such as Lingamadhyc jagat 
sarva??i lingabahyat param nahi iti, suggest the same 
conclusion. Also texts like Yatb va imani bhutani jayante 
iti state that Parabrahma Siva is only the instrumental or 
efficient cause of the world {nimitta karana)}*- The 
expression yatprayanti (occurring in the same text) also 
denotes that Parabrahma Siva is also the material cause 
{upadana karana). Therefore he is said to be possessed 
of the indivisible character of efficient and material causes 
(nimitta and upadana karanas) ; not merely one of these 
two causes. Nor can it (the Cause) be said to be either 
false attribution (Ad/iydrdpatvam) or unreality (Mit/iya- 
tvam). In the texts Gna gnau dvau ajdvlsamsau iti etc., 

179 Chchand. Upa., III. 14. 1. 

180 JRig-veda, Punish asukta. 

181 Prithvlt Apt Tejas, Vayu and Akaia are the five elements 
referred to. 

182 Nimitta karana as opposed to Upadana karana. The text 
quoted is Taitt. Upa. y III. 1. 
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the jwa, like Paramesvara, is spoken of as having been 
never born. If it is said that, according to the Sruti text 
Yatb va imani bhuiani jayante itt\ ls ' 6 Paramesvara is the 
generative cause of the Panchamahabhuta also, 18 ' 1 it is not 
so ; because long before Creation, Paramesvara had 
contained ,in him all the /'was and He only as Cause 
brought them out — just as a granary in which all the grain 
is stored (kusula dhanyavat)^ is capable of being emptied 
out (from time to time). Even though the Srulis mention 
creation and non-creation, they do not state anything 
contrary (to this). In the texts of the Sruti and the Smriti : 
Mayanht prakritim vindydt mdyinantu mahesvaram ' 
Tasyavayava blmtbttham vyaptain sarvamidam jagatu 1 ** 
Mamaivam&b fivalbkb fivalhutas sandtanah etc., 180 Para- 
mesvara is said to be nirguna only when he, prior to 
Creation, contracts all his powers (and draws them 
within himself). Thus Nirguna Sruti texts like Nishkalam 
nishkriyam sdntam iti w declare restricting Paramesvara' s 
nirgunatva to that period (that is, before Creation). 
Saguna Sruti texts like Ikshyam chakrb etc., however, 
declare the expansion of his powers at the time he is about 
to Create the world. But if it is said that Parasiva 
Brahman, who is of the form of Satyaguanananda and, is 
subject to change {vikarci) just like the potter's earth in 
regard to the Creation of the world, then, according to the 
Sruti text Mayanht prakritim vindyat, maya will become 
the material (upadana) cause of the world and Paramesvara 
the efficient {nimittd) cause of the world. Then if it 
should be doubled how chiddtmaka Parasiva could be 
credited with the fabrication of an irrational world (fada- 
prapancltakalpanani), the answer is in the words of the 
Sruti text Yaihbrnanabhili srujatb gru/mate cha iti, iss 

183 Tattt. Upa., III. 1. 

184 Panchamahabhuta : Prithvt, Ap, Tejas, Vayu and Akdia, 

185 Statu. Upa., IV. 10. 
180 Bhagavad-Gttd, XV. 7. 
167 Sveta. Upa., VI. 19. 
188 Mundakopa., I. 1, 7« 
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which declares that as a living spider lets out of its womb 
a lifeless thread and constructs therefrom its (web), there 
exists in Paramesvara a power for accomplishing that 
which is unaccomplishable. There is no wonder in this. 
Therefore, it is that it has been already exemplified that 
there is identity in the cause of the rational and the 
irrational and Paramasiva and the material world. 
That this is the Vcdic doctrine is demonstrated in the 
clearest manner (as clearly as the ringing sound of a bell) 
by the Sritti text Sarvam khahidam Brahma i Tajjalamti 
sdnta upasxta iti i etc. If we accept the theory of false attri- 
bution (adftydrbpapavdda), then, we will be contradicting 
many Sritti texts like Sadeva saumycdam agraasit\ Efea- 
mcvadvifiyant BrahmaX SaVcshata balm sydm prafayeyeti I 
Ekbham bahusyam pra/aycya \ Dyavaprithivi janayan deva 
ekah 1 DvasupaniS, sayujau sakhayau \ Pradfiana kshe- 
tragnapatir guiiHah samsarabandhastkiti mbkshahbtuh l 
Tatha vidvan vdmarupad vimuktah paratparam puruslia- 
mupaiti divyam\ Sai~vb vai Ru draft etc., and finally enter 
into the precincts of the Bauddha religion 180 and thus 
get outside the pale of Vedic religion. 

To say that the rational and irrational {jada and 
ajadd) are identical and that the world is illusory 
and false {adfiyasifcatveua mithyatvam) is vain {tuchcfiaui). 
If this be so, does this same principle hold good in any 
other place? In that case, is the world to be taken 
as atma in anatma form or anatma in atma form ? It 
is not the first ; because the existence of the serpent 
seen previously being true, the deception (bhrdnti) 
comes into being whether it is a serpent or a mere 
rope. In the same way, the world being true, without 
admitting its existence, a separate view of atma will 
have to be held, which is not acceptable to us. Such 
a contradiction nowhere exists. Nor is it the second. 



180 Because the Bauddha religion rejects all Sruti texts. Baud- 
dhas and Jainas are not infrequently termed Vedanindakah, i.e n 
those who reject the divine character of the Vcdas. 
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By attributing in anatma the existence of atma^ we 
would be attributing falsity to Brahman. Thereby 
many errors will result. If we do not admit what was 
actually seen previously and go on arguing, then, on the 
basis of the bljankura nyaya™ as the doubts arise, the 
conclusions will also prove doubtful, thus stranding us in 
confusion. Or, according to the doctrine that whatever is 
perceived is not real, in the world which is seen by the eye, 
how can any attribute be applied to it (i.e., what is seen 
by the eye) ? In the case of the serpent, the false attribute 
of the serpent in such a thing (as the rope) is irresistible. 
Moreover, Brahman and the world being without a 
beginning or an end, if we were to adopt the doctrine that 
the world is unreal, Sruti texts like Yatova imani bhutani 
jayante etc., will be contradicted. Such a view would 
also result, it would seem, in contradictory conclusions in 
regard to purposes and reasons and the discussion would 
be frustrated by incongruity between the first and the last 
[i.e., between the proof and the thing to be proved). 
Then there will be the undesirable conclusion of Brahman 
being unreal (mithya). This is also because of illusory 
sight. If we do not say that what we see is false, Brahman 
cannot, in this world, be experienced by perception. 
Moreover, it will be contradictory to the declared meaning 
of the Sruti text that the dtmd could be perceived 
materially as an image visibly [aparoksha) thrown backwards 
(pratyag-atma). If the Self is not to be taken as a material 
image thrown backwards, as Brahman, then the difference 
between the jlva and Brahman cannot be accepted. 
Sniriti, Sruti and Purdnic texts like Kaschit d/ilrak 
pratyagdtmdnam aikshat^ Tarati sdkam atmavit n 191 Atmdr 

100 The maxim of an eternal series of seed and shoot. It takes 
its origin from the relation of mutual causation which subsists 
between seed and sprout — seed being the cause of the sprout, which 
in its turn is the cause of the seed. This maxim is used in those 
cases where two things stand to each other in the relation of 
both cause and effect. See Sankaracharya's Brahmasutrabhdshya, 

II. 1. 36 ; III. 2. 9. 

101 Chch. Ufa., VII. 1. 3. 
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rare drasMavyah B m Drisyalc ivagriya buddhya « 
Pasya we ybgaumiivaram » 1Dn Bhatmakain idam sarvam^ 
Sada pa&yanti surayah n iri4 etc M declare that Brahman can be 
clearly perceived. If we do not admit that Brahman is 
capable of being seen, in conformity with usage (vyctva- 
harika), we will have lost our stand in the argument 
{viradhishljmna bhanga prasangah) and this will result in a 
delusion (on our part). Therefore we should not admit 
the existence of false attribution (/.<:., illusion). 103 If it 
should be admitted on the basis of an invented Sntti text 
that the untrue appearance of Maya (mtiyabhasbnd) leads 
to the existence of jn>a and I&a and if we also accept the 
falsity of the world, then in view of the existence of Sntti 
and Smriti texts Gna gnau dvau ajavlmmmuw 1 ^ Mamai- 
vamsd jxvalbkb jivabhuias sanatanah etc., a great contra- 
diction results. 

Because it is inconsistent to predicate of pradhana 
(Maya) 107 which is irrational (ackctand) that it can possess 
the power of creating fxva and l&vam % which are rational 
(chctana). Also such a view is contradictory to the Sutra 
Avtavaivam asarvagnata va, II. 2. 41. And such a view 
will lead to the destruction of the traditional doctrine 
(jkritaiiasa) and result in the fabrication of a new doctrine 
{alert tabhyagama prasartgasc/ta). If it is to be admitted 
that the power of Paramesvara has been vested in Pradhfma 
to create the world, then it results in the admission that 
Pradhana is the chief cause of the world's creation, which 
is against the Vedic and other Sntti evidences, such as 
Sa Ikshaia and other texts enunciated in the Ikskalyadhi- 
karana (see I. L 5). 108 



102 Brihad. Upa. x IV. 4. 

103 B/iagavad-Gitd, XL 8. 
194 Tail!. Ufa., IV. 2. 9. 

105 The text has adhyasa^ which literally means false attribution. 
100 Sveta. Upa.< I. 9. 

107 Prakritu 

108 For the text Sa tkshatcme nu loka etc., see Aitarcyopanishad^ 
III. 1. 
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Consequently the doctrine of pradhana jagatkamna 
stands repudiated. Alternatively what is mithyal Is it 
asatva (unreal) or anirvac/tainya (indescribable) or 
badhyalva (objectionable). It is not the first, because then 
the Veda will become unauthoritative {apramanyd) ; nor is 
it the second, for fear of the argument becoming dumb 
{i.e., reaching a stage when argument becomes unavail- 
ing); nor is it again the third, because how could 
it be objectionable? Does the objection apply to the 
counterpart (praiiyogitva) 1 ™ of prohibition, past, present 
and the future {traikalika nishedha pratiyogitvani) ? 
Or is it the impossibility of comprehending by 
knowledge ? It is not the first, for the world is actually 
true (/.£., real) by its existence, proving fulfilment of a 
desired object {arthasiddhi) and fulfilment of a desired 
action (/criyasidd/n) and without having a beginning or an 
end, it cannot be said that it was not existing in the 
past. As it can be experienced by direct perception, 
it cannot be said that it is not being directly perceived 
to-day. As it existed in its rudimentary condition even 
at Pralaya (deluge) in the form of vedaraU (collection of 
sounds),- 00 it cannot be ruled out as being non-existent 
in the future. Nor is it the second, because the sages were 
capable of irradiating their minds with the world even 
at Pralaya, as it existed formerly. 201 



™ Prat iyd gin \ This term means opposing, counteracting, imped- 
ing, etc., or related or corresponding to, being or forming a 
counterpart of anything. It is often used in works on Nyaya ; a ghata 
is the pratiyogi of ghafabhava {Yasyabhavo vivakshyatc sa praliyogt). 

200 Veda signifies not only spiritual knowledge but also sound. 
Cf. Sabda-Brahman, which means the Vedas ; spiritual knowledge 
consists in words, knowledge of the Supreme Spirit, or the Spirit 
itself. The Vedas are said to be apaurnshcya^ "not human compo- 
sitions", being supposed to have been directly revealed by the 
Supreme Being Brahman and are called Srnti, i.e., what is heard. 

201 That is, sages could by their meditation make the world as it 
existed before Pralaya^ when there is no material world in existence, 
to manifest itself before their minds. 
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It should not be said on the basis of the dagdhapata- 
nyaya- 02 that they who are liberated while living (jlvan- 
mukias) are yet subject to the pleasures of the body and 
the sensory organs, 20 " and are led by such (bodily) influences, 
for it is possible to say that even though one is devoid of 
illusion (bhranli), yet in a big sandy desert, the sight of 
a mirage induces him to think of the actual existence of 
'water. Similarly, the burnt cloth (dagdhapata) appears 
like cloth itself, for there is not in it the quality of 
preventing (or warding off) moisture. In the world, 
even though there is no actual water to quench one's thirst, 
the illusory sight of mirage exhibits such a property 
(dharma) in contradiction to the actual fact (ayogyatvat). 
Therefore for those who are liberated from the world — 
jxvanmukias — even though they possess the knowledge 
of differentiation (of sensory organs and the pleasures 
created by them) (bhedagnana)^ yet they are absolutely 
free from the thrills of the body {i.e., thrills to which 
the body is subject as the result of imagining bodily 
pleasures) hunger, thirst, etc. If it be said that as in 
this world the destruction of a protecting stick (dandanasepi) 
destroys the power for movement possessed by a person 
using it, so the destruction of avidya will remove the 
effects of the enjoyment of bodily pleasures, avidya 

202 Dagdhapatanyayah : — The maxim of the burnt cloth. When a 
piece of cloth, or a leaf is thrown into the fire and consumed, its 
outline is still visible in the charred remains ; and this the 
Advaita Vedantins use to illustrate the unreality and unsubstantiality 
of all phenomena. See Nrisimha SarasvatPs commentary on the 
Vidantasara^ pages 55 and 56. The burnt covering looks like the 
actual covering. The maxim suggests that when the soul is liberated 
by the burning away (i.e., destruction) of the body covering it, it 
joins Brahman and is absorbed into it. See also Col. Jacob's 
Laukikanyayanjalii I. p. 29. 

203 The words are Dehlndriyadi, which signifies the body and 
the organs of sense or the faculty of sense. In the Vedanta, there 
are four indriyas recognized : manah, buddhi y ahankara and chitta. 
They are spoken of as the four distinct organs, the total number 
being 14, each presided over by its ruler, niyaniru. 
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being like a screenlike obstruction — the material cause 
of the illusion — it (has to be remarked that it) is not 
right to say so. Verily it has been said in the work of 
Durvasa [Durvdsiya) : — 

Anddyavidyayd baddham Brahma tat kdlakdranam l 
Svdvidyayd saiusarali muktih halpitavdkyatah H 
Eva?;/ prataranavi saslram sarvamdhdtmyandsakam \ 
C/pekshyam sivabhaktaistu srictismritivirbdhatali " 
KCi la pa gad ay am mu/chyah phalavi vai viukhyatastamah I 
Gndnandsatvasiddhyartham tadeva hi nirupitam n 
Tadanyadaiva samsiddham vidydvidydnirupanaih \ 
Tavmdyikatvakathanam purdneshu firadarsyate II 
Tathaindrajdlapakshcpi matdntaramidam dhruvam I 
Nasti h'utishu iadvdrta drisyamdndsu kutrachit \\ 
Vachdrambhanavdkydndm iadananyatvabbdhandt I 
Na mithyaivaya kafpyante $ivbpddd?takarandt n 
Gndndrtham arthavddaschzt jagat-srishlyddikdrini \ 
Sakteraitangikarandt vidhimdhdtmyaybr 11a tat il 
Apavdddrthamevailaddrbpb vastutb na hi \ 
Dridhaprafitisiddhyartham Hi chet tanva yu/yate fl 
Mnkhydrthabddhakam nasti kdryadaHanatah h'/ile/i I 
Aindrajalikapakshepi tatkartrutvam tadiritam •» 
Mayadlnam cha kartrutvam srtiti sutrair na bbdhyate 1 
Akarlrutvam cha yat tasya mdhdtmyagndpandya vai 11 
Viruddhamadhydrbpdya na yitkleji kasya kdranam \ 
Mdyikatvam purdncshn vdkydrtham upapadyate il 
Tasmad avidydmdydtvakatJianam mbhandya vai li 204 

Then it is said (in the Bhagavad-Gltd) : — 

Asatyamapratishtham te jagaddhur amsvaram 1 
Aparasparasambhutam kimanvat kdmahaitnka?n il 205 

Then, again, the Linga-Purdna says : — 

Se&varddvaitabhdvc, tit sarvam Sivamayam jagat l 
G?id7idt vikalpabuddhistu liyate na svarupatah II 
Bhinnatvam naiva yunftta Bivbpdddnatah kvachit \ 
Evam vaidikasiddhdntam sevyam ndnyaditi h'utihw iti. 

204 From the Durvasiya. 

205 Bhagavad-Gtta, XVI. 8, 
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The Durvasiya, above referred to, says that the state- 
ments that Avidya which has been endlessly tied to 
Brahman, is the cause of Time, and that Mukti naturally 
evolves round one's own Avidya are invented state- 
ments. A Sds/ra that proposes in this manner absolutely 
to deliver one out of Avidya is only destroying all its 
sacredness. Such a Sasira should be discarded by all 
Sivabhaktas as contradicting all Srufis and Smritis. 
Perdition is the chief result for those who think that 
Time is a mere passing away (/.*., that perdition awaits 
those who discard the evolution of Time). 200 It is thus 
ascertained that such a thing 207 will result in the destruction 
of G?tana (knowledge). 

Therefore, the other view is completely attained by 
those who are experts in the science of Vidya and Avidya. 
That it (Time) is Maya is proved from the Puranas. 
Those who hold other tenets call it as Aindrajala 
(illusion) for nowhere in the Srutis has it been seen so said. 
The text of the Srutis explaining the sentences vacha- 
rambhaimm vikdro ndmadhiiyam, etc. (in the Brihaddranya- 
kbpanishadf** does not mean anything that would make 
one understand that there is any agency beyond Siva, 
so as to enable them (those who hold other views) to 
invent Mithyatva (i.e., Avidya). If ArtJiavada (explana- 
tion of the Srutis) is meant for obtaining gndna, then 

200 There seems to be a reference to the adherents of the Advaita 
doctrine here. Sankara does not accept Time ; it is, according to 
him, an illusion, Nityatvam being included in Saiyatvam. Comment- 
ing on Brahma- Sutra, I. 1. J, Sankara observes: — Ihatubhutam 
Brahma- ji gnasy am nityavruitatva na purusha vyapara iantram \ 
chodand pravt uttibhedat ! . . . .Nityanitya vastu vivekah ihamuirdrtha 
bhoga viragah ii Kala is not, according to Sankara, the Supreme Spirit 
regarded as the destroyer of the universe, a personification of 
the destructive principle. See Chap. X of the Bhagavad-Giia y where 
Sri Krishna says that he is himself Kalah kalayaidmakam ; ahameva- 
kshayah kald, etc., (Of calculators of Time am I ; I am also everlast- 
ing Time) Bhagavad-GUa, X. 30; 33. 

207 That is, such denial of Time. 

208 Brihad. Upa., VI. 1. 4. 
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the Sakti of Siva should he set down as the chief 
cause for the creation, etc., of the world. If such a 
view is not agreed to, then there is neither any 
binding character nor sanctity attaching to the Srutis. No 
refutation (of this view) can he established as in fact such 
a refutation cannot be made. If it is sought to establish 
a firm conviction that there can be no refutation of this 
view, then it should be understood that such a refutation 
does not exist. 

Throughout the Srutis there is no other contradictory 
view to the chief one which shows that all results proceed 
from Siva (karya daHanatah). Even if it is said that it is 
due to Aindrajala (illusion), then also it (the result) is estab- 
lished as being due to the Sakti of Siva (tatkarttittvam). 
The direct agency of Maya is nowhere mentioned in 
the Srutis and Sdstrds. The non-agency (akartntlva) of 
Maya is stated to describe its exact virtues. To say 
anything contradictory should not be the skill of knowledge 
{Lc. % the aim of knowledge should not be to propound 
contradictory views). Under whose direction Maya acts 
is well established in the expositions of the (texts of the) 
Purayas. Therefore to speak of Avidya-Maya is simply (to 
create) perplexity (or mere folly), 200 It is said (in the 
B/iagavad-Gita) 210 that " the universe is without truth, 
without a basis, they say, without God ; brought about by 
mutual union and caused by lust and nothing else." The 
Linga-Purdna states : — In the event of correct knowledge 
developing on the lines of SUvaradvaita, i.e., oneness of 
Isvara with the world (uc n identity of Tsvara with the 
world), then the whole world will be perceived to be made 
of Siva (or full of Siva, i.e., consisting of Siva). Any 



200 To create a delusion of mind which prevents one from dis- 
cerning the truth. 

210 Chap. XVI. 8. This verse is, it will be seen, quoted by 
Sripati in support of his view, without comment. This is so, because 
it is in itself a denunciation of the view that this universe has come 
about haphazardly. 
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knowledge formed which cripples the main thought leads not 
to the (realization of the) true form (or its natural state). 

Nowhere in the Sdstras should you form a dualistic 
view beyond Siva as the Supreme Cause. The Sruti says 
that no other view should be established in Vedic siddhanta. 
Thus it is not meet to conclude the discussion on the basis of 
the Avidyii-M&ya (theory) of which (the theory of) Jiva-lsvara 
is a reflection {Avidya-Mayapratibimbita jivesvaravado 
na yuktaft).* 11 

The body which is perceptible through the knowledge 
that it is "I 11 , could it be a reflection of avidya (illusion) ? 
Could it be a reflection of antahkarava (mind) ? Or could 
it be chaitanya (consciousness) which is inseparable from 
aniahkarana, which (again) is inseparable from avidya ? 
Or could it be that Isvara, a reflection of Maya, which 
is inseparable from him? Or could it be that both of them 
(livara and Maya) are naturally subject to upadki (a 
virtuous reflection) ? Or could such an upadhi be maya, 
avidya) or antahkarana ? At any rate it is not gross 
upadhi (sf/mlopad/ii), for it is unable to travel into the 
higher regions, because it is said Kdrybpadhirayam jlvah 
karanopad/iir tsvarah iti — this jiva is the effect and 
Isvara is the cause. It does not hold good in the 
case of pratibimba (reflection). Because, it is said that 
Brahman is formless {mrupatvhid) and Maya is asat 
(unreal). Therefore there can be no pratibimba (reflec- 
tion) of such a thing a formless or an unreal thing). 
It must not be said that it is the pratibimba of water 
in the sky (jalaka§a pratibimbavat). Things are invented 
as we fancy them ; there can be no reflection for a formless 
sky {nirupasya akasasya pratibimbasambhavat). 

Even if such a falsified reflection is assumed, then, 
it would be only bhranti (delusion). It cannot be said 



Sripati's position is that the theory of Avidya - Maya is 
unnecessary to postulate the position that jiva and livara is one, 
for, according to him, jiva and Ifvara are already one in Siva. 
Avidya has to be postulated if Maya is to be assumed, 
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that as the image of the sun is seen reflected in water, 
likewise the reflection of the air is also seen in it. An 
image that is seen in a mirror through reflection cannot 
be actually seen (when it is removed) ; likewise it would 
not be meet to postulate that we could see a reflec- 
tion of Brahman who is all-pervading. In which (the 
latter) case it could not be said that the all-pervading 
nature connected with Brahman can be possibly reflected. 
Even if it were possible, the sun's disc [prabhamandala) 
is incapable of exhibiting such a reflection. 

Moreover, both in the Sruti text Gu ham pravishiau 
para me parardhe and in the Sutra Gnham pravis/itd- 
vttihmanau hi taddaHaiiat f , 213 it is laid down that jlva and 
Isvara live together in the same place (e/cafra). But such a 
thing cannot be accepted as right, because bimba and praii- 
bimba could not be lodged in the same place. Further, if 
Diaya and avidyci are assumed to be bimba and pratibimba 
and jlva and Isvara, in the event of the destruction of viaya 
and azudyd, can it be they {jlva and Isvara) have attained 
mbksha ? If that view is accepted, then mbksha is the 
destruction of jlva and Isvara. Then we will be entering 
into the precincts of the religion of Pashanda Bauddha, 
{i.e., heretical Buddhistic faith). Then, according to 
the saying Atmahananam apurushdrtha i/i,' 21 * vibksha will 
have to be understood as being self-destruction (afoitru- 
shdrthatvd) which is absurd, when jlva and ISa come into 
destruction, then no one will seek the benefits of 
Paraloka [i.e., the next or future world). Then, one 
who is desirous of mbksha will no longer attempt for it. 



212 Kathavalti (JfathdpaX 111,1. The full text is Rifam pibantau 
suknttasya lokc guham pravishiau parame parardhe \ ifi. Sankara begins 
his comment on Brahma-Sutra I. 2. 11 with this quotation from 
the Katharalli^ remarking "Thus the Kathavalli reads," etc. 

213 Brahma-Sutras y I. 2. 11. 

214 It is a common saying suggesting that self-destruction results 
in the non-realization of any one of the four principal objects 
of human life, i.e. } dhanna, artha, kama and mdksha* 
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Both existences being false, every one will have to be 
contented with the present world. Then, when nobody 
attempts {mbks/ia)^ emancipation \nivritti) will be removed. 
Every one will think that there is no binding for the 
virtuous and the wicked. Both being false and without 
any difference, nobody will enter into it {mbksha), while 
this view prevails, the right path will not exist. The jlva 
will have no more to be considered as prafibimba. Then 
the Sruti text which begins with Sa at ma iti will have 
to end by saying Na tattvamasi. The objects that are 
reflected in a mirror, such as fire, etc., shall have, as 
cause and effect, no effect whatever. Then great contra- 
diction will arise from the Sruti text of Atitarydmi 
B rahman a regarding the text Yb vignane tishthan iti. 21 * 
When the pratibimba (reflected image) is affected by 
Maya, there will be no unity of jlva (and Isvara) and 
there will be no more bandha, mbksha, sukha y duhkha, etc. 
Thus, therefore, the argument on the side of pratibimba 
cannot be availed of with advantage. 

If we accept the argument that neutral objects 
(jada) are also capable of possessing chaitanya (life), 
then even ghata and pata (pot and cloth) will have to 
be considered to be possessed of jlvatva. Therefore 
even though undivided, the same objection holds good 
and therefore it is not meet (to accept it). 210 The Sruti 
text goes : Ekadha bahudka chaiva drisyate jalackandravat 
iti. It appears in one way and in several other ways 
just as the moon is reflected in water. This text 
strengthens the evidence in support of the view put forth. 
According to the maxim that an object that is compared to 
anything cannot possibly bring out all the points in 
the object with which it is compared to, Brahman is, 
by his universal existence, perceived to be generally so 



215 Brihad. Upa., III. 7. 22. 

216 That is, even if jada and chaitanya are taken as inseparable 
from one another, then too the same objection that neutral objects 
like ghata and pafa cannot be possessed of jtvatva holds good. 
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existent. According to the Smriti text Mayabhasena 
jlvUau karoti iti, the reflection of Maya makes and 
unmakes both the jlva and I&a. We cannot postulate 
any invented opinion. The text Gna gnau dvau ajavlsa- 
nlsau iti 217 is greatly contradicted if the above view (that 
jada is possessed of chaitanyd) is held. The compound 
Maya is made up of mam sivam ayatlti ?naya, i.e., all 
that which proceeds towards Siva to join Him is maya 
[Ma/i (*?:) signifies Siva ; and Yah (^:) signifies one 
who goes or moves]. From the root Ay a Pay a which 
means to go, comes the word Maya. The Pranavarthavi- 
varaiia quotes in the Nighanlu from which we learn 
that makara (the letter ma) includes " Bambhu, 
Brahma and Chandra". In the Sruti text Akaro Brahma 
Ukaro Vishnuh Makaro Rudrah, the word Maya means 
the Sakti of Parasiva {Parasiva Saktih). And this 
Maya flashes from the light proceeding from Paramesvara 
and exhibits itself in the form of jlva and lia. Thus it is 
established in two different forms. If this is not so, 
all the Srutis are contradicted. As stated before, there is 
no misconception in understanding that Satya and Ananda 
(on the part of Paramesvara) are the causes of the creation of 
the world. For they are the prime virtues of Paramesvara, 
just as the red hot iron keeps both its heat and light {i.e., 
they two being its properties). Therefore it is possible to 
say that the world is capable of being the agent for creation 
just as a pot, etc. {ghatadivat) are, i.e., just as the pot 
or other like thing is the outcome of the earth of 
which it is made and is capable of being made into a pot. 
Anyhow creation of the world, etc., are entrusted to 
Prakriti. But subsisting in different receptacles cannot 
be said to be equal to the svampalakshana of Brahman ; yet 
under the will of Paramesvara, it is the cause of creation. 
While it is understood as different from the properties of 

217 Gna is the wise and Agna the ignorant. The wise and the ' 
ignorant are proved to be both lord and the servant — ajaviva 
represents the Brahman, the happy one and aniia, the unhappy one, 
Anlfatvamcha Duhkhitvam . 
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Isvara, the quality of being different {bhinnatva) is only 
an incidental quality {talastha lakshanam)r x% Without 
transgressing (or violating) the original idea, it comes to 
mean separate property {prafyeka faksf:anam) y generally 
known as jagat janmadikafvam, />., the property of creat- 
ing the world. It has only a property for creating ; it has 
not got the property of destruction and should not be so 
understood, An agent which is a cause for creation has, at 
no time, the power of destruction. Till then (upto the time 
of destruction) the cause for which it is the agent, creation 
and existence (utpatti sthi(i), should be agreed to as being 
its natural properties. The material cause {upadana kctrana) 
alone is not the entire property (of Siva). 210 Yet according 
to the maxim that Prakriti is always subject to changes 
(vikara) % it does in no case come in the way of the concep- 
tion of establishing unity {i.e., it does not contradict the 
conception of unity). Brahman, though different from Pra- 
kriti and its quality of being the material cause, yet sustains 
both. Just as the potter in producing a pot and a king in 
his royal position, so in the same way we have to understand 
the power of creation and existence as material cause in 
Prakriti. As regards svarapa lakshana, the natural charac- 
teristics (of Brahman) as enunciated in the Sruli text 
Satyam gnanamauantam Brahma /V/, 220 Brahman is in Saiya, 
Guana and Ananta^ Le. Truth, Wisdom and Eternity. 
Satya etc., are his svarupa (natural characteristics)* This 
is a mere truism (satyavade). Though the world appears 
not -to be from its character a separate thing proceeding from 
Paramasiva, yet its realization consists in knowing that it is 
one with Paramasiva, in his natural and inseparable charac- 
teristics {Sivasvarupam abhede). In other words, it is the 
chief characteristic {guna) and form {bhava) which should be 

218 That property or lakshaiia which is distinct from its nature, 
and yet is the property by which it is known, e.g., gandhavaivam 
in the case of Prithvi. 

219 Siva has other properties also ; of his properties he has 
endowed Prakriti with the quality of being upadana karai % ia. 

220 Taitti. Upa., Brahmandavalli % II. 1. 

23 P 
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understood as existing in .association with Siva at all times. 
But if it is said that it can also exist independently of Siva, 
it is not so* For, wherever a material is demonstrated, 
there its property also is seen combined with it. Whenever 
an object is to be explained by an exhibition of it, then its 
property should also be understood as co -existing along with 
it For example, if one asks, " In this stellar sphere, who 
is the Moon ? " the answer is " That body which exhibits 
light over a large tract of space, that is the Moon." Else, 
it cannot be proved in any other way by evidence except by 
its power of luminosity. Nor can any other body be made 
to assume the characteristics of the Moon, possessing its 
luminosity. Nor can it by any other way be explained to 
one who had never seen it, to bring to his knowledge the 
form of the Moon, in reply to his question. In reality, all con- 
troversies end in establishing the chief properties contained 
in the objects exactly in the same proportion as they are seen 
existing everywhere. That object is realized by enumerating 
its characteristics. In this world all objects possess their 
properties in their entirety and not in their divided parts. 
And nobody has had experience of their existence in the latter 
condition. Therefore the mere existence of (certain) pro- 
perties in an object enables one to explain it through 
examples. The words Satya, etc., primarily denote the 
thing (or object) Brahman {Drahmapaddrtha). The thing 
Brahman, therefore, does not include all the thousands of 
things related in the Srutisr 11 Though there are actually 
existing several of them, if it is asked how these several of 
them could be understood to be as one undivided whole 
(Akhanda bbdha\ the answer is we have to understand it 
from its characteristics. For it is said in the Bivddvaita 
Prakasika : — Hyupdyaslu vaiHshlyamakhaiida chandra- 
pratipaitau tachcha virbdhat chandre na jayate. Sattvddi- 
vakye tvanantadi padair vctiiishtyam badhyala iti etena seva- 
iiadi lakshanasya nakhandarlhakatvam i sevandvanddlnajit 

221 That is, we should understand that Brahman is one 
though it comprehends many. This leads the commentator to 
Akhaffdiiy etc, 
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samt'tnya rupatvcna akkandarilwtvabkavadiii n While 
everything is seen under the influence of the luminosity of 
the Moon, it cannot be said that that luminosity is not pro- 
ceeding directly from the Moon itself. While Truth and 
other expressions are endless in number, including the 
descriptions of such things as are of a contradictory nature, 
vet it should not be held that different characteristics show 
different objects other than Brahman. A close examina- 
tion of the nature of such different characteristics on the 
whole proves that there is no other one undivided thing 
{akhandarthaivabhavat). 

Therefore, it is held as disproved that by the mere 
enumeration of the characteristics of an object, it cannot 
be admitted that what we mean by the entire object {Akan- 
darthd) is expressed. However, that single characteristic 
denotes a particular object in a particular disputation ; the 
characteristic was never intended to convey the meaning in 
only one sense. The expressions Safya, etc., used in a 
particular sense for conveying a particular meaning cannot 
be held to convey different meanings. While a word is 
capable of conveying several shades of meanings according 
to its characteristics (lakshana), we cannot hold without 
contradiction that what has already been expressed is the only 
way in which it could be interpreted. It does not thereby 
contradict its original characteristic {na cha vaiyarthyam). 
By the word Satya is denoted that it does not include 
Asatya. By the word Gncuia, all lifeless things are exclud- 
ed, 222 and the word Ananta (endless, eternal) includes all 
things limited in time. These words always avoid contradic- 
tion, difference in interpretation and redundancy. By the 
word exclusion {vyavruttih), what is to be inferred ? Is it 
exclusion from Brahman or not ? If it is the first (i.e., 
Brahman), all the Srutis that declare unity (aikya) are 
contradicted ; if it is the second, then the same appearing as 
a different one, shows uselessness (or unproductiveness) 
{vaiyarthyam). If it is said that in the same there should be 



Gnana is restricted to the Chaitanya world and does not 
extend to Jada. 
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both pratiyogi and anuyogi (being counterpart i a thing 
and being united with it), and the power of pe:vading all 
over (pratiybgyamiybgi karana vydpakddi) hen such a 
word is of no use. Nor can cause be then ^aid to be a 
separate Dharma (characteristic). In this way, if while 
contradictions point to difference in Brahmin, the same 
expressions denote the contradictory sense whrh is of no 
use. With this very idea, it is said in the Si'vjidvaita 
Prakdsike : — Sangrahah avisishlam apa rydydeMasabda- 
prakdsitam ekavi I veddiita??ishthita?7Z akha?zda7n prdipedire 
iti II In short, that is the only one which is avisisAhm (not 
capable of being distinguished), aparydyam (not enable of. 
being otherwise interpreted) and anekasabdapr^dsitam 
(which many words display as the only one) ; wiSch the 
Vedanta particularly reveres and salutes, that un&vided 
One, forms its sole fixed subject. Therefore it is declared 
that Satya, etc., form the chief characteristics of Brahnan. 

If it is said that according to the text Yatb jamua tat 
Brahmeti, etc., that it is to the original {Adyasya Brahmaiah) 
four-faced Brahma, that these characteristics apply, then 
it is replied that it is not so. For it is contradictory to 
the SrutiS) yukti (reason), and anubhava (experience). 
Then, what is meant by the Adyatvam (beginning) as 
applied to Chaturmnkha (the four-faced Brahma) ? Is it in 
reference to sarvakdrydpekshayd or chetandpekshayd ? Not 
the first ; for the text Atmana dkdsah sambhutah iti 22Z refers 
to Bhutasrishti (the whole class of bhutas taken collectively) 
which is stated to be the first among the created. It 
must not be said that Bhuta srishti is after Hiranya- 
gai'bha srishti 2 ^ for Hiranyagarbha who embodies the 
spiritual character of srishti in its entirety cannot be - 
supposed to have been subsequent to Bhuta srishti. 
Therefore Bhuta srishti cannot be earlier than Hiranya- 
garbha srishii, as there is nothing to prove such a ihing. 
If Bhuta srishti is, notwithstanding, taken to be earlier in 

223 Taitt. Upa., II. 1. 

224 Hiranyagarbha ; Name of Brahman as born from a golden egg. 
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order to have a knowledge of the characteristics of 
Brahman, then, it results in no consequence. Dasaratha 
and Vasudeva are considered to be the parents of Rama 
and Krishna for certain purposes ; and if this is acknow- 
ledged to be so, then Sarvagnatva*** cannot be established 
in Rama and Krishna. As in the case of Rama and 
Krishna, Chaturmukha is much higher than the one 
represented as his originator. The Sru/i text goes : — 
Visimorcva hiranyagarbhblpaitih iiL From Vishnu only is 
Hiranyagarbha srhhtu This is also to be similarly under- 
stood. Other Srufi texts declare : — Yd dcvaucwi praihamam 
puraitat l Visvadhiko Rudrb maharshih i Hiranya^arbham 
paSyafa jayamanam ll 22a Sa no devah Subhaya smriiya sam- 
yttnaktn u The meaning of the first of these texts is as 
follows: — The Maharshi Rudra is greater than the 
chidachii prapancha and far beyond the universe ( Visvas- 
mat) and also the All-knowing author of the Vbda 
(Sarvagnafvadiva). Then as to the second text, Parama- 
siva is the first of all Devas, Indra, etc. Siva produced 
out of his will Hiranyagarbha and the four-faced 
Chaturmukha in the form of Prakriti and taught him all 
the spiritual knowledge, Vcda^ etc., out of his favour. 
Let that Siva protect us, out of His unlimited gracd by 
disentangling us from the entire bondage of samsara and 
granting us that paravtananda svarupa as the result 
of the spiritual knowledge derived from the Vbdanta 
and the Agama, and bring us into unity with Him. 
Accordingly texts like Yd devanam prathamaschodbhavaschax 
Vtivadhtkb Rudrb maharshih and Hiranyagarbham 
janayamasa purvam n should be held to denote that 
Hiranyagarbha came into srishti as the result of creation 
by Mahesvara. Such a meaning cannot be held to be 
unreasonable. 

However, there is the text of the Mahdpanishad ': — 
Ekb ha vat Narayana asil i Na Brahma neSanb nagivishbmau 
nemedyava prithim iti w Narayana was the only one who 

225 Omniscience. 
220 Mahdpa., I. 12. 
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existed (before the creation). Neither Brahma nor Isvara 
nor Agni nor these others (pointing to them) nor the 
sky nor the earth existed (before the creation). It is 
here shown that Narayana alone was above all existent 
as the Supreme Spirit, the greatest, before the creation. 
And then there is the text Ndrayandt Brahma jayate \ 
A 7 dray anal Rudro jayate iti w From Narayana was born 
Brahma and from Narayana was born Rudra, which 

• 

proves that Narayana is the All-Cause of everything. 
And then it is also stated, in the text of the Upanishad, 
Afha kasmddachchyate Brahma brihantbhyasmin gimdh 227 
iti, from whom else could Brahma in whom are so many 
of the greatest good qualities {brihanto gundh) have been 
born ; whereby for Him (Narayana ) alone is ascribed the 
fullest good qualities. Again, according to the text 
Tadeva Brahma paramam kavmdm 22S ll to the all -knowing 
Brahma and others, He (Narayana) alone is Para Brahman. 
Fuither in the text, Ajasya ndbhdvadhyekam arpitam 
(yasmin vi&vani bhuvandni tasthuh) 220 In the navel of the 
Unborn, one chief stock took its origin and in it the whole 
universe and the worlds existed. Again, in the text Antas- 
sanmdre manasd charantam Brahmdnvavinda daia hotdram- 
arne iti 2Z0 n While under the ocean, He (Narayana) was going 
about thinking, Brahma and the ten sacrificial agents were 
born. It is said that the quality of lying in state in the 
ocean has been ascribed to Him (Narayana) by the learned 
through usage, and it applies to Him only in particular. 

In texts like Na samiachdsaschchiva eva kevalah 231 \ 
Brahma Vishnu Rudrendrdste samprasuyante 232 I Sadeva 
saumyedamagra dslt iti™ the reference rightly is to the same 

227 Agniveshma. 

228 Mahopanishad^ I. 6. 

229 The full text is not quoted by Sripati Pandita, It is quoted 
by AnandatTrtha in his Brahma-Sutra Bhashya wherein he asserts 
that Vishnor hi lingam, that Vishnu alone is Linga. (itik. Sam. 
10. 82. 6.) 

230 Taitt. Ar., III. 11. 1. 231 Svela. [/pa., IV. 18. 
232 Atharvatiras. 233 Chch. Upa., VI. 2. 1. 
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One, according to the Chchagapasu Nyaya. By the compound 
word, gackchantiii gauriti, what is meant is that which 
moves about, i.e., cattle. Though it might convey a differ- 
ent meaning, yet it is understood to be a cow for ordinary 
purposes. Similarly, the word Brahman, though it implies 
the four-faced Brahma, Pranava Brahmana, etc., yet, it is 
understood to signify only Narayana, who is distinguished by 
all auspicious arid good qualities and attributes. If he is, by 
Ydgarudfri, 2 * 1 stated that he is the sole cause of creation, 
etc., of the world, and to him only it could be well applied — 
ue., the cause of creation — then we say, that " Vishnu has no 
such Brahmalakshana in so beinp: the cause of creation'* 
(i.e., He shows no characteristic of Brahma to be the cause 
of creation). Because Vishnu Himself is stated to have 
been born subsequent to the Sukshma srishli (subtle 
creation), his creation being the first of the Devadi 
srishli (i.e., creation of Devas and others). For we see 
in the Rig-Veda, the birth of Vishnu described in the text 
Vishnuriththa, paramasya vidvan /did brihannabhipdti trill- 
yam ll ItL The meaning of this text is this : paramasya, 
mahesvarasya ; ittham bhavena ; vidvan, vet la ; brihat, Visit- 
nuh, Adi-Vislmuh ; jatassan ; iritlyavi, Kailasam ; abhi- 
pati, rakshati; brihat sabdma, Adi-Vishmireva vyapadi- 
§yale. Mahesvara, thus thinking out of His mind, Vishnu 
being born, controls the third part (of the creation) consist- 
ing of Kailasa ; the word Brihat here is to be understood 
as meaning Adi-Vishnu. 235 

234 Yogarudhi : When it is used in regard to a word, it means 
having an etymological as well as a special and conventional 
meaning, e.g., the word Pankaja etymologically means M anything 
produced in mud " ; but in usage or popular convention, it is 
restricted to some things only produced in mud, such as the lotus ; 
cf. the word atapaira, parasol. 

235 One of the meanings of the word Brihat is Vishnu. Brihat 
literally means large or great and it applies to Vishnu. He is held 
to be possessed of an immeasurable or all-pervading body. It is from 
the root brih which means grow or shine, and from it is derived 
Brahma and Brihat, where the root idea is growing or expanding or 
shining everywhere* 
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In texts like Namb Vishnave brihate karbmi I Brihatte 
Vishnb Sumatim bhajdmahe iti if 230 there is no ground for 
leaving out of account the existing evidences in support of 
the statement that the Eternal Paramesvara is the sole 
author of the creation and ascribing invented proofs 
for the position that Vishnu is the author of the creation. 
But some timid people may question, with doubt, how 
could one who has no birth at all, have been born? 
In the text of the Svetdsvatara U panishad we read, 
Rttdra yatte Dakshinam mukham tma mam pdhi nityam 
iti » It is here said that Mahesvara alone is termed as 
Ajdla. And therefore the statement that Sambhu is 
the creator of Adi-Vishnu is right. It is also seen in the 
following text of the Yajur-Veda\ — Sbmah pavate janita 
matinam janita divo janitdgneh janita suryasya jani- 
iendrasya janitbtha Vishnb iti w As also in the text of 
the Atharvana Veda : — DhyayitHanam pradhydyitavyam 
sarvamidam Brahma- Vishnu-Ritdrhidrdste, samprasuyantb 
itiw Siva alone is the sole cause of creation. Further 
the text Siva eva kevdlah implies that Siva alone is the 
author of Sandtana srishii 237 Eternal Creation). 

Also, in the text Narayanat Brahma*™ where Brahma is 
described as derived from Narayana (creator), it must be un- 
derstood as referring only to subsidiary creations {i.e., after 
the original). For, it is thus supported in the Vayaviya, Sam- 
hitd of the Saiva Purdna : — Trayaste kdrandtmdnb jdtdh 
sdkshdn mahesvardt I Cliardcharasya vi&vasya sargasthi- 
tyantahetavah I Pitrd niyamitdfy purvam traybpi trishu 
karmasu I Brahma sarge Haristrdne, Rudrah samha- 
rane punah \ Taddpyaiiybnyamdtsarydt anybnydti&aydrthi- 
nah I Tapasd toshayiivd tarn pitaram Chandrasbkha- 
ram I Brahma Ndrdyandt 4 purvam Rudrah kalpdntare- 
'srijat i Kalpdntare punar Brahma Rudra Vishnu 

230 Rig-Veda. 

237 As opposed to Sukshma sris/tfi above spoken of. 

238 Add here jayate which is omitted. A quotation from the 
Mahopanishad {Mahdndraya7idpa?iis/iad) . The name Narayana is not 
ordinarily mentioned as too holy for mention. 
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jaganmayah\ Vishntdcha bhagavaii iadvctt Brahmanam. 
asrujat punah \ Narayanam punar Brahma Brahmanam cha 
punar Bhavah if in Moreover, texts like Sa Brahma sa Sivah 
sendrah sohsharah Paramassvarat Hi, etc.i and hundreds of 
other Sruti texts declare that Brahman is beyond the 
Trinity (Murtitraya). Likewise, in the Ndrayana and other 
Vpanishads, Narayana is not so stated, i.e., as being beyond 
the Trinity. The Atfd?iduhya(Upa?iishad) text: — Prapanchd- 
paSawam Bantam Siva??? advaiiam chaturtham maiiyanio, sa 
Atmd sa vigneyah 230 i Sivo'dvaitah Hi o and the text Dhydyi- 
tesanam pradhydyitavya?n I Sarvamidam Brahma Vishnu 
Rudrmdrdste samprasuyante ili 240 n and other texts fully 
prove Siva to be beyond the Trinity and therefore for 
Him alone does Parabrahmatva hold good. Likewise, 
it is said in the Anuidsanika {parva of the Mahabharaia) ; — 
So'srifat dakshindt angat Bralwianam lokasambhavam \ 
Varna pdrsvdt tathd Vishnum lokarakshartham Isva?'ah I 
Hridayat kalarudrdkhyam iti n Here the creation of 
Rudra is referred to as being Kalarudra and not Siva. 
Else, a 'timid [blvi.ru) man may doubt as to how an unborn 
one (Siva) could have been born, being contrary to the 
Srutis. Nor can the birth of Vishnu be taken to be an 
avatar. For it is against the Sruti texts above quoted 
{Sruti texts such as Vishnuritthd, etc.). 

Moreover, in the Atharvasiras {Upanishad) there is 
the text: — Akdranam kdrandndm dhyata karaiiam in 
dhyeya iti, where the termination hi signifies the peculiar 
lakshana referring to Sambhu, which is beyond the reach 
of all others. But in the Sruti text (Eho) Ndrayana dsit 
iti, whereby Narayana is to be taken not as always 
existing but born as only the first incarnation after the 
Sukshma srishtz, (Vishnu belongs to the future and not 
to the present or the past.) In texts like Salter dsit 
Pardiarah iti, etc., on the basis of the Chhdgapasu nydya, 
the words Saddtmd, Ndrayana, etc., only signify Siva, 
and none others, for it is supported by the texts occurring 
in the Kaivalya — Sarvo vai Rudrafy, and Sa eva Vishnuh 

230 Mand. Ufa., I. 6. 7. 240 Atharvasiras . 
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sa pray ah sa -kaffi gnih sa chandramdh iti. Also, in the 
Atharvaya&ikhd, we have the words of Siva Himself : — 
Ahambkah prathamam dsam vartami cha bhavishydmi cha 
imnyah ka&chin mat to vyatiriktah iti i 241 In the Harivatn$a % 
it is said: — Yam namairi Gbvivda tava loke mahiyate i 
tdnybva mama namani ndtra kdryd vichdrayd iti \ 
Here Siva says to Krishna that whatever the names 
by which Govinda is distinguished, those are the very 
names of Siva also. Jaimini, Bhatta, Bhaskaracharya 
and others who were well versed in the Vedas and also in 
the full and established meaning of the four Vcdas 
have laid down that Parabrahman is none other than Siva 
alone. Also, in the Siita Samhita it has been stated 
by Vyasa that Siva only is Parabrahman, in whom 
complete Brahma-iahshaya, such as creation, protection 
and destruction are combined and that this is indisput- 
able. Further, the following Sruti texts : — Dhydyitcsdnam 
pradhydyitavyam sarvamidam Brahma Vishnu Rudrcu* 
drdste samprasuyantb I Somali pavatb ja?iiiamatlnam I 
Ksharam pradhdnam amrutdksharam harah kshardtmdnd- 
vi&atb dbva ckah 1 I&dnah sarvavidydndm Isvarah sarva- 
bhutdndm Brahmddhipafir Brahmaybdhipatir Brahma Sivb 
me ast?( Sadd&ivbm » Tihb hi Rudrb na dvitlydya tasthuh l 

Ya iman lokan Isata isainyuh janamyuh yassarvan 

lokivmata Isanlbhih parama§aktibhih \ Yeshanvise pa&upatih 
pasv.ndm chatushpaddmuta cha dvipaddm \ Prapanchbpa- 
&amam sanlam Sivamadvaitam chaturtham manyanfb l 
Nidhanapataybnamah l Nidhanapatdntikdya namah \ Sarva- 
bhutadamandya iiamb manbnmandya vamah iti \\ and many 
like collections of other Sruti texts establish that Siva 
alone is the chief cause for the creation of jagat % etc. 
[JagadjanmddihbttUva vyapadesdt). One alone shines in 
his all-effulgent nature without lessening any part of 
his character, creating the world under the name of 
Bhava by his Rdjasa quality ; protecting the world under 
the name of Mncda by all his Sdttvika qualities ; 

241 I was the only one who was at first ; who prevails now ; 
who is going to exist in future and there is none other beyond me. 
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and destroying all the creation under the name of Hara 
by all his Tamasa qualities and being overlord in all 
his three-fold qualities, keeping in himself his own Sakli 
intact. Verily it has been said in the Mahimna- 
stava : — Vi&vbtpaitau Bhavaya nambnamah i And there- 
fore also in the Saivagama it is said : — Sarvagnala 
triptir anadibbdhah sva (antra ta niiyavi alupta saklik \ 
Ananta&aktischa vibhbr vidhigndh shadahur angani make- 
ivarasya i Yadbhaklasthalam iiyahuh tat sarvagnatvamu 1 
chyate I YanmahUvarakam nama sa triptir mama sankari \ 
Yat prasadabhidham sthanam tadbbdhb me nirankusah \ Yat 
pranalingakam nama tat svatantryam 7idahritam \ Yad 
asti 6araiia??i nama hyahcpta iaktiruchyate \ Yadaikyasthana- 
murdhastha hyaiianta Saktirucftyate ' Etadangasthalam devl 
guhyat gtihyatamam param iti 11 

Thus are established all the characteristics, such as 
Sarvagnatva, etc., and jagadjanmadi /ctiranatvam (creation, 
etc., of the world) in Siva alone and in none else. 

Siva as Para Brahman. 

Having thus discussed the attributes of Brahman and 
establishing them, Sripati proceeds to deal with the source 
of all knowledge relating to him. Commenting on 1. 1. 3, 
Sastra ybnitvat {Because the Bastra forms the source — of 
. the knowledge relating to Hini) % he initially remarks that 
texts like Asya mahatb bhutasya nisvasitam etadrigvedo 
yajurvedassamavedah iti — These Rig, Yajur and Sama 
Vedas which are the result of the inhaling breath of that 
Great Being, form the subject-matter of this Sutra. In 
other words, Sastra is the source of all authority. For 
Sastras, such as the Rig Veda, etc., the source and cause 
is Siva. The Sruti text goes Sivo mameva pitarah iti, 2 * 2 
I am the Father (cause) to whom Siva is referred. Therefore 
Nigama and Agama are paramount authorities, Siva being 
the chief cause of creation, etc. Here the Srutis determine 
the applicability. Texts like the one quoted above 
prove Paramesvara to be the chief source (cause) for the 
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Vedas. Texts like Vacha virupa nityaya iti ' prove the 
eternity of the Vedas. The question whether we could 
appropriately say that Parasiva Brahman is the chief cause 
for Nigama and Agama is one open to discussion* In the 
Smritis it is said Anddinidhind nitya vdgutsrishid svayam- 
6/iuva i Adau vedamayi divya yaiah sarvah pravrittayali iti \ 
From that Svayambhu, came out that ever-existing and eter- 
nal speech, which was in the beginning the effulgent Vedas, 
wherefrom all took their origin. Here the Veda is stated 
to be eternal. This shows that the birth of Paramesvara is 
not true [aprdvidnya). He had no birth of a Paurusheya 
character {i.e., He had no human origin). And, therefore, 
if it is said that the Vedas also are equally as eternal and 
unaffected by the three kinds of time (traikcUikabadhyatvani), 
then we propound the following Siddhania : — If it is said 
that the Vedas exist by themselves, it would be against the 
Smti text Sivo vmmeva pitarah. And also in the fourth part 
of the Sdwa sdk/id, it is mentioned that they (the Vedas) are 
stated to have been possessed of angas, sarira, gotra, varna, 
etc. These denote that the former (portion) treats of the 
first creation and the latter generally treats of the (subsequent 
or succeeding) creations. Those (the former) form their 
characteristics denoting a cause showing a sign (of srishii). 
Texts like Atmana akasali sambhutah iti z * z state that the sky 
and the other elements were created by the order of 
Paramesvara as the sole cause. If so, how can the Vedas 
be called Svayambhutam, i.e., without origin {apaurusheyd) ? 
The Smritis enunciate a similar position in the text. 

Ashtdda&dndm etasam vidyanam Brahmavartmandm \ 
Adikarld Sivassdkshdt sulapdniriti smith 11 
Sddybjdtena Rigvedam Vdmadevena Yajusham l 
Aghbrena tathd Sdma Purtishendtvatharvanam \\ 
Isdnena nmkhenaiva /edmi/eadydgamdm lathd I 
Janaydmdsa visvesah sarvasiddhipraddyakah W 
VimaHarupim saktih Sivasya paramdtmanak \ 
Nigamdgamarupd sydt sarvatattvaprakdUm it 
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Tasmat vodagamarthoshu yah kurydt bhcdabhavanam \ 
Sa sahasrakulam ghorc narakc patati dhruvam 11 iiL 

Therefore Paramesvara is the sole cause for bringing to 
light, in continuation, the former and latter parts of Nigama 
and Agama, by means of that Sakii that is inherent in him. 
And in him lies all the power of bringing to light every 
kind of knowledge. Therefore there is no contradiction 
between Sruti and Agamas with regard to whether Para- 
mesvara is born or not born {janyatva and afauyatva). 244 
Further, Sruti texts like Nasauitachasat Siva eva kavalal} I 
Nanyai Hitch anamishat \ Neha naimsti kinchana t Natu- 
tat dvitiyamasti \\ iti enunciate clearly that none other 
created the Veda and that it is eternal. If it is then asked 
how such statements ought to be reconciled, then we say 
that Sruti texts like Sarvam khahidam Brahma i Sarvo vat 
Rudrak \\ iti, etc., distinctly hold out that Brahman is the 
sole Creator of charachara prapancha (the living and the 
lifeless world). If so, these contradict the other set of 
Sruti texts, according to which the world is stated to be 
unreal (mithyaparatvam)* As to this, we say that that is 
wrong ; because even prior to the time that creation became 
manifest, the world was existing in a very shortened (saw- 
kuchitd) form {rupa) in the Sakti of Mahesvara himself, 
therein containing all the elements of Nigama and Agama 
and others as if in the form of a seed ready to sprout up. 
Sakti and Paramesvara are never different, for it is said in 
the Sruti text: — Parasya saktir vividhaiva sruyate svdbhd- 
vikl gnanabalakriya cha \\ 245 

Moreover, if it is doubted, as to how Veda could be 
called Eternal, when it is simply a resonant sound implying 
Sabda, bnddhi and karma (words, knowledge and actions) 
and only lasting for a limited time in its three forms of 

244 Some Srutis hold He was and some others that He was not 
born. Snpati's view is that He was not born. If that is so, there 
is really no contradiction in the Srutis on this point. 

245 This is the last line in the Chchaiidogya text beginning with- 
Apa?ii padd javand grih'iid and ending with svabhavikl gnanabala- 
kriya cha which is all that is quoted by Sripati above* 
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existence, then we say there is no reason for any such 
doubt. We say this, on the basis of the maxim Karana- 
saiyatve karyasya satyatvam, the cause being true, the 
effect also should be quite true. It is indisputable that 
Sakti in Paramesvara, which is the cause for all the 
Vedas, is Eternal, from which it follows that the effect 
(of that Sakti) also should likewise be Eternal. Lord 
Mahesvara's statement that Brahman is nitya-mukta buddha 
and htddha by svabhava and is manifest at any moment 
and intimate with all is verily true. But that statement 
which people put forth attributing raga t dvesha and 
pasabadd/ia, qualities which are exhibited by Paurusheya, is 
untrue, because it is only a statement of the ignorant 
with evil thoughts. Therefore the Vedas are decidedly 
eternal. Moreover, the Vedas having determined to 
extol Paramesvara and none else, they keep constantly 
praising Paramesvara regarding his unending eternal propi- 
tious qualities and like so many poets continuously extol him 
without a break. 

Further, the smearing of the Bhasma (sacred ashes) 
is heard of in the Vedas. In the text of the Sveta- 
svatardpanishadi Triyayusham Jamadagneh Kasyapasya 
triydytcsham 1 Yaddevdnam triyayusham i tanme astu 
triy&yusham iti U 240 the word triyayusfia is interpreted 
to be tiryak pundra, a triple cross-wise or horizontal 
mark. In the Yajurveda^ we read : — Manastoketi mantreiia 
mailt ritam Bhasma dharayet \ Urdhvapundram bhavet 
sdma madhya pundram yajumshi cha \ Adhah pundram 
Richas sdkshdt tasmat pundram triyayusham fl itu Further, 
in the Bodhdyana sdkhd the following occurs : — 

Tani vd etdni rudrdkshdni yat tray 6 vedd dharayanti 
tasmat deva dharayanti I tasmat tani dharaywi gachchan 
tishihan khadan svapan tinmishan nimishan hasan sarvanye- 
ndmsi tarati Rudrbbhutva Rudrb bhavati itu For what 
causes the Vedas put on like Rudra and become Rudra 
Himself, the Bhasma and Rudraksha, for the same reasons 
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the Devatas also wear them and so they are wearing them 
while going, while standing, while eating, while sleeping, 
while sitting, while meditating, while laughing — in all 
conditions. From this we see that Rudraksha dharanam 
is also prescribed (in the Smritis). 

Also, in the Rigveda text A yam me hasto Bhagavan u 
zVv 47 what I have in my hand is Thyself, O Lord, Yd te 
Rudra&siva ianuh aghora papakaiini 248 II iti % etc. 
which state that the Vedapurusha wears the Sivalinga 
according to the Vedas. Further in various hymns of praise 
is seen the text Jagatdm pataye uamafi 249 i Namo kiranya- 
bdhave itamah iti 250 and others. 

Therefore in weighing all the Srutis and Smritis, 
it is seen that in the atma Sakti of Paramesvara which is the 
embodiment of Paramesvara {Paramesvara atmah sakti) , 
is observed to be the principal figure referred to in all the 
Vedas and the Agamas. 

Again, if the doubt is expressed how Mahesvara could 
be said to be the author of the Vedas, when Chaturmukba 
(the four-faced Brahma) is plainly said to be the sole author 
of the Riky Yajtis and Sama Vedas according to texts like 
Shaddotd vai b/mtva prajapatir ida?7t sarvam asrijata I Ruckl 
yajumshi samani\ iti % etc., then we contradict such a doubt 
and state that it is not so. For it is said in the Srutis that 
long prior to the creation of Hiranyagarbha, that Veda had 
its origin, according to the texts Yd bramhanam vidadhdii 
purvam yd vai veddmscha prahinoti tasmai 251 I iti, etc., 
which state that long before Brahma was created, the 
creation of the Veda took place and then those Vedas were 
taught to Brahma after he came into existence. This 
decidedly proves that Hiranyagarbha got all the Veda 
tutored by Paramesvara and therefore Paramesvara is alone 
stated to be greater than all others. 



247 Rigveda* 21S Ritdrachaviaka. 

249 Mahopa., XVIII. 13. 250 Rudtachamaka. 

251 Sveta Upa.t VI. 18. 
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Accordingly, Sruii texts like Yb devanam pratha- 
mam purastat I Visvadhiko Rudrb maharshih \ Hiranya- 
garbham pa§yata jayamanam \ Sa no devak iubhaya smritya 
samynnaktzr^ 2, \ iti^ state that the supremacy of Paramesvara 
extends absolutely over the creation of Hiranyagarbha 
and chidachit prapancha. Moreover, the sages Upamanyu, 
Dadhichi, Gautama, Durvasa, Renuka, 'Daruka, Sankha- 
karsna, Gokarna and others also observe that the 
all-knowing power [sarvagnatva) consists in knowing 
decisively what all is contained in the Veda and the 
Vedanta. If it is questioned how such Sarvagnatva could 
be found only in Paramesvara and not with others, the 
reply is that we should not doubt it such sarvagnatva 

in Him alone). Because such a power can also be obtained 
to a small extent [kinc/rit) by the good grace of Paramesvara 
through meditating on and worshipping Him. And there- 
fore there is no contradiction (here). Comparing the bright- 
ness of the Sun with skylight, the light being the same, the 
intensity of it is seen to a large extent in the case of the 
Sun. In the same way, though every Sruii describes Para- 
mesvara as the sole Kartru (Lord), he is also the Sole Being 
of supreme knowledge {Sarvadhika gnana upapadyate). 
Because one who knows everything in the Sastra is 
by far superior to the one who has merely just entered 
(on its study). Therefore, no one can be said to be Sarvagna 
or Sarvantaryami or Sakalajagadvyapaka other than 
Paramesvara Himself, for these six qualities, such as 
Sarvagnatva 250 and others, cannot be a property owned by 
Him (Paramesvara) in common with others {i.e., nobody 
can show these qualities with Him). 

Further, if it may be asked, "Where is the need 
for this Sutra in application as the previous Sutra 
alone establishes for Paramesvara JagadjamnMikamnatva, 
Sastrakaranatva, Sarvagnatva^ etc.?" The answer to this 

252 Mahopanuhad, X. 19. 1. 

233 These .six qualities are: — Sarvagnatva, Sarvantaryami tva, 
Sakala jagadvydpakatva , Sarvadhikagnmatva , Sarvaidstrapranetritva 
and > Sarvavastvabhdsakatva, 
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question is " It is not so." For in the previous Sutra, the 
subject relating to Paramasiva possessing the above powers 
was mentioned only by way of introduction subject to the 
proviso that it might later be discussed at length with 
a view to establishing the Brahmatva of Paramasiva. 
To remove the doubt (that pertaining to the Brahmatva 
of Paramasiva), this Sutra has been set down by Bhaga- 
van Vyasa under the heading Sastrayonitvat. This 
means Sdstram nigamdgamdlmakam yonik pramdnam 
yasya tatkatvaL He that is proved by the Sdstras through 
the testimony of Nigama and Agama as entitled to 
Brahmatva, He is called Sastrayonih. Therefore, nothing 
can be said in the following Adhikaranas contradicting 
this Adhikarana regarding the Brahmatva of Paramasiva. 
That no other alternative meaning could be attached to this 
Sutra {Sastrayonitvat) is plain from what is suggested in this 
Sutra itself. No further Adhikarana is, therefore, necessary 
to explain this (point). (There is nothing further to be said 
on the topic discussed in this Adhikarana.) 254 If anybody 
raises the objection that it is not possible to know the All- 
powerful Brahman as being Paramasiva alone through the 
Veda and Vedanta Sastras, without other proofs, then, we say, 
that texts like Tarn tvait panishadam purusham pruchchdmi I 
Ndvedavinmanute tarn, brihantam™ I Naishd tarkena matira- 
paneya™\ Ritavi satyam param Brahma purusham krishna- 
pingalam t Urdhvaretam Virupdksham Visvarvipaya vai 
namah 2G7 i Pradhanakshetragnapatir gunesah sainsara mbksha 
sthitibandhahetuh 258 » Satyam gnanam anantam Brahma 200 
iti % etc., state that Para Brahman is the sole subject treated 
of in these Sutras. And again a number of Sruti texts like 
Na chakshushd grihyate napi vdchd I Tarn tvaupanishadam 



254 Sripati suggests that this Sutra is self-contained and 
exhaustive to a degree. 

255 Taitt. Bra., III. 12. 9. 
250 Katka Upa„ II. 9. 

257 Mahdpa., X. 11. 

258 &vcta. Upa*, VI. 16. 

259 Taitt. Upa., II. 1. 
23 
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purusham pruchchhami N etc., postulate without a shadow of 
doubt as to who Para Brahman is and how he is to be under- 
stood. The former goes to prove that Brahman cannot 
be understood through the Vedas, nor can he be realized 
by the sight nor through expression. But texts like 
Yan manasa 11a manute, yenahnr manomatam 200 L Yatb vachb 
nivctrtanie aprapya manasa saha \ Anandam Brahmaiib 
vidvan na bibheti kutasc/ia?ieti 201 and others prove again that 
the power of creation and the All-knowing Power is con- 
fined only to Him who can be understood by discussion 
of the Sastras. The Siddhanta is that none other than 
Brahman is the sole cause of the creation and He is 
established through the Upanishads and other Sastras and 
no others are so described. He who is so described is 
alone Para Brahman* 

Texts like Navedavinmaiwte tarn brihantam 202 I Naisha 
tarkena matirapamya \ z7z, 2Gn etc, state that there are no other 
sources from which Brahman can be determined or under- 
stood which are not contradictory. 

In the text Tarn ivaupanishctdam purusham pruch- 
chhami \ iti, it is laid down clearly that the Upanishads 
alone describe Brahman in a manner which harmonizes 
with the Vedanta Sastra through Tarka and Vedanta^ 
which are the sole materials for its proof. If it 
is postulated that Para Brahman can be known from 
other sources besides the Vedanta &astra> then we say 
that it is not so. The Siddhanta then is that Brahman 
is only proved by the Upanishad Sastra as being 
{J agaj } amnadikarand) the Creator and chief cause of the 
Universe and He alone is the subject-matter of all the 
Vedas. Texts like Navedavinmanute tarn brihantani I 264 
Naisha tark&ia matirapaneya 205 I iti % etc., state that 



200 Kcna Upa. y I. 6. 

201 TaUt. Upa.y II. 4. 

202 Taitt. Bra., III. 12, 9, 
263 Katha Upa. % II. 9. 
204 Taiti. Bra., III. 12. 9. 

203 Katha Ufa., II. 9. 
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Brahman cannot be understood by any other means. 
Also from the Upanishadic text Tarn fvaupanishadam 
pin-usham pruchchhdmi \ it?\ it is to be understood that 
Para Brahman is understood by the knowledge obtained 
from the U panishads alone by the help of the Veddnta 
Sdsfra and Tarka (Logic), But nothing other than 
the U panishads can lead one to know Brahman. Just 
as in bringing into existence a chariot, a pandal, a 
turret, a storeyed structure, the skill of different persons 
and agencies employed on them is shown, it cannot 
therefore be said that only one person was the author 
in producing so many different kinds of work. 

In the case of Brahman who is satyasankalpa and satya- 
guana, anantddisvarupa and dhavmagndna y He can be 
said to be the sole creator of the two worlds (Jagaditbhaya). 
And therefore the Vcdas correctly hold without any 
doubt that he can be fully understood only by that source 
{Veddnta). The text Yafb vachb nivariantc i itt\ 2fiC and 
other like passages, which are observable in the U panishads, 
describe all the more His infinite qualities in manifestation. 
Else, the text Brahmaviddpnbii param I iti 207 and the like 
which enunciate the view that He who knows well 
Brahman can realize Brahman, will be contradicted. 

In the Smritis and in the Mafsya and the Siva 
Purdnas, it is stated that Siva is of a tdmasa nature : — 
Agneh Uvasya mahatmyam famascshu prakalpyate \ 
Rdjaseshu cha mahatmyam adhikam Brahmayb viduh \\ 
Sattvikeshu cha ka/pcshu mahatmyam adhikam Hareh \ 
Teshveva ybgasamsiddhah gamishyanti param gatimwitu 
And therefore in the Mafsya Purana, tdmasatva is attri- 
buted to Siva Puraitas* Similarly, in the Bhagavad-Gita in 
the verse beginning with Sattvat sanjayate gnanam and 
the one ending with Bandham vibksham cha yd vetti duddhih 
sd Pdrtha sattvikl w iti* 2G8 It is made clear that only those pos- 
sessed of sdttvika btiddhi are eligible for mitktL Also in the 

200 Taitl. Upa. % II. 4. 

207 Taitt. Upa., II. 1. 

208 Bhagavad-Gita, XIV. 17 ; XVIII, 30. 
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Pancharatra Agama the statement is found : — Agneh Sivasya 
mahatmyam tdmasam mbhakarakam l Taybrupasanddeva 
pratyavdyb bhavet dhruvam II itu It is established from 
this that Siva Puranas wherein Siva is chiefly described 
are tamasa (in character). 209 If it is asked how passages 
like these could be reconciled with the above proofs, 
wherein Siva is extolled, and how He can be called 
Para Brahman, agreeably to the teaching of the Vedanta, 
then the answer is, that there is no ground for any 
doubt of this nature. For there is no clear proof 
anywhere in the Sruti to the effect that Siva Purmtas 
are of a tamasa character. And the invented {kalpitd) 
statement of the Prachchanna Bauddhas cannot be admitted 
as a proof (of the alleged tamasa character of the Siva 
Puranas). Moreover, Vyasa being the author of the 
Pura?uzs y is it the subject-matter treated therein (in 
the Puranas) of a tamasa nature or is it Vyasa, the 
author himself, being of a tamasa nature, found oppor- 
tunity to impart a tamasa character to the Siva Puranas ? 
It cannot be the first, because the Rig Veda and all 
other Veddntas declare Rudra as the chief subject and 
even if they are considered as of a tamasa nature, then 
the whole Vedanta becomes spurious (apramdnyd) and 
enters into the limits of the Bauddha agama™ Nor 
can it be the second, in which case, even 
Parana^ of which the author is Vyasa, is liable to be 
called one of a tamasa character. Nor can it be the 
third, for Vyasa could not have been the author of the 
same Vishivu Purana> which is said to be of a sattvika 
nature and also of Siva Puranas which are said to be 
of a tamasa nature, for which there is no sufficient 
evidence. Vyasa is stated to be the author of all the 
Puraizas which are stated to be the essence of all the 
Vedas and Vedanta. Then in the Matsya Parana it is 
seen that Mdtsyam kurmam tat/id laingyam saivam 

269 This is the Purvapaksha argument. 

270 That is, it will deny Brahman altogether, denying as it does 
wholly the authenticity of the Sru/it, 
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skandam fathaiva cha ' Agueyam cha shadetdni tamasani 
nibodha ;;;c. Then, again, we have texts like, A pick 
Sivasya mahdtmyam tdmasam mbhakdrakam \ iti ; Yatra 
yatra Jaganndtham Mukundam Vishnum avyayam \ Vadanli 
tdni sdstrdni sdttvikdni matdni vai \ Yatra yatra hyuwdud~ 
tham Sankaram Bhairavam Yamam \ Durgam Gaiuipatim 
kdlam yani tdni vadanti cha i Tamasani muniireshifta 
phaldni vividhdni vai I Pancha piijdscha dcvdmScha tathd 
devim SarasvatTw I Vadanti yani sdstrdui rdjasdui matdni 
vai II iti. 

There are other texts as well of a similar kind in 
the Matsya Parana, the Harita Smriti, the Pancharatra 
and other Agamas. All these declare that Siva Puraiias 
are of a tamasa nature. If so, then the doubt arises, how 
could Siva be entitled to Para Brahmatva, beyond being 
only one of the Trinity and entitled to the Rudra Dharma 
(of destruction) which is of a tamasa nature ? Such a 
statement should not be taken as evidence of tdmasatva, 
because the Matsya Purana itself having already been 
stated to be of a tamasa character, the statements 
appearing in such a Purana cannot be admitted as proof 
(for the tamasa nature of Siva Purdnas). Again, in the 
Pancharatra and other Agamas, a contradictory statement 
is seen stating that Agni is of a rdjasa character, as 
in texts like Bramheudra Surya Chandrdgni para rdjasa 
sambhavdh 1 271 iti, etc. There is, therefore, a contradiction 
between the statements made in the Matsya Purana and the 
Pancharatra Agama. They both, therefore, become 
necessarily apramdnya and cannot be held to be proofs 
(of the tamasa character of the Siva Purdnas). 

Further, texts such as, Brdhmandndm Ag7iir agre 
prathamd devatdndm 1 Ydvajjlvam agnihbtram juhuydt \ 
Archata prdrchata I Triyambakam yajdmahe I A}itar 
ichchhanti tarn jane \ Rtidram pard mamshayd gridhnanti 
jihvaydsasam I Ybvaisvdm devatdm atiyajate \ iti, etc., 



This contradicts the statement of the Matsya Puratia that 
the Agneya Purai t ia is of a iamasa character. 
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clearly state that Rudra and Agni should he chiefly wor- 
shipped, else one is to be considered sinful. Also the 
statements in Sruti text like Tvavt devanam Brdhmandndm 
adhipatih ; Vishnuh kshatriydndm adhipatih \ iti^ etc., 
clearly explain that if one does not duly worship his 
own deity, then he will have to undergo naraka, for 
failing to do as prescribed. This proves that if the 
worship of Rudra and Agni is not carried out, it will end 
in the casting of oneself out of the four castes {varna 
chatushiayci). Therefore such invented statements, which 
contradict the Vedic principles, should not be agreed to 
by those who dispute with the aid of the Vedas. 

The Sutra text, Attd chardchara grahandt 212 and Sruti 
texts like Yasya Brahma cha kshatram cha ubhe bhavata 
bdanah \ iti, etc., clearly show that samhdra (or destruc- 
tion) is held to be the characteristic of Para Brahman. 
If that view is not accepted, then it will end in abrahmatva 

for Vishnu, 
« 

Texts 273 like Rudrb vd esha yadagni stasyaite tanuvau 
ghbrdnydsivdnyeti i A ghbrebhyb* tha ghbrebhyb \ iti, etc., 
declare that Isvara by His Aghora face creates and 
protects, being the chief agent and by that fearful form of 
his face, he destroys the creation, which proves that He 
alone is the chief cause of the three functions of Creation, 
Protection and Destruction and hence Para Brahmatva is 
His, 

Moreover texts 274 such as Yd te Rudra Siva tanur 
aghord pdpakdUm \ iti and others declare that Paramesvara 
showed his beautiful form comprising of suddha sdttvika 
character under the Siva Sarlra form, through prayers 
(offered by his devotees). 

Further, texts like Prapanchbpasamam \ sdntam Sivam 
advaitam chatter tham many ante l 275 Lfmdsahayam parames- 
varam prabhum trilbchanam mlakaniham prasdntam \ iti 

272 Brahma- Sutras \ I. 2. 9. 

273 Rudrachamaka of the Yajurveda, 

274 Rudrachamaka of the Yajurveda. 

275 Kaivalya Ufa. 
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and others state that Siva alone keeps his mildest form of 
sattvika, while the most cruel form of the tamasa 
character applies only to Kala Rudra. It is well known 
from the Veda Sdstra that even Kala Rudra is of a higher 
order than Vishnu, because Kala Rudra belongs to 
Sivamsa. The Srutis also support the same view. 

In texts like Pardt parataram Brahma tatpardt 
paratb Harih \ Yatpardt paratb Isah ta)ime manah sivasan- 
kalpamastu I 276 Ajdmekdm Ibhitasuklakrishndm 1 iti, etc., 
Paramesvara is described as having the triple qualities 
of the prdkrita sakti. 211 And therefore if Narayana is 
held to possess the sattvaguna character of Brahman, 
the argument becomes fallacious, and aprdkrita Para- 
Brahmatva 2,1 * as described in all Veda Sdstras will become 
disproved. 

According to the Jdbdlbpanishad^ the text Sukla- 
dhyanaparayana 1 iti, lays down that one who is desirous 
of. mbksha {mumuksku) should meditate only upon the 
bright and pure Rudra (i.e., possessing the sukla form, i.e n 
white complexion). Again, in the Suta Samhita and the 
Suta Glta^ the following text is found : — 

Asti Rudrasya viprendra ant ah sattvam bahistamah I 
Vishnbrantas tamah sattvam bahirasti rajogunah II 
Antarbahischa viprendra asti tasya Prajapateh I 
Rajasa tamasa krantati Brahma- Narayanan khalu I) 
Also in the Siva Dharma Sastra> it is observed : — 
Antah sattvagunbpetb bahistamasasamyutah I 
Buddha sdttvika ityitktah Sankarb Ibka&ankarah \\ 
A?itastamasa§amyuktb bahih sattvagundnvitah I 
Buddha tamasa ityuktb Vishntissdkshdt Sriyahpatih I itu 

These texts prove that Isvara belongs to a higher 
order than Brahma and Vishnu. Further, from the 
following passage occurring in the Suta Samhita, Siva- 
rahasya khanda : — 

276 Mahdpa., XII. 2. 

277 Brahmatva fully supported by the Vedas. 

278 Brahmatva not supported by the Vedas. 
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Dasa Saiva puranani sattvikani vidur budhdh I 
Sraddheydni dvijavaraih tesham dharmdstu tatra yat II 
Sattvam suddham samadishtam sukha gndndspadam 
he yat I 

Vidybpadeshtd ybgibhyah hiddhasphatikasannibhah 11 
Na nidraii Sivah kvdpi Brdhmanddhipatih Sivah i 
Bruvantyevam puranani Brdhmandndm kathdh subhah II 
Dasa Saiva puranani himsd dbshapardni cha \ 
Vaishnavdni cha chatvdri tdmasdni mumsvardh H 
Kshatriyandm srutd dharmdh teshu taddevata Harili \ 
Tamah krishnam udasinam kutakrityavisdradah II 
Nidralasyap7'amadadi panchadha syattu tdmasdh \ 
Nidrdlasyapramadadyah iadgundh parikirlitdh u 
Krishnb Vishnuh swritah seshasdyl bhakti vimbhakah \ 
Efes/m ksJtatriyanam cha dharma viprd uddhritdh il 
Bra/ime hi rajase vaisyadharmaih sarvatra sammate \ 
Duhkhdspadam raktavarnam chaiuhalam clia rajbmatam W 
Guiiatrayasamtijmhtam dgneyam sauram eva cha \ 
Tasmat Saivani viprdndm puranani hitdni vai « iti } 

it is seen that only Siva Puranas are of an absolute 
sattvika character. Moreover, if it is argued that Siva 
Ptirdnas are of ancient origin treating of matters going 
back to previous kalpas,™ then, it should be held as 
being inconsistent. For it is said in the Matsya and 
other Puranas \ — ■ 

Puranam sarva sdstrdndm prathamam Brahmand 
kritam \ 

Anantaram tu vaktrebhyb Vedastasya vinirgatdh II 
Puraiiam ekamevasit satakbtipravistaram w itu 



279 The argument may be thus amplified : — If Siva Puranas 
are of ancient oiigin and can be held to treat of matters going back 
even to previous kalpas and be held at the same time as not treating 
matter of the present kalpa and thus become inapplicable to the 
latter, then such an argument becomes inconsistent. The Siva 
Purdyas cannot be both ancient and unauthoritative. 
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The Puranasy whose first author was Brahma, were 
latterly, about the end of the Dvapara Yuga, abridged by 
Vedavyasa into 4 lakhs of verses (from Satakoii verses). 
Similarly it is said in the Dharma Sam/iita : — 

Brahmam eva krite chadye puranam iruti sammatam I 
Asktddasavidham tasya krilam /edit prabhedatah H itu 

And therefore the Siva Puranas cannot be held 
to be old or as belonging to ka/pdnfara. Moreover, if it 
is held that according to the Mdtsya, Kurma, Varaha, etc., 
Puranas that Narayaua, because by his avataras of Matsya, 
Kurma and Varaha, removed all the evil opponents on the 
face of the world and established righteousness and therefore 
that He alone should be reckoned as bearing a Uittvika 
character and that He alone is entitled to that character, 
then we say that it is not so. Because in the Kurma 
Puraiia t in the chapter treating of Ekadasi, it is said : — 

Ekddasydm tu madhyanke maghamase Mahanaiah \ 
Sarvaldkahitarthaya visham bhunktva fatal} Sivah n 
Sivayogma tadratrau sthitva chandrakaladharah \ 
Pariveshtita Vis/mvadm drishlva tatpadasevakau II 
Upbshita mahabhaktan dvadasyam Nllaldhitah I 
Samtidramathanodbhuta sndhapanarthamadarat l 
Agnam cfuzkre Mahadevah sarvaldka bhayapahah II itu 

From which it is learnt that Paramesvara, with his 
unrivalled prowess did perform the kalakula bhakshana 
and bring about the destruction of Andhakasura, Jalandhara- 
sura, Tripurasura, Vyaghrasura, Gajasura, Surapadmasura, 
and others and thereby relieved the whole world of 
evil perpetrators. Accordingly, it is said in the Puranas 
and Agamas that the Ekadaii Vrata should be strictly 
observed both by the Saivas and the Vaishnavas. It is also 
said in the Siva Dharma Sdsfra : — 

Saiva Vaishiiavaybrgrahyam ekadasyam uposhaitam \ 
Nandlsa Vishnupramukha yatb vratamathacharan II 
Sesham pradhanam Smartanam ekadasyam upbshanam I 
Sdyam pradhanam Saivdndm Vedamargaikavartindm II itu 
And further in the Siddhdntdgama^ it is said : — 
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Pradosha vydpinl Saivi samyak ekadail smritd t 
Nanya Saivaih parigrdhyd &aiva Sets troika Sasanat II itu 
Also it is said in the Vlrdgama : — 

Sarvesham Vlrasaivcmdm Srania svtartaimvartinam \ 
Pradosha vydpinl grdhya samyagekada&L Sive I) 
Baivavrafdndm Sarvesham sayamprddhdnyameva hi I 
Anyathdcharane devi pratyavayb mahan bhav&t \\ itu 
Moreover, even though the Padma and other Pnraiias 
proclaim the greatness of Vishnu, even in them the 
qualities of Siva are greatly extolled. Then why not those 
Purdnas also be said to be possessed of tdmasa character. 

In the Bhagavad-Gltd^ it is said 280 : — Traigunya- 
kdtmakd Veda msiraiguyyo bhavdr/una I iti. Even the 
Vedas are of a triple character (ue* % Sattva % Rdjasa and 
Tamasa). Therefore the Snttis constantly describe the 
trinitarian character of God (mur/i-traya). And if it is 
said that therefore the triple character is what is to be 
understood from the Veda % then, we say it is not so. For 
it is said in the Srutis^ Vdchd virupa nityayd I iti^ from 
which it follows that though the Sruti is immortal, the 
character of the Vedas is likewise trinitarian. Moreover, 
Sruti texts like Bivam pra&dntam amritam Brahma- 
ybnim \ iti declare Siva as the most sattvika (parama 
sattvika) of the triple character discribed in the Vedas. 
And the other qualities apply to the different classes of 
duties of the sthula and sukshma characters confined in the 
trinity, as explained in the Sdnkhya and Yoga Sdstras 
and by which Paramesvara should be meditated upon and 
worshipped. No other meaning should be attached. Fur- 
ther what is the meaning to be attached to tamasatva? 
Should we understand that it {tamasatva) indicates the 
origin of tambguna (i-e., ignorance) or does it mean that 
it is co-related with the other two (sattva and rajas) gums ? 
Or does it mean that it is independent of the other two 
guiias ? Or is it completely devoid of the other two gunas 

280 In the current version of the Bhagavad-Glta^ the verse runs 
" Traigunya vishaya veda u etc M see Bhagavad-Gita^ 11.45, Else- 
where, Srlpati adopts Ihe latter reading ; see text, p. 42. For the 
reading Traigun-yakatmaka, see text, p. 41. 
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or trying to change the character of the other two gunas ? 
Or does it really describe tamasa only as being the chief 
character, and as being above the other two ? It cannot be the 
first ; because Paramesvara, who is himself above all the 
triple qualities and from whom the Vedas exuded, would 
assume a transcient character (anityatva) and become subject 
to delusion and human weaknesses. And Vishnu and other 
Puranas which treat about chit and achit prapanchas and 
the triple qualities of Vishnu would also have to be treated 
as of a tamasa character. Tamasa cannot be attributed to 
one only among many of the same nature. Nor can it be 
the second, because all the qualities of God are of such 
a nature that Tambguna cannot be seen prevailing as a 
prominent character. Nor can it be said that it is the 
third. In the Sruti text Yada tamastanna diva na ratrir 
uasaii nachasat Siva eva kevalah \ iti } Siva is proclaim- 
ed to be ever pure without even a speck of tamasa 
character about him. Nor can it be the fourth, be- 
cause it is said in the Vishnu Pttram: Ashtadasa- 
purananam karta Satyavatlsutah i Akhyanaischapyu- 
pakhyanaih gathabhih kalpa&uddhibhih N Puranasamhitam 
chakre piiranarthavisaradah \ UL Out of the 18 Puranas 
composed by Vyasa not one of them can be classed as 
belonging to tamasa character. Else if one is of a 
tamasa character, all must be of the same [tamasa) class, 
according to the maxim of equal justice (tu/ya nydya- 
tvat). Nor can it be the fifth. If Rudra is by reason of 
his function of destruction, for which he is responsible, to be 
described as possessing a tamasa character, as declared in 
all the Sastras, then it is urged that it is not so. Because 
Vishnu will then be rendered devoid of the function of 
destruction which he is said to possess by reason of 
Isvaratva. 281 By the very act of destruction, Rudra cannot 

281 livaraiva denotes the three-fold function of creation, preser- 
vation and destruction (srishti, sthiti and laya). If the argument is 
that Siva is to be given the whole power of destruction, Vishnu 
would lose it and his Ifvaratva would be gone and he would be 
reduced to aniSvaratva* 
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be called to possess a tamasa character. If it so happens, 
then there will be a gradation of character for which there 
is no proof. Even such proofs would be involved in tamasa 
character. The Vedic text Yd fe Rudra iiva tanfikr** prohibits 
the body of Siva from containing even a particle of tamasa 
character. Again, according to the text, Traigunyavishayd 
vedd/i, Siva cannot be held to perpetrate any action purely 
of a tamasa character against his sattvika dharma. More- 
over, if tamasa character largely predominates in a 
particular kalpa, then, all works done in that kalpa, such as 
Brahma Purdnas, etc., would have also to be invested with 
tamasa character, because in those Ptcrdnas also Siva 
and his character are greatly extolled. Such a suggestion 
is not seen throughout the Sdstras, according to which even 
the present Kalpa of Brahma which is called Sveta Vardha 
Kalpa, should have been characterized as invested with 
tamasa character, for which no proof is forthcoming. This 
Kalpa which is called the 28th one, is the one in which 
Vyasa as the author of all the Purdnas, is to preside. It is 
said thus in the Vishnu Purdna\ — Vaivasvatdntare tasmin 
dvdpareshu punah punah I Vedavyasavyatitayam ashtavim- 
§ati sattama II itu From this it follows that all the 
current Purdnas were dedicated to Vyasa as their promul- 
gator. It is further said therein Pttrdnasamhitam ckakre 
Puranarthavisaradah \\ itu It follows that all the 
18 Purdnas have been in the order of their birth (utpatti- 
krama) dedicated. And it is further said : — Etad vaishnava- 
samgndm vai Padmasya samanantaram w itu Such are 
the works that were then existing. The Rama, Krishna 
and other Avatdras have had their origin in the family of 
Raghu. The sacrifice offered by Daksha and its destruc- 
tion (by Siva) is far remote from the present Kalpa. As 
regards the present Kalpa and the Purdnas composed during 
its currency — Le n the 18 Purdnas done by Vedavyasa — 
these treat of both Saiva and Vaishnava Purdnas. And 

2S2 The text of the Rudrachamaka (Namaka Chamaka) continues 
thus : — Yd te Rudra Siva tanuh aghdra fiapakasim \ taya 7iastanva 
vasanta mayagiriianta ivakasih. 
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therefore it is of no consequence to argue about the tamasa 
character or otherwise of the respective Puranas in com- 
parison with the ancient and antiquated ones of the previous 
Brahma Kalpa. Moreover, the act of making Puranas was 
ordained by Brahma in each Kalpa, denoting therein the 
respective events that took place in it. For example, in the 
Padma Kalpa, the story of Markandeya and Paramesvara 
has been narrated, showing how Paramesvara was graciously 
pleased with Markandeya and blessed him. Similarly, in 
the present Kalpa, the events regarding the avatar as of 
Rama, Krishna, Varaha, etc., have been fully narrated, 
while those of Kalakuta Bhakshana and Dakshadhvara 
Dhvamsa and others have been merely referred to for the 
sake of comparison. All the Pauranikas agree in that state- 
ment and opine that it is of no consequence whatever to dwell 
upon the contradictory character of the events (of the differ- 
ent Kalpas) appearing in the Puranas. As each Kalpa is 
completed, a great distance of time intervenes between it 
and the preceding one. Then the question of determining 
how far the events are of a sattvika or tamasa character is 
not possible of solution after such a distance of time. 

Nor can it be the sixth. Rudra, though connected 
with the ghastly form of destruction, yet has a form which 
is capable of being reduced to a most attractive form by the 
meditator. Therefore tamasa character cannot be attri- 
buted to Paramesvara. So it is said in the Kaivalya Sruti 
text : — Umdsahayam ParamHvaram prabhum trilochanam 
nilaka7it/iam prasautam \ Dhyatva munirgachchhati 
Bhuta-ybnim samasta sakshim tamasah parastat " itu 
From which it may be deduced that a certain person, 
Devadatta by name, though he may be tainted by tambguna, 
is seen in public by his tamasa behaviour. That very 
person, meditating upon Paramesvara, will ultimately 
become quite free from his tamasa nature and become quite 
bright, by his wisdom, through the blessing of Paramesvara. • 
Further in the text : — Sthirebhir angaih pururupa ugrb 
babhruk suklebhih pipise hiranye » iti y the word stckla 
denotes that Siva is completely made of sativa character. 
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Again, in the text Lohila stckla krislniam u Isvara is 
said to be made up of sukla or satlva character. Therefore 
in all these Ptiranas wherever Vishnu is extolled to be the 
greatest, there also Vishnu is represented as being of a 
tamasa character. Then how can Vishnu by his incarna- 
tions have destroyed the whole Yadava family, if he had 
not that tamasa character in him ? And how can he have 
exhibited himself so as to cast delusion on the Daityas when 
he assumed the highly deceptive forms {mahamb/iakhya 
Pnrusharupa) of Buddha and Jina as narrated in the 
Puranas ? It is said in the Vishim Purana: — 

Ifyuktva B hagavamstebhyb mahambha §ariratah 1 
Samutpadya dadau Vishnnh praha c/iedam surottamah fl 
Mayavibheyam akhilan daityamstan mbhayishyaii \ 
Tatb vadhya bhavishyanti vedamarga ba/rishkrutah " itu 
From which it follows that if Vishnu had not the tamasa 
character in him he could not have put on that mahambha- 
khya form which is that Mbhim form of female beauty. 2S3 

Moreover, Vishnu in order to finish that important 
task, exhibited all the tamasa nature in him and brought it 
about. Hence he too is possessed of tamasa character to a 
great extent, though he is not chiefly made up of it. s In the 
same way Rudra, who has a large share of destruction to 
carry out, has a larger extent of tamasa character in him. 
But if it is asked " Can it not be said that he is possessed of 
tamasa character because of the work he does ? then the 
answer is, u It is not so Just as Vishnu assumed the 
form of man-lion in order to destroy the enemy, so, in the 
same manner he (Vishnu) also should be said to have con- 
sisted of tamasa character. As to Siva, he cannot become 
subordinated to that predominating tamasa character like 
all the incarnations of Vishnu. If it were otherwise, the 
evidence afforded by the Vedic texts would become contra- 
dictory. Nor could it be the last. It assumes that whoever 

283 This refers to the incident in the churning of the ocean, when 
Vishnu assumes the form of Mohinl, the goddess of beauty, in order 
to distract the demons from the nectar which was being distri- 
buted, See Vishtiu Purana, 
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destroys, he possesses a tamasa character. But then, 
should it not be said that he also has one to destroy him ? 
If the answer is in the affirmative, then that agent should be 
greater than all else. Because he will be the one who 
destroys all — and independent {svatantra) — and one who has 
no second. And Rudra is possessed of such a nature and 
is therefore greater than all others, being destroyer of all 
others. No proof which contradicts this can be accepted. 
In determining points of this nature that which carries 
greater harmony and induces less contradiction should be 
accepted as sattvika proof. As the maxim Mruduh sarvatra 
badhyate \ Hi (softness is always troublesome) says, nothing 
can be successfully overcome without tamasatva. In the 
text Visvadhikb Rudro maharshih i iti x this above maxim 
is amply proved, and Isvara is shown to overcome every- 
thing by the grace of his tamasatva. Therefore sattvika 
(character) has ended in one form of vikalpa^ contrariety. 
Moreover, if in any of the Sastras, wherever Vishnu is 
stated to be the greater, as in the Markandeya Parana^ and 
therein Xsvara's sattvika character is also extolled to the 
same degree, then such Puranas will have to be character- 
ized as tainted by tamasatva. For example, in the Padma 
Purana, both in the former and latter parts (Purva and 
Uttara Khandas) % tamasatva is more extolled in the cases 
of Hari and Hara. Hari is stated to be characterized by 
more of the sattvika spirit than Siva by his tamasa spirit. 
Even the Rmtiayana and the Bhagavata have to be placed 
in the category of tamasa Puranas^ for it is said in the Bala 
Kanda of the Ramayana : — Tvam vai dharayittim vira 
nanyam pafydmi iulinah t itu Jn the Ynddlia Kanda it 
is said : — Umapatih pahipatih sarvalbka namaskrutah \ itu 
And in the Uttara Khanda^ we read : — Etadastram balam 
ghbram mama va tryambakasya va. 

The travel to Kailasa and the destruction of Ravana 
and Indrajit was mostly due to the grace of Rudra in 
causing his power of destruction to be given to Rama 
for bringing about the end of Ravana. Even the descrip- 
tion of this event should be said to obtain the character of 
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tamasa. Thus the tamasa character is to be found in 
Rama as well. And therefore if Siva Puraiias are to 
be dubbed as of a tamasa character, then we enter into 
the precincts of the Bauddha religion which is beyond 
the pale of the Vedas. Therefore it is not useful to 
prolong this discussion. 

In the first Adhikarana of this work, it has been 
said, in respect of those who are deeply devoted to Siva 
and who are secret devotees, that the word jignasa covers 
both the phases of Bheda and A bheda in respect of jwa 
and Brahman . :!84 

For the texts Brahmavit Brahrnaiva bhavati \ Isam 
gndtva latra eklbhavanti 11 (By knowing Brahman 
thoroughly becomes himself Brahman. By realizing Isa, 
becomes one with him) state that the worshipper and the 
worshipped are not different from each other and they 
become one. 

In the second Adhikarana, Brahman is described to be 
possessed of qualities by which the creation, preservation 
and destruction have been brought about so as to convey 
a difference between jvva and Isa. But while in the act 
of destruction, it is described to be just as the river joining 
the sea and becoming one with the ocean without any 
difference. In the third Adhikarana, Param§3vara, though 
he exhibits himself both in different and single forms, yet 
is known throughout the Vedanta Agamas as one single 
whole, without any division and that Brahman only is real 
as a proof thereof. 

Shatsthala Parasiva Brahman and Other Deities. 

This fourth Adhikarana, Samanvayddhikaranam, is 
begun in order to clear the clouds of doubt and confusion 
that arise from the study of the Vedas and the Vedanta, viz^ 
that while Shatsthala Parasiva Brahman is being declared 
throughout (as the Supreme Lord) whether Indra, Upendra, 

284 That is, .they realize Paras' iv a Brahman while in the form of 
jwa {i.e., human form) ; jignasa means the attainment of Sivahood 
while still in jiva form. 
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Dinendra or Chandra, or any of the several other 
deities should be considered as one with Parasiva or 
as different from Him. In order to clearly establish this 
point this fourth Sutra (I. 1. 4.) Tat tu samanvaydt {That 
but by reconciliation) is laid down. The word tat should 
be understood to establish that Shatsthala Parasiva 
Brahman, who is touched upon throughout the Vedas and 
the Veddnfa as the primeval cause of everything 
(Sarva karana veddnta vedya purva pardmrishta shatsthala 
Parasiva Brahmaiva)* 

The word lu destroys all evidence that is visible to 
the eye. By the word samauvaya, it is clearly taught 
on the principle of the Slhularundhatlnyaya that Siva, 
who is of the Antia of Indra, Chandra, Upendra, Dinendra, 
etc., is throughout the Sdslras Supreme Lord. 285 

And therefore the meaning of the Sutra is that on 
the whole, disallowing all the ocular proofs and taking all 
the Veda-Vcdd7ita proofs according to the Shadvidhalinga- 
tdtparya, Siva is that {i.e., the chief) Brahman {la t Brahma). 
Here the matter for proof is whether the Sutra points 
out that Sarva Feda- Veddnta should be depended upon. 

Sruti texts like Sadeva saumyedam agra ant 280 I E/cam 
eva advitlyam Brahma,™ Tilca eva Rudrb na dvitlydya tasthe I 
Asankhydtdh salt as rani smaryate na cha dri&yate 288 1 Devd ha 
vai svargam loham agaman i Te deva rndram apruchchhan I 
Kb bhavdn iti \ So'bravlt I Aham e/cah prathamam dsam i 
Vartdmi cha bhavishydmi cha I Nanyah kaSchin mallo 
vyatiriktah \ S3 ntarddantaram prdviiat \ 2S0 Ritam salyam 
param brahma purusham krishitapingalam \ Urdhva- 
ret am virupdksham visvarupdya vai uamo nam ah \ Sarve 
vedd yat padam dmananti I iti, which are of a bheddbheda 

285 The six ways of proof for fixing an argument are: — 
Upakrama with Upasajnhara % Abhyasa, Apurvata^ P/ialam, Arthavada, 
and Upapatti. These are, in logic, collectively known as Shadvidha- 
lingatatparya. For the Sthularundhati nyaya, see an/e, page 273 t foot- 
note No. 107. ' 
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character, denote the purport of sarva veda-vedanta 
expressions which speak in favour of Siva being the 
Parasiva Brahman for creation, etc., and for shaisthala* The 
great argumentative doubt is whether the word Samanvaya 
includes in its purview deities (like) Indra, Upendra, etc., 
and the different forms of God worshipped or whether 
Prakriti is meant, of which Siva is the Overlord. 

Perhaps we may argue that Parasiva is not meant 
to be the chief Brahman. The Purvapaksha argument 
is: Never at any time can Parasiva be considered to be 
Parabrahman ; nor do the Vedas and the Vedanta anywhere 
declare Him to be so. Because the Vedas are entirely 
devoted to the practice of attaining Brahman, the doubt 
arises on both sides (regarding Parasiva being Brahman). 200 
Further, the Brahman that could be attained through 
practice {Jagad Brahmanoh) is generally sought by realiza- 
tion through objects and motives (Mrya karauatva) by 
several ways and means until Brahma Siddhi is attained. 
Therefore it is not purely on Vedanta alone that one can 
depend upon for realizing the Brahman. 201 Furthermore, 
it is also right that the Veda should describe the several 
kinds of worship and the several deities to be worshipped 
according to it. For example, in the Vedic texts ; — 

Agniragre prathamb devatanam \ 
Asavadityo Brahma \ 

200 Silpati says that two Brahmas should be considered in two 
ways Pratipadita Brahma and Vidhipurvaka Brahma. That Para 
Brahmatva should be proved in two ways : (I) through Sastra 
Samanvaya, and (2) from Vidhi or Achara Samanvaya* Both 
must coincide. 

1101 Cf. AnandatTrtha's commentary on the Bhagavad-GJfa % 
Chapter II, where the nature of the Veda and the Vedanta are 
described with reference to the ways and means of attaining the 
Brahman. AnandatTrtha distinguishes between the Veda, which, he 
says, lay down the practice (Dharma) to be followed to realize 
(Para Brahman) and the Vedanta, which, he says, shows the reason 
why the practice (Dharma) should be adopted in order to realize 
Para Brahman. In other words, the Veda prescribes the course of 
conduct, while the Vedanta assigns the reason for the same. 
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Tadvishvor ekam ittfamam \ 
Narayavah Pa ram Brahma \ Hi u 

And in similar other texts such as : — 

Saisha vichitra sudridha bahvamkura svayam guna- 

bhinnd ankureshvapi gunabhinna i Sarvatra Brahma 

Vishnu Sivarupim I 
Ajamekam Ibhiia sukla krishnam bahvim prajdm jana- 

yanfim sarupdm n *// " etc. 

Brahman is denoted to be the Supreme Being, declared in 
all Vedanta as the prime cause and as Pradhana-Prakriii. 
These therefore are the different forms of Brahman as 
declared throughout the Vedanta and adopted in practice 
(for realization). Moreover, if the realization of Brahman 
which is the highest of all attainments, is reduced to mere 
dependence upon useless things and to what is seen in the 
everyday world — such as ayam ghatah, ayam patah (this 
pot, this cloth) etc., which are of a transitory (or 
destructive) nature, then Brahman becomes a matter of 
uselessness and one never deserving to be aspired for 
with so much effort and religious meditation. In order to 
obviate these two great defects, the Veda prescribes the 
vidhi for working out the realization (of Brahman) as stated 
in the Vedanta. Or, if it reduces itself io this, viz,, that by 
working through certain prescribed methods, one could 
realize the Brahman, then, we lay down the following as the 
Siddhanta\ — The Vedanta generally treats of Brahman ; it 
also shows how to realize Brahman ; and it further lays down 
the rules of action (required for it). Thus, there is no 
fault regarding the statements made in the Vedanta 
because both these 202 are brought about by the actual 
vidhi prescribed by the Vedas. We have to understand 
the Vedas and the Vedanta in the following manner. 
The Vedas prescribe the method of action to realize 
Brahman under six heads, viz* , . Upakrama, etc. 20a 
For example, Sruti texts like Atma vcCre drashtavyah 

202 That is Brahman and how to realize Brahman* 

203 See note 2§5 on p. 369 t 
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srotavyo mantavyo nididhyasitavyah I 20 * iti fl show the 
particular way that should be adopted to realize Brahman. 
In the Smriti text Zj 7 pakramopasamharau abhyaso ' purvata- 
phalam \ Ay't/iavadopapatti cha lingam tdtparyanirnaye I 
iti, t: 205 the several methods which are the ways and 
means by which Brahman might be realized from the 
start to the finish are laid down in detail as declared in 
the Vedanta. And therefore one should start from 
enquiring and hearing about the method, as laid down 
in the text : Agnanat prabhctvam duhkham gndnam tasya 
nivartakam I Sarvavedantavakya>7ia7n sravaiiam tatpravar- 
takam \ Sravanam nama vakyanavi vaidikanam paralpare I 
Upakramadibhir lingaih krita tatparya ni§chayam W iti. 

Thus Agnava is the cause of all misery and Guana is 
the way to get out of it. And this is realized first by 
initiating an inquiry into and hearing about Brahman. 
Those statements which bind one to hear and understand 
that great Brahman described in the Vedas clearly state 
that one should start by knowing the cause and the effect 
by inferences. And therefore discussion is the first step 
to gain knowledge of the chief cause and the final effect. 
The text Sadeva saumyedam agraasit\ iti™ indicates the 
first starting point. Then the text Sa ya es/io'nimaitada- 
tmyamidam sarvam sa atma tat ivam asi (Bvetaketo) I iti 2 * 7 
denotes the final effect. Again, the text Tattvamasi is 
also a subject for discussion and study. Further, the 
text Tarn tvatipaiiishadam purusham pruchchhami J iti, 
provides the several proofs in the Upanishad and the 
Vedanta to know the Purusha (i.e., Para Brahman). Finally, 
texts like Vena^rutam srutam bhavati \ iti, and Eka vigndnma 
sarva vi gndnam phalam^ 2QB Seyam devataikshata I Haiitaham 

294 Brihad. Upa. y II. 4. 5. 

295 This follows the usual reading. For a different one, where the 
words Adimadhyanta sangdmm takes the place of Upakramopasam- 
hara, see Sri Kumara's commentary on Bhojadeva's Tattvaprakaia 
(Tri. Skt. Series, 68). 

290 Chch. Ufa., VI. 2. 1. 297 Ibid., VI. 14. 3. 

298 Ibid., VI. 3. 2. 
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imdh lisro deva/dh ancna fivena dtmandnupvavi&ya 
namarupc vydkaravani \ iti, and others provide for the 
understanding of Srishtt, sthiii and samhdva, and other 
kinds of manifestations and disappearances. 

For example, the text 290 Ya fhd saumyaihuna mritpindena 
sarvam mrinmayam vigndiant sydt \ id, provides an 
instance by way of illustration. Similarly, we have to 
understand in other places. In the case of Nartiyana, 
the text Andraniydn mahatb mahiydn i 300 ///", is the beginning. 
The text Sarvo fiyesha Rudrah provides for the final 
conclusion. Also, texts like Yah parah sa MahHvarah l 
Ambikdpaiayo, Umdpatayv Pasupafayu hgjjio namah I ///, 
etc., 303 provide for the study (of the whole meaning 
of the Vcddntci). 

Texts like Visvadhikb Rudrb maharshih i ///, declare 
that Rudra is the greatest of all and above the whole 
universe. 

Texts like Pardmrildt parimuchyanti sarve I etc., 
provide for the grasping of the phalam, /.c, final realization 
(result) of the Vedantic study. 

Texts like SahasraSirsham I 302 tfi\ and others provide 
for arilmvada (discussion of the Upanishads). 

Texts like Yasmatparam ndparamasti kinchit i iti % 
prove for Upapatti (argument). Agreeably to this, 
throughout the Vcddnta, the hidden characteristic of 
Brahman is indicated by the neutral (passive) qualities 
{tatastha lakshmid) of things. Just as an object is clearly 
realized by viewing it directly with one's own eyes, 
similarly the Veddnia as a whole gives (or realization the 
characteristic of Parasiva Brahman. Therefore there is no 
contradiction either way. The Sruti text Naishd tarkhta 
matirdpanlyd l iti t 303 declares that Brahman cannot be 

200 Chch. Upa., VI. 1. 4. 300 Katha. Upa.< II. 20. 

801 Mah'opanishad, XIII. 18. 

802 The full text is Sahasraitrsham devam vifvaksham vtiva- 
sambhavam i Viivam Narayaiiam devam aksharam paramam padam w 

303 Katha. Upa., II. 9. 



374 



INTRODUCTION 



realized by the knowledge obtained through discussion 
and therefore the three forms of discussion fall to the 
ground. As through inference it is not possible to real- 
ize Brahman or the truth about him, inference ought 
not to be relied upon. Again, texts like Visvam bhutam 
bhuvanam chitram bahndlia jatam jayam&nam cha yat \ 
Sarvb hyesha Rtcdrah tasmai Rudrdya iiamb astu I iti, etc., 
clearly point to the material cause of the world. Also, the 
text beginning with Umdsahdyam Paramesvaram prabhum l 
zV/, and ending with Sa eva Vishnuh sa pranah sa Kdlbgnih \ 
sa C/iandramah I Sa eva sarvam yadbhutam yachcha bhavyam 
saiwtanam i Dhydtvd tanmrityum atyeti nanyah pant ha 
vimuktaye Q iti> sufficiently proves that throughout the 
Vedanta Parasiva alone is Brahman and that He alone 
should be meditated upon in order to realize mokska. 
Texts like Yb Rttdrb'gnau i Hi, etc., also declare as the pur- 
port of all the Vedas that Siva is enshrined in all (mundane) 
things. And therefore He is the subject treated of 
as the Chief Brahman and declared to be such through- 
out the Vedanta. This does not conflict with the 
worshipping of different kinds of deities, high, middle or 
low (or good, indifferent or bad). 

The Smriti text Bheddbhedatmika saktih Brahma- 

m 

nishlha sanatanl i iti % states that the chief characteristic in- 
herent in vahni (giving light and heat) is that of Brahman. 
These agencies (such as fire, etc.) are powerless without 
their respective saktis invested in them by Brahman (as his 
chief agents). Therefore Brahman possesses power above 
all these agencies. Just as the father gladdens his heart 
by the joyous words he speaks to his child and obtains 
replies from it and feels happy over them 304 — which we 
generally see and experience in the world — so Brahman 
imparts his own power among his respective agents — 

304 This idea is found worked up in the Harikathamritasara, 
3rd SandhU in this manner: when a father dresses up his 
child in a becoming way and feels glad at the sight presented 
by it, though the child has no idea of it, so Brahman gives his 
blessings to those who are dependent on Him. 
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Fire, Sun, Moon, etc. — and points them to the world as his 

chief agents, who primarily would have been nothing of 
consequence without his special power (invested in them). 

This is not merely an antiquated practice but also is current 
(to-day) among parents who we find saying (to their 
children) " This is a pot," 11 This is a piece of cloth, " in 
order to give them a clear knowledge of the several objects 
we perceive around us. Further, just as those who are 
learned in the Kavyas and Alamkdras teach their disciples 
their views in order that they might grasp the whole mean- 
ing by illustrations, all statements made in the Vcddnta 
prove nothing but the existence of Brahman. 

Moreover, the realization of Brahman being inevitable 
anyhow, a knowledge of the Sdstras is shown to be of little 
use, and renders action the only desideratum. Nor does it 
give the fruit of freeing oneself from bondage. Then, whether 
bondage is separate from Brahman or one with Brahman 
will have to be understood. Then, whether it is eternal or 
illusory (has also to be understood). (It is) not the first, 
because in that case, Sakti will have to be separated from 
Parasiva which results in the abandonment of Advaifa. Nor 
can it be the second, because human beings, who in fact are 
subject to the bondage of illusion (Mdydpdsa), will not 
have any chance for absolution (moksha) left for them. For 
Maya being removed, no attempt is necessary for any one to 
attain Brahman. Nor even the last one. For Paramesvara 
being available at all times, one who wishes moksha will never 
put forth any attempt by his exertions towards attaining 
it. Then there will be no difference made between bandha 
(bondage) and moksha (absolution). Then if one asserts 
that there is no necessity whatever in trying to discuss and 
understand the Veddnta to know Brahman, then we say, it 
is not so. Paramesvara who is ever composed of the three 
gmias {sattva> rajas and tamas) is different from the three 
gunas themselves. And therefore no sooner the fiva is 
freed from the fetters of the said three gunas^ he will be no 
more separate from Siva but naturally get 4 embodied with 
Siva and become one with him, who is never apart from 
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c/ritiakti* 0 * Even though Mdydpdsa (the bondage of illusion) 
is true, yet mbksha need not be despaired of, as it is 
inevitable. Therefore the dvaitadvaita doctrine should be 
accepted. There is no contradiction in accepting this 
doctrine. The text Brahmavid Brahmaiva bhavali i iti. 
One who knows Brahman becomes Brahman, and the text 
Brahmabhdvanakdmb Brahmavedanam kurydt \ Hi, He 
who desires to become Brahman should know Brahman 
well 300 and others like it sufficiently prove the above view 
As Avidya produces mbha (delusion) and is absolutely 
different from chitsakti (mental power or intellectual 
capacity) until the jvoa is free from Avidya^ the practice of 
religious meditation {updsana) must continue in order that 
the fetters of Avidya may be broken and Siva reached. 307 
Then what is meant by release {nivrittir ndma) from Maya 
is to end oneself by ceasing lo be the cause of Maya {Chit 
saktau tatkdrimbhuta layali) and becoming one in the 
domain of knowledge. According to the maxim NasaTi 
kdranalayah (destruction is only the cause for displace- 
ment from one place to another), it may be argued 
that the material and the non-material world {chardchara 
prapaiicha) being constantly the material cause {upaddna- 
karana)) release from Avidya (illusion) cannot possibly be 
had at all and therefore even for those who know Brahman, 
it would not be possible to get themselves freed from the 
shackles of the bondage of Samsdra (Samsarapravrittihsam- 
bhavati). It, however, cannot be argued so. Because the Sruti 

305 The jtva while not free from the three gunas is separate from 
Brahman {i.e., in a dual state). There is, therefore, Advaitahani, i.e., 
abandonment of Advaita in that state. When the jtva frees himself 
from the three gunas, he is no longer separate from Brahman, i.e., he 
loses his duality. The duality goes and he becomes one with Siva, 
who is ever with chitiakti {i.e., mental power). That is, Advaita state 
is reached when the jtva is freed from the three guiias. 

306 In order to become Brahman, know (or understand) Brahman 
-well. When Brahman is well known, you will become Brahman. 

307 Until he breaks the fetters and joins Siva, he is separate 
from Siva. The Dvaita doctrine prevails till then. And the way 
to reach Advaita is through upasana or religious meditation. 
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text Amiayd socfiati muhyamanah \ Brahma veda Brahmaiva 
bhavati i 808 NacJia pitnardvartate nacha -pnnardvartate \ Hi 
and hundreds of other Sruti texts like it teach that he who 
fully recognizes Brahman by his knowledge will become 
Brahman Himself, being freed from bondage for ever. It 
must not be said that by the mere use of the word Brahman 
it simply means mere understanding of Brahman and 
not becoming one with him, as it is not expressly said so . 
Just as by the mere chanting of a mantra one readily be- 
comes cognizant of the deity to whom his offering is directly 
due, similarly at the very time of the offering of the 
sacrificial object, which is to be offered simultaneously with 
the chanting of the mantra^ in order to secure the complete 
realization of the fruit of the sacrifice, in the Veddnta, 
the prayoga md/ii Zf>9 thus binds one's action in realizing 
Brahman. In this instance, the principle denoted in the 
declaration of the Veddnta is not in contradiction with actual 
practice. If the doubt is raised as to how the declarations 
in the Veddnta^ which while they do not point to the various 
stages of development in karma which help to attain wisdom, 
could be held to render the realization of Brahman by 
merely applying the principles of practice, we reply, it is 
not so. Sruti texts like Amritasya deva dhdrano b/myd- 
sam 1 iti declare decisively and without doubt that by the 
mere application of the principles of karma> such as the 
wearing of the Bivalinga on the body and the holding fast 
to one's dedication vow (dlkshd) will enable one to 
immediately perceive Brahman and realize him. 

Also, texts like Tasydbhidhydndt ybjandt tattvabhdvdt 
bhuyaschdnte visvamdydnivrittih I Gndtvd devam muchyate 

308 Mund. Upa., III. 2. 9. 

300 Literally, the principle or method of application. The meaning 
is that when an oblation is offered in the fire, the deity to whom it is 
offered is thought of simultaneously. Similarly in the Vedanta, through 
a particular karma (method of action), a particular aspect of Brahman 
is known and according to the text Brahma veda Brahmaiva bhavafi, 
Brahman is attained simultaneously. There is no interval of time 
between the "knowing" of Brahman and the "attaining" of Brahman. 
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sarva pasaih \ iti 310 lay down that one becomes eligible for 
moksha by closely meditating upon Parasiva and investing 
oneself with the Sivalinga. According to the Rdtrisattra 
nyaya [offering of sacrifices in the night)* 11 one who 
is desirous of moksha should at once adorn himself 
with the Rvdraksha (beads) and invest himself with the 
Sivalivga and dedicate himself with the Sam&hava diksha 
and then get at the Shatsfhala Parasiva Brahmagndna in 
order to realize Brahman, As Sruti texts like Atma va're 
drashtavya \ iti? vi do not clearly prescribe any particular 
principle for attaining Bra/wtagnana, therefore it may be said 
that the principles laid down in the Veddnta may lead one to 
blind action without actually helping to the realization 
of Brahman, who is nirvikdra (unchangeable). Or even it 
may be said that because the laws of procedure (vidhi) 
being declared, action is inevitable and therefore one is 
obliged to act up according to the principles laid down, in 
order to realize Brahman as a compulsory measure, though 
Brahman is not changeable. Moreover, in order to attain 
Brahman, it is not right to see a substitute for meditation 
acting on the basis of the Sakfu nyaya* 1 " as illustrated in the 
expression Saktnnd juhbti i iti and other texts. In trying 
to realize Brahman, the never-changeable, it is not right 
to adopt a different method of application in meditation 
out of mere jealousy. Whatever be the nature of the 
principles adopted for attaining Brahman in the dif- 
ferent methods according to the Vidhi, one who is 
earnest about realizing moksha should adopt an indisput- 
able method free from contradiction. If it is asked 
then which is that particular way which is not beset with 

310 Sveta. Upa n I. 8. 

311 According to this maxim all the sacrifices that should have 
been performed during the day might be performed during the night, 
if one has been rendered unable to perform them during the day. 
Otherwise he becomes a Karmabhrashta. 

312 Bri/tad. Upa., II. 4. 5. 

813 Saktu is the flour of barley first fried and then ground and 
offered in sacrifice. 
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contradiction, we would answer that the following 
three methods deserve contradiction. According to the 
Vedantcty Brahman cannot be realized just as we realize a 
pot placed in the presence of our eyes. General!)' speaking, 
even though one dislikes (to see it), yet he does see a pot as 
soon as his eyes catch hold of it and thereby he realizes the 
object. But in Vedanta^ the realization of Brahman must be 
obtained through the various proofs and inferences drawn 
by the expressions therein in order to get at a firm know- 
ledge regarding Brahman before actually realizing him. 
Brahman cannot be realized in any other way. Of course, 
we find in various sacrificial Vidhis^ as in the text Samidho 
yajati i iti, that by way of offering sacrifice Brahman 
can be realized. Even in such instances, one must 
have a firm knowledge both in Vedanta and in sacrificial 
functions in order to realize Brahman as the result of 
sacrifice. But one should not say that while Vedanta offers 
Brahviagnana through correct knowledge, that there is not 
the slightest use of following the Vidhis (relating to the offer- 
ing of sacrifices) on the pretext that knowledge of Vedanta 
alone is sufficient. While Vedanta provides for a firm 
knowledge in order to realize Brahman out of sight 
[paroksha), in order to realize visibly [aparbksha) one has 
to apply oneself to the ritual functions {vidheh upa- 
pattih), which alone will enable him all the more easily 
to realize (Brahman). It is never possible to attain 
Brahman by mere knowledge derived from learning the 
Vedanta. But the Srauta marga (the way pointed out by 
the Srutis or Vedas) is only to get at the grace of Sadgimi, 
which can only be attained through upasana (meditation) 
and penance and thereby through the help of the knowledge 
imparted to him by the Sadguru, the attainment of 
Brahman can at once be had. And this is the only way. 
The Sruti texts — 

Dhydtvd munir gachchati bhutaydnim samastasakshim 
iamasafi parastat I 

Tasydbhidhydndt ybjandt tattvabhdvdt bhuyahhdnte 
viivamdyd nivrittih \ 
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Sraddha bhctkii dhyana ybgat avehi \ 
Brahma vcda Brahmaiva bJiavali l 314 

A 

Dhyana nirmathanabhydsat pa&am dahati panditah \ 
Gn&tva dcvam mnchyate sarva pasaih 1 315 
liam gnatva amritta bhavanti \ 310 
Aimanycva atmcmam pasyct I 317 
Sambhurdkasa madhye dhyeyah I 318 

Tajjalaniti &unta upaslta I Iti prdc/una ybgybpasva 1 310 
fV/, declare that in order to readily obtain mbksha as the 
result of meditation, the knowledge obtained by the worship 
of Paramesvara is the chief means. So say the Smritis 
also : — 

Srb/avyah sru/ivdkycbhyb mantavyahhbpapatlibhih I 
Dhyatva cha sa/afam dfiyeyam e/at daHana hetavah « 
Gnanam vastu parichchhctti dhyana m /at bhavakaranam i 
Tasmat jivb bhavet Bambhuh krimivat kitachhttandt \ itL 

The above texts show clearly that it is by the method 
of constant sravaiia and manana and the knowledge 
derived therefrom applied to nididhydsana (the process 
of meditation and penance) that Paramasiva, who is the 
Lord of shals/ha/a } can be realized by the jiva and become 
one with him. This is the chief means by which Shatsthala 
Parasiva sdkshdlkdra can be obtained. And those 
who desire the attainment of mbksha through Parasiva 
should abstain from all pleasures of life, steadily and 
faithfully act according to the strict ordinances laid down 
by the Nigamas and Agamas, which derive their authority 
directly from Siva, and faithfully follow the karma in 
applying them and thus clearing their minds free of all 
wrong thoughts and dedicate themselves by vow for obtain- 
ing Parasiva, 

Such persons only can be in a position to gain the 
knowledge required for knowing Shatsthala ParaHva and 
to meditate upon Him to become one with Him. The 



314 III. 2. 9. 

•V s Sveta. Upa., I. 8. 
810 Sveta. Upa. % III. 7, 



817 IV. 4. 23, 

318 Alharvaiiras. 

310 ChcJu Upa., III. 14. 1, 
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Atharvana BikM texts Tad upasva ' (Meditate only on 
Him) and Siva eko dhyeyak $iva7?zkarak sarvamanyat 
parityajya 1 Hi 320 (Siva alone should be meditated upon ; 
Siva alone is capable of giving moks/ia ; and therefore all 
others must be renounced), prohibit the meditation upon 
any deity other than Siva. And by no other means can 
he be freed from the bondage of the illusory Samsara 
(samsara mayapasa nivritWi), 

Again, texts like Ksharam pradkd7iam amrutd- 
ksharam Harah ksharafmana visate deva ekah I 321 Tasya- 
bhidhyanat ybjanat tattvabhdvdt bhuya&chante visvamaya 
nivrittih\ Yada charmavadakasam veshtayishyaiiti manavah I 
Tada Sivam avignaya dahkhasydntb bhavishyatiw iti declare 
that meditation on Siva, adorning of the body with Siva's 
symbol, and knowledge of Siva result in the fruit of 
mbksha. 322 And therefore Siva alone is Parabrahman. 
Accordingly those who desire mbksha must therefore 
adopt the following six paths as of knowledge epitomised 
in shadvidha lingaialparya? 2 * : — dharana, g7ia,7ia, dhyana % 
srava7ia ) 77iaiia7ia and archa7ia^ according to the Vedtoita 
in order to realize Brahman. 

If, in following the maxim Bralmza satyazn jaga7i 
viithya \ iti, the doubt is raised that realization cannot 
mean anything different from the knowledge derived from 

320 Atharva Ufa. 321 Sveta. Upa. y I. 10. 

322 Srlpati says Sivadhyana, Sivadharana and Sivagnana will end 
in Sivarupa {lit. — will lead to the moksha called Sivarupa). The 
kiia becomes bhramara, i.e., the jiva assumes the rupa of Brahman. 

323 Shadvidha lingataiparya means of (he six means of k?iowledge. 
(Here linga denotes he/u or karafja,) 

324 Cf. with the following taken from the Naradiya* wherein it is 
stated : — Sravariam viananain chaiva dhyanam bhaktistathaiva cha w 
Sadhanam gndnasampattau pradhanam ndnyadishyate \\ Na chaitani 
vind knichit gnanamdpa kutaSchana. The following are the six ways 
of attaining absolute knowledge about Brahman : — Sravana (hearing 
through teaching); Manana (repeating); Dhyana (meditation); 
Bhakti (devotion — Sudridhasnchasamyukta yatharthagnanato bhavet \ 
sa bhaktiriti vignaya^ says the Agamd) ; Sddhana (accomplishment); 
and Gnatta (firm knowledge). Srlpati replaces Bhakti and Sadhana 
by Dharaita and Archana. 
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realizing thoroughly one's own form {svasvarupa), all 
the world being nothing but false, and if this is to be 
the result of discussion of the whole of the Vedanta, then 
the reply is that it is not so. Because it will lead to 
contradiction of the Vedanta. If it is asked whether 
by the term 11 Jagan mithyW ( TJw world is false), it 
is meant that it is ignorance {Brahmagnanabadhyatvani) 
that prevents the knowing of Brahman ; or whether it is 
traikalika nishedha, i.e., prohibition relating to the 
three times — past, present and the future — the reply 
is that it is not the first. For there is no means of 
prohibition attaching to it as it is impossible. The know- 
ledge of Brahman enables one to free himself from the five 
elements making the world. For Sruti texts such as 
Sai~vo vai Rndrah \ r>25 Sarvam khalvidam Brahma \ iti y 320 
declare firmly that the whole world consists of the body of 
Siva. Or is, alternatively, agreeable to Sruti texts such 
as Nanyal pasyali nanyat irunoli \ iti 327 {He can see 
nothing else ; he can hear nothing else — but Brahman). He 
may be interrupted from becoming one with Siva through 
knowledge by the bondage of worldly ties, which he feels and 
hears. Texts such as Sivo data Sivo bhokla Sivah sarvam 
idam jagat \ iti, insist on one being absolutely free from 
worldly ties like ghata (pot) and pata (cloth) and until he is 
released from that bondage, he cannot have the knowledge 
of becoming one with Brahman or be released from the 
bondage of worldly ties. Therefore the doctrine 
m of mithyatva (the falsity of the world) is not suitable 
{ayuktam). So long as this doctrine is entertained, the 
vow embodied in the Sruti text Eka vignanena sarva 
vignana pratigna Sruteh I 328 {If you know one thing 

s25 MaJwpa. y 22-24. 320 Chch. Upa„ III. 14. 1. 

327 Samadhi is of two kinds : — (1) Asampragna Samadhi and 
(2) Sampragna Samadhi. In the former, one loses even the senses 
of hearing, seeing, touch, etc, but in the latter, he will be feeling 
the external things — seeing, hearing, etc. 

328 Chchanddgya text (VI. 1. 4) : — Yatha saumyaikena mritphidena 
sarvam mrvpnayam vignatam syat ii (Oh, my dear boy, if you know 
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thoroughly well* you will be able to know all other things) , 
will have been washed off one's hands {dattanjali prasan- 
gali). 329 It is stated in the Srutis in the form of a vow 
E/ca vig)iancna sarva vignanam i iti % in order to illustrate 
the world as the chief material cause {upadanakarana) for 
Brahman in regard to srishti (creation), etc. Therefore 
Sruti texts like Sarvam khalvidam Brahma \ Aitadatmyami- 
dam sarvam tat satyam sa Alma tativamasi SvetahSfo l 330 
Sarvo vai Rndrali I 330a iti declare that the world is com- 
posed of Siva. Therefore the knowledge of Brahman with 
(belief) in the existence of the world is no contradiction. 331 
Even King Janaka and other great men, who knew and 
realized Brahman, seem to have acknowledged the above 
truth. Even they thought that realization of Brahman was 
compatible with belief in the existence of the world. The 
existence of Jwanmuktas™- in their carnal bodies, etc., also 
renders impracticable (the theory of) Jagad vyavahara- 
nupapattili (when considered) with the exposition (con- 
tained) in the Srutis™* Further it is stated in the Smriiis 
generally as- a great objection 

Akhandadvaita 6/iane tu sarvam Brahmaiva nanyatha \ 
Gnanad vikalpabuddhistu liyate na svarupatah B 

what one ball of earth is constituted of, then you can understand 
the whole world.) 

320 Literally, giving away witli a handful of water, as when 
making a gift — as prescribed in the Hindu Law relating to gifts. 

330 Chch. Ufia., III. 14. 1 ; VI. 15. 3. 330a Ma/wfia., 22-24. 

331 Srlpati's opinion is that the doctrine of jaganmithyalva is false. 
In his view, the belief in the existence of the world is compatible 
with the realization of Brahman. 

332 Those who have realized Brahman but still live in this world 
to lead people (the followers) to Brahmagnana* 

333 Here Srlpati combats the theory of Sankara that the world 
is real only for the purpose of Vyavaha?-a. Srlpati suggests that this 
view is impracticable for two reasons : — (1) that the Srutis declare 
against it ; and (2) that the existence of Jtvanmuklas makes the theory 
impossible of belief. The connecting link between the Jagat and 
Brahman is the carnal body. I am Brahman and the carnal body 
disappears when meditation makes me realize Brahman, 
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Bhinnatvam naiva yunj%ia Bralwtbpadanatah kvachit 1 
Vachdrambhanamatratvat dheda/i kmopajayate l 
Tasmdt Avidyamdtratva kathanam mbhan&ya hi 1) Hi II 
In Sruti texts genarally, only censure is heard in regard 
to the doctrine of jagcmmithyatva? ZK When knowledge 
developes to a stage capable of realizing everything as an 
indivisible Whole, everything is Brahman and nothing else. 
When comprehension departs from true knowledge, he 
cannot find absorption in Brahmasvarupa. Never at all 
entertain division from Brahman. Though the Sruti text 
Vuchdrambhana?^ speaks of division, it is to be understood 
as not real, because Avidya is treated in the Smritis 
evidently to delude the minds of those who have a firm 
knowledge of Brahman. In the Gita it is said : Asatyam 
apraiishlam te jagaddhuh aivi&varam l 830 the world is 
not real, nor an established one ; nor has it a Lord to 
rule over it. 

Nor can it be the second, for the text Amulam ana- 
dhdram imdh prafaJi pra/ayante I Na kaddchit a?iidrisam 
jagat i iti % affirms that the world is eternal. Moreover, 
Sruti texts like Asad va idam agra asit t tato vai sadajayafa \ 
sadeva saumyzdam agra asit i S37 Ehameva advitlya??i 
Brahma I ///, and hundreds of others similar to them 
declare that the world did not exist long before it was 
created (sr/shte/i purvam prapanchasya satfvaf). Then, if 
it is asked, " How can it be affected by the three kinds 
of time, present, past and future {traikalika)" the answer 
is " It is not so (affected) Because the Sruti text 
Asad vd idam agra asit clearly states that the world did 

334 Sripati protests that if the Jagat is real only for vyavahara x 
then how can the carnal body be real and help through kanna y the 
realization of Brahman ? So, he drives home the point, "You have to 
grant that the carnal body is real " and if that be so, then the Jagat 
is also real. Compare the Chchanddgya text Vacharambhaiiam vikard 
namadhcyam mrittikctycva sat yam n What is uttered undergoes vikara 
(change), which is the result of the final change of mrittika, the earth. 

335 Chch. Upa. y VI. 1. 4. 
330 Bhag.-Gita, XVI. 8. 
337 Tai/t. Upa.i II, 7. 
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exist before it became manifest in Brahman in the form of 
an indivisible small particle [sukshma riipa) with the 
same name and form and therefore it is termed asalvam 
in the SmrilL Then the Sritti says Tatb vai sadajayata™ 
which means that after creation, it (the world) developed 
(from its small condition) to such an extent as to appear 
to be a world different from Brahman, in a divided 
separate) form, assuming a big shape. Furthermore, by the 
use of the word " Asat *\ the Sruti text grants and pre- 
assumes the existence of the forms of akasa (space), gagana 
(sky) and aravinda (the earth). 230 It would, therefore, be as 
correct to ask 11 Why not a barren woman be possessed of a 
son " as to suggest that the world never existed but still 
gave an idea of its existence {gaganaravindavadabhava- 
tvduglkare vandhyaputradinamapi ja gaikaraiiatvam kim na 
syat) by accepting bhavatva (/.<?., the state of being in exist- 
ence through gagana and aravinda)*™ Moreover, the word 
Sadeva in the Sruti text, directs attention [avadharand) to 
the characteristic idea of the world's existence in Brahman in 
an attributive manner {na savi£csfialva?iished/iah)* A1 An& the 
word asatah removes the contradiction of the idea which 
throws delusion {bhranti) on the mind. 3 * 1 " Then how can 
the expression Sadeva saumya \ ifi> in the Sruti text, be 
taken to mean what is contradictory to actual existence ? 343 

338 Taitt. Upa. y II. 7. 

339 That is, Sripati suggests that the word Asat presupposes the 
existence of space, sky and the lotus (the lotus representing the 
earth — as a product of earth). 

340 A barren woman cannot possess a child. To think of her 
possessing a child is inconsistent. So if the world never at all 
existed, the bhavagnana pointed out in the Sruti is incorrect and 
hence the Jagat did . originally exist in an infinitesimal form 
{sukshma rupa). 

341 This is opposed to Sankara's description of Brahman as 
nirvisesha, without any characteristic attributes. Sripati's view is 
that Brahman is savifes/ia, i.e. % has attributive characteristics. 

342 It removes the delusive feeling whether the world actually 
existed or not. 

343 This is another aspect of the criticism directed against 
Sankara's view. 

SG F 
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The word agre used in the text — agre-iti — denotes the 
characteristic (kalaviseshah) of time. The word aslt in 
the text is the verb which seems to declare clearly the 
world's existence. The word aslt means existed. c44 The word 
Ekameva (in the text) directs attention to the idea (avadhd- 
rand) of the actual existence (of the world) without leaving 
anything to doubt. And the word advitlya (in the Sruti 
text) clearly shows the double characteristic of Brahman 
in being the two-fold cause. Sruti texts like Eka eva 
Rudrb na dvitlyaya tasthe \ iti* 45 must be understood in 
the same manner. Then, the Sruti text Viivddhikb Rudrb 
mahdrshih i iti % also firmly declares that there is no 
contradiction whatever in the three periods of time — past 
present and future — regarding the world's existence. This 
is all the secret about it (Hi rahasyam). 

Jagad Vyavaharika Khandanam. 

Indeed, it is said that the world is true only for 
purposes of transaction [Vyavaharika) , 34G If it is asked, " Is 
it not the highest truth of spiritual knowledge ? " the reply 
is "It is not so". Then, "What is meant by Vyavahara- 
satyatva, Truth only for purposes of transaction ? Can it 
be said that it is assumed as existing only for purposes of 
discussion (vyavahara, i.e., vyavaharamdtra gmnyatvam) 
or can it be called Badhita vyavahara gamyatvam^ i.e., not 
true beyond the purpose of vyavahara ? 347 Or - is it 
possessed of any secret contradiction within its three or four 
folds which is inexplicable [trichatura kakshydbadhyatva?n) 
or is it possessed of statements contradictory to those 
made in the Vedas [tattvavedaka pramana viruddhativam) 
or is it incapable of giving any result, if understood as 
truth [arthakriya sunya pratlti gbcharatvam) ? Or is it 
knowledge useless for obtaining any good result (Mrana 

344 Astt when coupled to agre, suggests " existed at first 

345 Sveta. Upa., III. 2. 

346 Worldly transaction, usage, practical conduct. 

w Badhita vyavahara gaviyaivam — literally, opposed to what 
vyavahara makes sui tablet 
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dosha rahiia guana vishayatvam)} " The reply is " It is not 
the first"; because if Brahman is also assumed as existing 
for purposes of vyavahara (transaction) only, then it 
involves an unwarranted stretch beyond the Vedic truth, 
(it results in alivyaptih) ; and this results as between guru 
and £ishya to silence and ignorance. 3 " 18 The very starting 
point of the Sutra^ Athaio Brahmajignasa and the under- 
lying truth of Sruti texts like Sadcva saumya idam agra asit 
and Satya??? gnanam anantam Brahma \ Hi are crippled (2'.//., 
prejudiced) ; like decorating a wall which never existed with 
pictorial likenesses, everything is reduced to a sophistical 
argument ending in mere attributive expressions {Pravrit- 
tayah Sruti sutra phakkikaya abhitti chitrakarmatapatachcha 
sarvaplyam phakkika saviSeshavishaya). Nirviiesha (attri- 
butelessness), however, can never be thought of by anyone 
in vyavahara^ even for argument's sake. It is incompre- 
hensible to any one even as a matter of vyavahara. 
Hence the whole argument is impeded. When nothing can 
be seen or understood, such a vyavahara deserves no 
commendation. Throughout Vedauta, nowhere is Nirvi- 
Scsha mentioned and such a thing cannot be assumed. 
And this helps us conveniently. Even such 340 things will 
have to be understood as merely argumentative. 

Then it cannot be the second, viz. % Badhita vyava- 
hara gamyalvav:, i.e^ not true beyond the purpose of 
vyavahara. Because the ativyapti of Brahman cannot be 
prevented (*.*., the unwarrantable stretch of Brahman 
cannot be prevented). 350 All this taken together leads 
to contradiction (and not to the Truth). Moreover, 

548 That is, it ends in the cutting short of discussion (jignasa). 

349 Such things as Nirvtiesha^ which is not mentioned in the 
Vedanta — i.e., Vedas and Agamas (/.<?., Upanishads), Agama means 
only that which is handed down ; that which has come down 
from time immemorial ; traditional doctrine or precept ; a sacred 
writing or scripture ; the Vedas. 

SE0 That is, the proposition goes beyond the granted limit of 
actual truth. The idea is that the argument would lead to 
Something beyond Bralvnan x 
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all arguments are limited to mundane existence 351 
(and to nothing beyond it). Mere arguments with 
contradictions (such as these) will not avail to prove whether 
Brahman is savisesha or otherwise. If so, the charac- 
teristics of these contradictory arguments will lead to 
uselessness {vaiyarthya) 352 and what is aimed at is not 
gained. Everything thought of in argument leads to 
unreality {pratibhasika) or to an unwarrantable stretch 
beyond Brahman {ativyapti). At any rate, any knowledge 
which extends beyond Brahman is unreal and contradictory 
and is a perfect embellishment of mere argument 
{paris/tkarah sadhuh). What finally results therefrom 
is a perfect destruction of any kind of knowledge to 
be derived therefrom about Brahman; the antithetical 
method of argument leads further to incapability of 
producing better knowledge afterwards, and also makes 
one lose whatever true knowledge he previously possessed. 
And such a knowledge finally leads him to be impressed 
with the conclusion that there is neither a ghata nor a 
paia (neither a jug nor a cloth). And finally everything 
ends in stretching to something beyond Brahman. Such 
a knowledge we discard (nirakariskyamah). 

Moreover, granting the truth of the existence of the 
blueness of the sky, which is the starting point 353 (z'.£ M 
foundation) for the argument and holding that Brahman 
alone is likewise true and nothing else, the means adopted 
to obtain a knowledge of Brahman in a contradictory 
manner is just like one mistaking the whiteness in a conch- 
shell for silver, which leads by an unwarranted stretch 
to a something beyond Brahman, which is unpreventable. 35 * 

351 Cf. Vacha pravritii and vacha tiivritii, granted as desired 
and cancelled as desired* 

302 Literally, unproductiveness. 

353 Prishtha, the word used by Srlpati, means back. 

354 The argument may be thus set down : — The blueness of 
the sky is perceived and accepted to be true — in this world of 
vyavahara. This blueness of the sky is all-pervading. Similarly, 
the existence of Brahman, who is all-pervading, is accepted as 
true, This, however, is true only in a limited sense ; as much AS there 
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Even for those who possess such knowledge, the 
realization of Brahman is not only impossible but also 
their trials for the same will have to stretch beyond 
Brahman. Inasmuch as the blueness of the sky is not 
altogether real, it should not be said that a knowledge 
about such a thing is an unwarranted stretch of the 
principle [atiprasangali). But the nirvisesliatva (attri- 
butelessness) and the miihyaiva (falsity of the existence 
of the world) both lead to a knowledge which ends in an 
unwarranted stretch beyond Brahman/' 55 Being rid of 
the world for mere vyavahara purposes, no lakshana 
(characteristic) of Brahman remains for argument. To 
one who wishes to establish nirvi&shatva (a Brahma 
without attributes) in an opposing manner [sapratiyogi- 
kanam), we say it is impossible to realize such a 
Brahman in whom many characteristics are to be found. 
It would be really impossible to realize the true Brahman 
if the mere existence of Brahman is granted, holding 
all that is about him is the result of Adhyasa co-existing 
with him. . The possessing of such a knowledge can- 
not lead to the realization of Brahman. Such realization 

is real silver in a conch-shell, the mere whiteness makes us believe 
that silver is there, is taking us beyond the actual fact, i.e., advyapfi. 
SucrTa result is unpreventable. In order to attain a firm knowledge 
of Brahman, it is to be understood that the world is real only for the 
sake of argument and its existence is not real. The character of 
knowledge relating to Brahman consists in attaining to a condition 
which is all light and free from darkness. This Light alone is 
Brahman. There can be nothing found which is attributeless (jiirvi- 
fes/ia) in this world. Hence the existence of attributeless things is 
not true. If attributeless things are to be grasped, one has to go 
by an unwarranted stretch (ativyapit) beyond Brahman — which 
results in contradiction. 

355 That is, Srlpati's argument is that we may grant the 
blueness of the sky for the sake of illustration and argument and 
also the existence of silver in the whiteness of the conch-shell for 
purposes of argument but not the nirviicshatva of Brahman nor 
the mithyatva of the world — for if these two are granted, then the 
existence of Brahman will be jeopardised or it will take us to 
something else beyond and other than Brahman, 
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accordingly is impracticable. If we accept Brahman by 
his mere Svarupa as co-existing along with Adhyasa, 
which cannot completely remove the illusion so as to 
enable us to realize the true Brahman, it will be 
impossible to realize such a Brahman. But if Adhyasa, 
which is the infirmity in the whole theory, is removed 
so as to keep Brahman without Adhyasa?™ then the 
Siddhanta (theory) becomes confused and ends in contra- 
diction. (That is, the realization of such a Brahman — 
Brahman separate from Adhyasa — is impossible.) Any- 
how, accepting that true knowledge leads to the reali- 
zation of Brahman, throughout the Siddhanta, a Brahman 
free from Adhyasa is never seen to exist at any time. 
Therefore such a Siddhanta is impracticable and therefore 
let us not discuss it any more. 

Nor can it be the third. For in that case, the realiza- 
tion goes unwarrantedly beyond Brahman. A true know- 
ledge of Brahman cannot be displaced by any doubt or 
opposition. But a Brahman who is co-existing with Adhyasa 
is really one who cannot actually be realized and is opposed 
to true knowledge. In that case, according to the Sid- 
dhanta, Brahman becomes not real {prdtibhasika) but exis- 
ting only for appearance. This results in Ativyapti, an 
unwarranted stretch beyond Brahman. 357 It is within our 
experience that illusory thoughts run into our minds which 
are unrealizable and not true — just as the existence of 
Gandharvanagara (or Gandharvapurani), the city of the 
Gandharvas, an imaginary city in the sky, probably the 
result oi some natural phenomena, such as mirage), the 

350 In Philosophy, Adhyasa is to attribute or ascribe (falsely) 
the nature of one thing to another. 

357 According to the theory criticized, Brahman cannot exist 
without Adhyasa. If Brahman cannot exist without Adhyasa, then 
such a theory cannot help to realize the true Brahman, because the 
theory goes beyond Brahman. And a knowledge of such a Brahman 
— unconnected with Adhyasa— cannot be had according to the 
theory. Accordingly, Brahman exists only in appearance and is 
not real. 
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imaginary circle created by a fire-brand {Alata-chakra), and 
the like, which are actually not in existence. Further, the 
word kaks/ia? hs employed in the argument is yn/ciiparali, i.e., 
a mere intellectual trick (or expedient), kalaparah, i.e., 
a mere time-serving one; or Viparita - pramapam/t, i.e., 
a mere perverse proof. It cannot, however, be the first ; 
[yufdiparah) in which case the prapaiicfia (world) would 
appear to be false, which alone would be enough to make 
the whole argument unreal. That would also become 
contradictory to the Vedic view that Brahman is nirdbsha, 
i.e., without fault (or defect). Thus the previous intellec- 
tual argument is contradicted by the subsequent one. Nor 
is it the second (*.*., kalaparah) ; for the long interval of 
time intervening between the illusory thoughts (Bhrama- 
vishayd) ends in unreality {pratibhasike) of the object and in 
an unwarranted stretch beyond Brahman (ativyaptih). Nor 
is it the third {viparita pramapamli) ; for the contradictory 
thoughts overlapping the proofs make the realization of 
Brahman impossible, and thus the whole becomes a contra- 
diction (vyaghatat). The realization of such an object 
terminates in not attaining it, i.e., proves infructuous. When 
the hammer is removed from work, there is no ghata ; and 
the intellectual skill employed in the evolution of the three or 
four folds of intellectual argument {tri-chaiitra viparitagnana) 
naturally ends in ativyaptili, i.e., in an unwarranted reach 
beyond Brahman. The hammer instead of bringing the 
ghata into existence has helped to make it disappear on 
account of the employment of contradictory skill and per- 
verted thought. 1 * 50 

308 Kaksha in Logic means objection or reply in argument. Literally, 
it means a lurking or hiding place. An argument which does not 
make things plain. The argument of Sankara is described by 
Srlpati as using tri-chatura-kakshayabadhyatvamy i.e., three or four 
folds of objection (or contradiction). 

350 The saying is that a hundred strokes by the hammer produces 
Agitata (a pot) out of earth as a hundred strokes of the chisel make 
an article of the shapeless wood. Srlpati remarks that Sankara has 
by the use of his intellectual skill and perverse argument made the 
hammer not produce the pot, but made it disappear. 
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Furthermore, in the first instance, the intellectual skill 
used in the three- or four-folded argument {tri-chatura- 
badhyatve) has brought in a contradiction which establishes 
avyapti, i.e., inadequate pervasion of the proposition formu- 
lated. 300 (Brahman is full of guana and of jybtisvarupa ; but 
when he is to be considered along with Adhyasa, these 
qualities — gnana and jybtisvarupa — become contradicted, 
because Adhyasa is agnana or illusion. Hence avyapti 
results.) The skill employed in argument, instead of remov- 
ing agnana, and establishing gnana and developing it, so as 
to help in the realization of Brahman, has increased agnana 
and thus made it impossible to know the characteristics of 
Brahman. It is thus : Is Brahman visible or invisible ? If 
it were visible, there is no more falsity about its reality in 
existence. But if it be invisible, even a thought of accepting 
it as granted for the sake of vyavahara becomes incompre- 
hensible (that is to say, that even for the sake of vyavahara, 
the existence of Brahman cannot be granted). For it is im- 
possible to realize (Brahman), because if it is seen, there is 
no more mithyatva ; if it is not seen, Brahman cannot be 
existing even for the sake of vyavahara^ The mere assum- 
ing the existence of a thing which is not seen is impossible 
{dussadhyatva). Nor can avidya be removed, having no 
opportunity for realizing the object by seeing. The mere 
idea of existence (vrit/ih) for the sake of vyavahara leads 
finally to the failure of the attempt to establish the existence 
of Brahman and ends in ignorance (agnanatvat) and futility. 
The employment of Brahma knowledge cannot bring (one) 

z ™ Avyapti means the non-inclusion or exclusion of a part of the 
thing defined ; one of the three faults of a definition. When a 
lakshcuia is predicated of a thing and that lakshana, though it is true, 
is not actually found on examination in it, there is avyapti. Thus, 
a Brahmana is possessed of fikha (hair on the head) and sutra (the 
sacred-thread on his body), When, however, this lakskana is applied 
to TaSanyasin, it is found to be otherwise, he being devoid of both, 
though he is yet a Brahmana, There is avyapti here. 

301 Literally, the need for a Brahman even for the sake of vyava- 
hara is removed, Srlpati puts Sankara's argument on the horns of 
a dilemma. 
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to that condition {Brahmatvd). If we accept that a gun/a 
— a red berry with a black dot at its top — appears like fire, 
the burning property of fire cannot be accepted in it. In 
order to obtain guana without any doubt, it is not 
primarily possible to use ag7iana as the instrument 
for the purpose. Such guana which is unable to discrimi- 
nate between what is the means and what is the thing for 
which such means should be used proves infructuous 
{vyaghatat). It is not even capable of recognizing ghata 
from the knowledge regarding ghata. Ghata and the know- 
ledge relating to ghata are one. Moreover, while correct 
knowledge is the chief means of realizing Brahman, a 
mistaken idea of division between Brahman and Brahma- 
knowledge {guana) is postulated. There is absolutely 
no need for the employment of such an argument. Where 
both {guana and agnana) become important, gnana cannot 
claim superiority over agnana. Nor can, between gnana 
and agnana^ gnana stand out as proof {pramanikam). 
On the whole, in the loss of one's pervasive nature 
{svavyapakalvd) and one's brilliant nature {svaprakasatvd), 
the way of correct knowledge being lost, gnana finally 
enters nirvUeshatva of Brahman, which is not true. There 
is no Chinmatra Brahman™ 2 because, he is really non- 
existent. Everything thus becomes an illusory argument 
{agnwiatva prasangachchd). Even though gnana is capable 
of being obtained so as to realize Brahman, Avidya 
could not be shaken off in order to know oneself in 
Brahman ; because Adhyasa always being in contact 
with Chit Brahman (intelligence), its non-existence could 
not be proved, without which Brahman cannot be all- 
pervasive or realizable. Moreover, the double causes of 
pravritti (manifestation) and nimitta (instrumental or 
efficient cause as opposed to upadana karaiia)> exhibited 
in Brahman as his two important characteristics (both of them 
co-existing without separation), lead to the creation of many 



302 Of the tSIii/, Chit and Ananda folds in Brahman, Chit is 
referred to here. 
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different meanings (significances)/ 103 And such meanings 
when applied to chaitanya in Brahman make the idea of 
prapancha contradictory to the starting point, t\e* f vyavahara 
satyaiva Brahman and end in non-existence (vaiyar/hya). Such 
a non-existent Brahman, who can be seen, is not only a calcu- 
lated (/>., deliberate) but also an ineffaceable falsehood — 
so hard a falsehood 1 ™ 1 that it could not be believed under 
any circumstances. In trying to establish true knowledge 
out of gnnna and agnnna and in trying to prove that true 
knowledge will lead to the realization of Brahman, the double 
method of argument, viz*, pravritti (manifestation) and 
vimilta (efficient cause), was adopted but in the attempt 
thus made, the chief object (/.a, the realization of Brahman) 
has been left unrealized, just as between the two objects 
ghala and pa[a, the importance of ghala had been lost. 
However, without having a firm, true knowledge regarding 
Brahman, the ninn&shatva mode of argument regarding 
jVirviscsha (attributcless) Brahman has helped to reduce 
Brahman to void (or emptiness). And all consciousness 
being different from Brahman, no vyavahara can result. 
Hence, it {vyavahara) becomes mithya (false). In order 
to establish true knowledge regarding Brahman and to 
realize the self-luminous (svaprahaSa) character of Brahman, 
the wifhyafva of Brahman must be given up (Brahwanah 
mithyafvam varjamyam). To create a dheda which is not in 
existence {halpifa bl&damadaya) and to argue that the world is 
only existent for purposes of vyavahara — just as one Deva- 
datta who never existed — and then to finally .arrive at a 
Nirvi&sha Brahman, which can never be realized, — such a 
method (of argument) should be given up {varjamyam). 
Just as difference between Brahman and chaitanya is untrue, 
similarly Brahman without attribute is also untrue, for reali- 
zation of such a Brahman is of no use {apraybjakam) and 

303 The word artha used in the text means object or significance. 

304 The words used are mithyalvapadamsya vajralcpalvapatachcha y 
where vajralcpa means a kind of very hard cement. Cf. Vajralcpa 
ghafiteva, sec Mal. % V. 10. For its preparation, see Varahamihira's 
Brihat Samhiia ) Chap. 57. 
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in this world it is unattainable {tadasiddheh).™* Jlva being 
an indivisible whole, with Brahman, such a start by postu- 
lating vyavahara becomes untrue. The annihilated form of 
mithyatva cannot be stated as belonging to chid-vishaya 
(worldly matter, i.e.^ matter only for vyavahara). Thus, we 
have come to the conclusion that a mode of argument which 
comprises such a knowledge does not help us towards true 
realization; nor does it help us towards the reality of the 
world for the sake of vyavahara. As the argument leads us 
to conclude that all the component parts being different 
from each other, on account of their differences in 
characteristics, 300 there is really no mithyatva (of the 
prapancha)* This leads to the conclusion that the 
complete divided nature of the three parts {prapancha, 
jlva and Brahmaii) proves the satyatva of the prapancha 
i.e., the reality of the world {prapanchasya satyatvam). 

This ends in the inverted position that Brahman 
is false {Brahmano mithyatvam iti viparlta vrittilt)?^ 
Therefore, this mode of argument has brought us finally 
to the unpreventable conclusion that the world is real and 
Brahman is false {prapancha satyatva and Brahma 
mithyatva). 

Moreover, does Nirvisesha Brahman really exist or 
not ? * In the second case if you say that it does 
not), the Madkyamika (Bauddha) mata is entered on. 
In the first case if you say that Nirvisesha Brahman 

305 Srlpati here criticises both the Advaiia and Dvaita view-points 
combined. If Advaiia with its Nirviiesha Brahman is untrue, so 
is Dvaita in its position that Brahman and chaitanya (Jiva) are 
different. Sripati's argument seems to be that the Advaitin 
having postulated prapancha for purposes of vyavahara^ has had to 
end in Nescience. He suggests that while the Advaitin has, for 
vyavahara^ to grant the Dvaita position of prapancha being different 
from Brahman, he has been unable to prove the proposition he 
started with, viz., a Nirviiesha Brahman^ as he has ended in 
Nescience. 

scc That is, prapancha^ chaitanya {jiva) and Brahman being 
different from each other. 

867 That is, Brahman is proved to be false and prapancha real. 
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exists), the way in which the argument by means of 
pravritii and nimitia, which are different from each 
other, is put forward, leads to the utter futility and 
contradiction of nirvisiis/tatva. By the mode of argument 
employed, i.e., by means of pravritii and nimitia, the 
postulated vyavahara {satyatva) proves certain attributes 
in Brahman which cannot be avoided. Starting with 
the assumption that Nirvi&cs/ia Brahman exists, the 
proof brings out a result which is contradictory to that 
assumption inasmuch as it points out a Savises/ia 
Brahman, and reduces finally the argument to the 
prattle (or raving) of a mad man {unmatla pralapavat). 
The word asti (exist) used in the bifida creating argument 
of pravritii and vimitta, regarding chaitanya (saitayah), 
in your philosophy {tvanmatef** has ended in the 
conclusion of mithyatva (Nescience). 

The assumption of the existence of Brahman ends 
in the nirviwshatva of Brahman and thus makes Brahman 
non-existent. The skill employed in the argument 
becomes only useful to prove that the very assumption 
of Brahman at the starting ends in a contradiction and 
proves that nothing is existent, because nirvises/ta cannot 
be correlated with the assumption that Brahman exists. 
If it is said that pravritii and nimitia are not different 
from each other, then samdndd/a'karana follows : Nirvi&sha 
and saviAcs/ia should then be treated as possessing a 
common substratum — or as being in the same category. 
Formerly some ancients 1509 treated pravritii and nimitia 
which indicate bhivna (that is, difference), sometimes as 
samanadhikarana. Even they arrived at the same 
conclusion, committing the same fault 

In assigning a non-existent dharma to pravritii and 
nimitia and discussing a Nirvisesha Brahman, the identical 
absurdity {ayameva dbshah) is arrived at. If Brahman does 
not exist beyond the assumption {anatireke), then samamdhu 

308 Here, at this final point, Srlpati addresses the Advaita 
expounder directty by using the word ivanmaic. 

300 There is no clue as to who these ancients were. 
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karam is destroyed [samanadhikaraiia haneJt). If Brahman 
exists beyond the assumption (atireke) y the siddhanta 
(conclusion) itself is destroyed. 370 

From this, the hypothesis of a NirvUesha Brahman 
goes without proof ; and by its very nature results in 
contradiction. When the things we ardently seek for 
are by their very nature impossible of attainment, we 
should not lay on them an unbearable blame (blemish) and 
renounce them. By this, according to the Srutis, 
nirvi&eshaiva is disproved and rendered futile. In such 
a case, the Srutis which are separated from the differences 
created by prakriti and pratyaya (radical form and 
prefixes and suffixes) would result in want of authority. 
Indeed, does mithya mean being different from Brahman 
as paramartha or aparamartha (as the highest or the 
most sublime truth regarding Brahman or the reverse 
of it) ? In the first case, as bhedatva is accepted as 
true; the opposite cannot be true, because the destruction 
(nullification) of the siddhanta results therefrom. Nor 
is it the second ; for both the satya (truth) and mithya 
(untruth) even as to the existence of Brahman will be 
unpreventable. The causes that go to prove the 
differences in Brahman will be the causes which 
go to prove his non-existence. The ghata cannot in 
its real state claim to be different from Brahman 
and in its mithya (non-existent) state claim to be one with 
Brahman. This bheddbheda state itself being mithya (non- 
existent), it cannot go without being called faulty (i.e., it 
would be faulty to postulate that in its real state the ghaia 
is different from Brahman and that in its mithya state it is 
one with Brahman). The truth of the whole matter is that 
mutual contradiction and unrectifiable confusion cannot be 
removed while you only profess to be impartial between 
bheda and abheda and between fwa and Brah7nan. Why 
don't you accept the mithyatva of both of them, jlva and 
Brahma?i ? 



Cf. Anandatirtha's Mayavada Kha%dana r Section relating to 
Gtirekq. and qnatirekq (Kijmbakona.m Edn., p. 2). 



398 



INTRODUCTION 



Not thai it is impossible to arrive at such a conclusion 
on the basis of the abhcda iruiis. By the text Sarvam 
khahidam Brahma, Brahman as well as the jlva are ever 
proved. And therefore the existence of prapancha as well 
as Brahman is true. Is 7iirvi&esha an aid or a hindrance to 
Brahma knowledge ? If it is the second, the Sidrfhanta falls 
to the ground. Is Nirvi&sha Brahman to be understood 
as gmxna or agnana ? If it is the second, the Siddhanta 
falls lo the ground. If it is the first, then, is Brahman 
saviwsha or nirvi&esha! If it is said that Brahman is 
nirvisesha, then it contradicts (vyagha/a) your cherished 
objective. If it is said that Brahman is savi£esha, the Brahman 
becomes eternal (nityatva). If guana becomes nitya, the 
argument also becomes nifya (eternal), i.e., endless. Similarly 
even Mukfas understand that prapancha is eternal. 371 Then, 
in the Mukfi state, when full satisfaction has been attained 
in vishaya {i.e., worldly affairs), it cannot be said that the 
prapancha is nirvishaya (i.e., does not pertain to worldly 
affairs). Then, there will be no state of correct know- 
ledge [gndua). A knowledge (gnCuia) which describes no 
object (/>., nothing), has nothing to support (i.e., no prop 
or support) and is a contradiction (in terms). A gnana? v ~ 
which relates to a past enjoyment (atifa gncina) can no more 
be desired to be had. In the same way, if out of past 
enjoyment there is some small particle still left out, we 
cannot without contradiction call such a small particle 
left over as nirvi&csha. Because such a declaration would 
end in a faulty observation. Therefore to describe things 
which are within our experience as nirvishaya 373 and nira- 
graya* 7 * is vain, for, in the example "I know this is a ghata 
which can be stated with firmness, without any doubt by 



371 So real is prapancha. 

372 Guana is obtained for realizing Brahman; it is the highest 
object that can be aimed at ; but if that is not to be aimed at, what 
is the use of that gnana ? 

373 Nirvishaya : Having no scope or sphere of action ; not 
attached to sensual objects. 

37i Nirairaya : Without a prop or support, 
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seeing and handling, it cannot be stated that it (the ghata) 
is not true and that it (the ghata) does not exist. It is 
the height of contemptuous folly (d/rik) to state that the 
ghata is just like a flower existing in the sky (gagana 
kustcmavat) which can neither be handled nor obtained and 
which has merely to be imagined, having no real existence. 

Further, is Brahman matter {dravya)™ or otherwise 
{adravya) ? If he is dravya, then he should possess its 
properties or qualities also. Also he will have to be consi- 
dered along with time, just as the existence of a pot {ghata), 
as to when it came to exist, etc., which becomes meaningless. 

Having an idea involving Time, it may be granted as 
being Sat. Even though at certain times certain properties 
{guna) are exhibited yet, he (Brahman) possesses no proper- 
ties {aguna), which shows an inconsistency. If the existence 
of guna is permanently granted, then, niroi&shaiva becomes 
foiled. If avidya (illusion) is granted, it is not possible to 
establish true knowledge. If Brahman is to be considered 
as adravya (non-matter), Brahman is always co-existent 
only with dravya. For example, Sruti texts like Sve 
mahimni i iti % contradict the argument. Therefore, as 
Brahman is always co-existing with dravya, the nirviSeshatva 
becomes broken down {bhangachcha). Therefore, with the 
argument, conducted at length, in these ways, with all 
reasons and proofs adduced for contradicting the first and 
the second kakshas* 70 Brahman, who has no contradiction 
whatever, becomes contradicted by the remaining two 
kakshas, ue., the third and the fourth, and the confusion 
becomes unpreventable. Hence the argument is one to 
be discarded (as a remote one). 

It is not the fourth, because there is no contradic- 
tion in the Vedas themselves about the truth and principles 

370 Dravya means a thing, substance, object or matter. An ele- 
mentary substance ; the substratum of properties ; one of the seven 
categories of the Vaiseshikas. The dravyas are nine: — prithvt, 
ap, tejaS) vdyu, akdia^ kala, dik y atman and manas. 

376 Cf. Tri-chatura kaksha bddhyatva referred to above in detail- 
ing the basis of the Advaita argument, 
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relating to Brahman. As to the real nature of Brahman 
(Jatvadisku) as revealed in the Vedas and as stated in the 
Sruiis, there is no contradiction. The nirvUesha doctrine 
exhibits the qualities relating to Brahman in a manner 
contradictory to them (i.e., Vcdas and Srtitis). Such 
contradictions not only contradict the Vedic truth, but 
are also evidently against Sruli texts such as : — Ncha 
minasti™ and Yasmindyauk i /V/, 378 etc. These are gravely 
contradicted and the argument becomes inconclusive thus, 
viz., that though there is no prapancha actually, it is 
only assumed for vyavahara* 

The thing assumed is an unwarranted stretch beyond 
Brahman (afirikfa) and it leads into the region of dvaita 
{dvai/aprasangat) % though professing that dvaila is false 
(milhyalva). And those proofs that maintain the dualistic 
doctrine contradict his (advai(ic) own doctrine and establish 
finally the truth of the dualistic (i/ieda) doctrine as one to be 
accepted {arigikaryataya) and thus results an unwarranted 
stretch (ativyap/eyascfia) beyond Brahman. Further, if it is 
asked, whether the characteristics of Brahman are in accord- 
ance with the principles of the Veda, or different from 
them, whether the complete attainment of Brahman could 
be fulfilled or not, the reply is that if it is not fulfilled, it is 
contradicting the starting point, according to his (adversary's) 
argument. If it is realized that the starting point of 
prapanchaka vyavahara breaks down under weight of many 
Vedic proofs adduced against it, the argument ends in open 
contradiction. If the world becomes illusory (asatvi\ the 
proofs adduced in support of it (by himself) become contra- 
dicted. What was stated at first, viz., that bifida {jlva being 
different from Brahman) is mithyw (false), is itself estab- 
lished as being consonant with truth, contrary to one's 
own argument. 

Nor the fifth. While such is the case, your attempt at 
starting with an argument, professing it to be a Vedic one, 
to establish to the world Brahmasatyatva, has finally ended 

377 C/ic/i. Upa., VI. 2. 1. 
578 Jlimd. U$a. y II, 2. 5 t 
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in the destruction of your argument and in contradiction, 
and (your) whole labour has been lost — much like the 
labour that is lost in trying to establish the beauty of a flower 
hanging in mid-heaven or in representing a pole as a malici- 
ous serpent. So you have to retire from gesticulating in 
the (dialectic) arena. Now, this is the final verdict (abhi- 
prdya). Throughout the argument relating to nirviicsha 
Brahman, the negative prefix ni (in the word nh'vi&esha) 
denotes and establishes arlha kriyd Sunyaivam (i.e., void of 
all realization of object) and arlha kriya sunyatva bhava 
(incapability of expecting any realization of the object). 
While so, Brahman is proved to be, by an unwarranted 
stretch, one beyond himself (ativydptih). Avidyd being one 
never separable from Him (Brahman), the impossibility of 
realizing Brahman, the yearned object, is proved. 

And being Himself inseparable from impurity 
(ahtddhd), vyavahdritva is not established. When all true 
knowledge is separated, then, all attributes are gone and 
there results finally Sunyavada samrajya (i.e., the ascend- 
ancy of the kingdom of Swiyavada? 70 or Nescience). The 
differentiation (yiscshitam) can never exceed the attributes 
(vi&eshaiia) of an object (viieshya). In order to exterminate 
avidya, the argument employed denotes that it reaches 
beyond (atirichyate) the characteristics of Brahman, so that 
it finally goes to an unwarranted stretch beyond Brahman 
(ativydptih). Even if the light of knowledge is obtained, 
yet the non-destruction of avidyd renders the result nuga- 
tory — the cause not leading to the desired result. 

Though the corporeal object is brought to light, the 
illusion (avidyd) regarding the corporeal objects is not 
removed. Similarly the Self (svatvam), even though 
without selfishness (svavis/iayatdm vimpi)> brings into the 
light the svarupa of Brahman and removes avidyd. This 
is the declaration of the lattva (truth) (i.e. 9 siddhdntd). 

Moreover, the mere imagining of the existence of the 
serpent in the rope, which is unreal (prdtibhdsikd)^ and 



The doctrine of the non-existence of anything; the doctrine 
of a Buddhist sect. 

29 V 
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which makes one to fear and tremble, is a result which can 
only be describe! as an unwarranted stretch beyond the truth 
of the actual existing object, causes and effects. When the 
existing facts arc ignored, as for example, in a mere 
thought* ah- *ut it are unwarranted stretches beyond it 
(.:/:;•! 'if .':/:). A multitude of unsettled thoughts [prachaya 
r\\:r:'::A:) which arise (itlhvn&sku) ab nit a thine cannot 
give a settle 1 idea regarding it. Such unsettled thoughts 
f*>r that moment mean evidently an unwarranted stretch 
h 4 v<»nd tha*. obVet (<;//;t '///>:). No correct result can be 
realize! by such (unsettled) thoughts and action U:riyu) 
t.V:c:: s :> h (unsettled) thought*. Similarly, in 
(dscamO, b >th g<* »d and bad sight** are seen with indications 
fur the lime being of several actions and results, which 
finally fin the wakeful slate) prove as unwarranted stretches 
beyond arttul reality. As regards the :-ynv.t':Ciri£\i objects, 
of which knowle ige ought to be trained by endeavours and 
bv trying to realise them, the fault is of one's own mind 
M//v «:;•.? i/'mw r\".j). For an untoward result that even- 
t nates bv the wearing of a f:aU:?:ii (gold bangle) or a n:*i/:ttLi 
(a crown i or some such tiling, cannot be warded off by 
blaming merely the Lit or the t/ufotUi (when actually 
the result has already been experienced). In the same 
way what is seen occurs and is experienced in svapr.a 
(dreams), liven though they are unwarranted and beyond 
the stretch of actual facts, yet nothing can be prevented 
by applying any kind of interruption. While such is the 
case, in all such cases of illusory knowledge {prati- 
&/;ti\:£-a), where an unwarranted stretch beyond the actual 
facts is reached, there can be no interruption. Such 
thinsrs cannot fail to occur under such circumstances. 
While such is the case, in the present instance, your 
starting at first with the calculated mistake — of imagining 
for the purpose of vyava/i'ira a serpent in a rope — is but 
accidental and results in unforeseen consequences [vkaswika 
firasa /;/:<//). Such a view is again confirmed by the 
detailed description of the result of actions seen and 
experienced in svapva (dreams). 
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Nor can it be the sixth ; that is, Brahman cannot be 
mere light of knowledge free from any cause or fault. 
Because in examples derived from the conch-shell {su/cti) 
throwing the light of silver, in which it is mere illusion, 
Brahman becomes ativyaptih (an unwarranted stretch 
beyond Brahman). In regard to objects about which almost 
all people have an ascertained knowledge, even though such 
things are away from their senses of sight, yet it cannot be 
said that the characteristics of such things are in any way 
contradictory to those actually pertaining to them. 

In texts like Yatb va imam bkutcun jayante i 3S0 
At maim akasassambfiutah™ 1 i Yasmin dyauh pritfrivl?* 2 1 ift\ 
which refer to the creation of the creatures of the world 
and the birth of aka£a by At man % etc., which objects are 
perceivable only by mental wisdom, it is not possible 
exactly to say what their characteristics are. Then, 
the Srutis, which are responsible for mentioning avidya 
as being the root of all ignorance, state that avidya 
cannot bring into existence the actual knowledge of 
Truth for realizing Brahman. Therefore Brahman 
becomes ativyaptih (Brahmani ativyapte/t). That is, 
avidya is something beyond Brahman. (That is, you 
are going beyond the Srutis in attributing a power to 
avidya which the Srutis do not predicate for it though you 
are bringing in the Srutis to support it. There is 
ativyapti here.) Therefore it cannot be said that by such 
proofs Brahman can be realized after being freed from 
the illusory knowledge of Maya co-existing with him. 
It cannot be said of the Upanishads that the root of 
ignorance {avidya) has taken its origin in them or that 
avidya is in Brahman. Those proofs cannot be expected 
to support such a view. The Sruti text Athata adUo 
neti neti I N a soda sin nbsadafit tadamm i 383 Purupurastan- 

880 Taitt. Upa. % III. 1. 581 Tat//. C/pa. t II. 1. 

382 Mund. Upa. % II. 2. 5. 

383 Rig-Veda, X. 129. 1. This text is quoted by Anandatirtha in 
his comment on II. 1. 18, Asadvyapadeiat neti chenna dharmantarena 
vakyateshat* 
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7iasanimsannasadasat \ 384 Ui % contradicts even whatever 
was assumed to be as true of Brahman. By describing 
Brahman in the terms used in the Sruti (texts) and 
interpreting them in a different manner, and describing 
the world {prapancha) in contradiction to them (Sruti texts), 
you are belittling them {kinchitkaram)- While Brahman 
possesses all the characteristics mentioned in the Sruti 
(texts) in a real form, you have interpreted them to 
show an unwarranted stretch beyond Brahman {ativyap- 
te/i). It is not possible to say that the arguments 
used are in one continued form along the path of 
right knowledge {guana prakdratva). Even the knowledge 
about a pot {ghata) according to your argument, goes be- 
yond the attributes of correct knowledge {avyaptih) about 
it, and the attributes are not rightly applicable. 

Even though Brahman is possessed of sadrupa (good 
characteristics), you have in some manner {prakaratvat) 
interpreted a world consisting in Brahman {Brahmani 
prapanchah) in the form of an illusion {guana prakarat- 
vachchd) thereby concluding that Brahman only is true and 
that the world is a mere illusory {adhyastatvam) appearance 
in Brahman just as ghata is seen by the eye : and taken 
to be true by its fashioned appearance and that Brahman 
is really attributeless {vishaya vUeshaiiam iti), which is 
neither right nor true {na yuktam). For this very reason, 
all the attributes mentioned (in the Upanishads) become 
useless {vaiyarthyat). The statement that it {prapancha) 
exists only in appearance and not real {pratibhasike) 
is only intended by you to make the all-pervading 
character of Brahman void of truth {vyapti varanachcha). 
Therefore, the statement that the viSva (world) is true 
only for the purposes of vyavahara is in clear contradiction 
to Sruti, yukti and anubhava*** and hence is called an 

384 Anandatirtha, in his Mayavadakhq?idana^ quotes this text to 
prove that the Advaita conclusion regarding Brahman being neither 
sat nor asat nor s a das at and being one inexpressible or having no 
characteristics — is nothing but iunya* 

355 Literally means Veda, reasoning and experience. 
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argument of concealed Buddhism and Mayavada {Prach- 
chamia Bauddha Mayavada). And this is the conclusion 
of Sraufa Baiva Siddhanta (publicly) declared to the 
sound of a bell-metal bell {ghantd-ghbshali). 

Moreover, in the grand texts {mahavdkyeshu) of 
Tattvamasi, etc., no aikya with nirvisesha Brahman is 
taught (upadisyate). The words fat and tvam zso in the 
viahavdkya teach in the sense of (paratvdt) savi&esha 
jlva-Brahma {i.e., jlva and Brahman possessing qualities). 

In texts like Tad aikshata bahusyam i 387 iti, the words 
tat, etc., denote clearly Paramesvara Brahman with 
attributes (savi£esha) by whom the creation of the 
world was effected. If you say that everything is cover- 
ed in knowledge inseparable from Maya (Mdydvidyd- 
vachchinnd) and that no aikyatva can be brought about 
between jlva and Isvara, who are respectively of little-know- 
ing and all-knowing nature, being far wide from each 
other as a cow and a dog ; and pursue the doctrine 
further' by employing the jahal and ajahal lakshana modes 
of argument, sometimes vetoing and sometimes agreeing 
with the texts of the Sruti and finally saying that " He 
is Devadatta" who appears as the result of the upddhi 
of Maya (Mdydvidyopddhih), the destruction of which 
upddhi created by Mdydvidyd will result in the realization 
of Brahman, who should be understood to be free from 
all attributes (Ntrvisesha/z) — if you ask us to admit the 
existence of such a Brahman, then, we say, we do not 
accept such a doctrine ; because by your own argument 
you have arrived at a conclusion that is either an 
unwarranted stretch beyond Brahman or which ends in 
anything but Brahman {i.e., in Nescience). For texts 
like Brahma veda Brahmaiva bhavati l 3SS Brahmakdmb 



Cf. Aitadatmya midam sarvam tat sat yam sa at ma tattvamasi 
Svetaketo^ where the words tat and ivam are used in terms of jlva 
and Brahman, with their respective attributes. The text is from 
the Chchanddgya Upanishad, VI. 1. 8. 

387 Chch. Upa., VI. 2. 3. 

388 Mund. Upa., III. 2. 9. 
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Brahmavedanam kuryat l D ivy am paramjybiirupam 
sampadya svena rupena abhinishpadyate l 38S) Siva eko dhyeyah 
sivamkarah sarvam anyat parityajya I 390 Dhyatva rnunir- 
gachchati bhutaybnim samastasakshim tamasah parastat i 391 
Sraddha bhakti dhyana ybgddavehi I 392 iti y teach clearly 
that Sivatva could be obtained by the jlva by duly 
meditating upon Paramesvara and praying to Him 
agreeably to the Bhramara-kita uydya^ the klta being 
transformed into the bhramara through constant meditation 
of him. 

Texts like Esha hi eva sddhu karma karayati \ iti, 393 
proclaim that Paramesvara is capable of getting done all 
good deeds and conferring all the four states of mukti 
in addition to granting the privilege of residence in the 
same heaven with himself {i.e., Kaildsa). Moreover, Sruti 
texts like those beginning with (the words) Tadaikshata 
bahusydm i 394 iti 9 are contradicted by your mode of argument 
and the meaning of the Sruti text Ekavigndnena sarva- 
vignanam> etc., 305 is totally shattered to pieces by you. 
Besides, according to your doctrine, meditation on Para- 
mesvara will not end in the realization of sdkshdtkdra™ of 
Paramesvara, because your maxim yad drUyam tan na&yam 
(whatever you see by the eye that is destroyable — and not 
real) leads to nishpraybj ana — utter futility of all objects, and 
attaining nothing as the result of dhyana (meditation) ' 
and renders it useless ; and exhibits Parasiva Brahman who 
shines resplendently in his all-knowing and other qualities 
{sarvagnatvddi) and his six kinds of characteristics, 
exhibited in expressions such as Siva, Sarva, Sankara, 
Anandagnana, Ananta, etc., powerless, and makes his 
name a term convertible into hasta, kara, pdni and other 



389 C/ic/i. Upa. y VIII. 3. 4 

390 Atharvatiras. 

391 Kaivalya Upa. 

392 Kaivalya Upa. 
308 Chch. Upa. 



304 Chch. Upa., VI. 2. 
306 Chch. Upa., VI. 1. 4. 

300 Literally, direct perception, apprehension or knowledge. 
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terms and makes him inexplicable and also exhibits jlva % 
who is entitled to be considered as the indivisible part of 
that all-knowing svarupa of Paramasiva {akhandagnana 
svarupa Paramasiva) as being both separate and one with 
him. But if one asks whether j\va is different from the 
akhandagnana svaj'iipa Paranva Brahma or one with him, 
it is not the first. For a world composed of (material 
objects such as) g/tata (pot), pata (cloth) and the like which 
shine as clear objects by the (aid of the) rays of the Sun, 
cannot be said to be shining by the internal light of the 
fiva (sva 307 svabhdsaka prabhakara) that perceives it. For it 
is the urge caused by Paramasiva which brought to him the 
knowledge of the object so perceived. Nor can it be the 
second. It cannot be said that the mere eyes as the organ 
of sight have realized the sight of it. Or, if it be said that 
jxva being separated from real knowledge, could acquire 
the knowledge of the object by experience of sight, we say 
it is not so. How can it be possible for it to get at a 
knowledge, by its own exertions ? Then could it have the 
power in itself both to lower itself and raise itself 
(utkrishta and apakrishta) ? Not the first ; for it is 
against Sruti, yukh and aniibhava. Nor could it be the 
second ; for meditation as aforesaid is incapable of giving 
realization on account of its own fault. Nor is it the 
third, for, according to Sruti texts like Gna gnau dvau 
a/avl£am$at/ I 398 Pradhana kshetrapatir gunesak i 3on Jsd?tas~ 
sarva vidydndm Hvarassarva bhuta,ndmw A0 ° Hi, etc., a 
great contradiction will ensue as it is opposed to the 
Sruli, yukti and amibhava. The actual realization 
(sdkshdlkara) will become impossible, even though the 
light of knowledge is as clear and effulgent as the 
light of the Sun {Prabhakara) shining in the middle of 
the sky. And, therefore, if you say that by the knowledge 
derived from meditation and worship and prayers that 



Sva here means jiva. 
Sveta. Upa., I. 9. 
Sveta, Upa.i VI. 16. 
Mahdpa^ 29. 
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Brahman could be realized, according to your own argu- 
ment, it is not possible. But just as the Sun is to the sky, 
the eyes are to the body for the purpose of realizing 
Brahman. And there can be no contradiction if the soul of 
the jlva, which has attained purification by the dlksha 
(initiation) administered by the guru {guru dlksha suddha 
jlvasya)) obtains sakshatkara direct realization) of 

Paramesvara through his direct grace (anugraha). If 
not, Sruti texts like Gnatva Sivam santim atyantameti \ 401 
Brakmavid Brakmaiva bhavati\ AQ2 Eshoiiuratma chetasa 

m 

veditavyah i 403 Hi and hundreds of other similar texts will be 
rendered useless. Otherwise, in this world, there would be 
no more such a thing as the imparting of instruction by a 
guru to a slshya. Therefore, what has been formerly 
said, is the declared meaning of all the Vedas and the 
Vedanta. This is our conclusion {siddhanta). 

Now, it should not be said — says Sripati — that the first 
four Sutras have given the full purport of the whole work 
entitled the Brahma-Sutra consisting of four chapters and 
that it is unnecessary to consider the remaining Sutras of 
the work. If it is suggested that a consideration of the 
remaining Sutras is not necessary, then, the reply is that it 
is not so. The first four Sutras, in Srlpati's opinion, define 
in the main Brahma lakshana. In order to bring home 
clearly and at length the lakshana of Brahman, Bhagavan 
Badarayana primarily explains in the Sutras that follow that 
the sanka (doubt) of ativyapti cannot, under any circum- 
stances, exist in regard to Brahman. In commenting on the 
Sutras immediately following, Sripati not only seeks to 
reaffirm the proposition that the Brahman under discussion 
is Mahesvara himself but also refutes the Dvaita and the 
Visishtadvaita standpoints and Sankara's doctrine of Jagan- 
mithyatva. A very brief reference to these points ought to 
suffice, in view of the consideration already given to the last 
of these topics. 

401 Svcfa. Upa., IV. 14. 

402 Mund. Upa,, III. 2. 9. 

403 Mund. Upa., III. 1. 9. 
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The Repudiation of Sankhya-Dvaita, 

In the next adhikarana — Ikshatyadhikaranam — 
Sripati suggests that Badarayana refutes {nimkaranci) the 
Bankhya-dvaita-mata (i.e n the Sankhya-dvaita doctrine)* 
Just as a magnet draws to itself the needle by its power of 
attraction, so Brahman draws to himself the pradhana (/.*., 
world) as he himself is the sole author of creation, etc. 
Agreeably to this maxim, Badarayana repudiates in 
this Adhikarana the doctrine of Sankhya-dvaita and estab- 
lishes that the Brahman under discussion is no other than 
Mahesvara, who is both the cause and the effect of the 
creation of the universe. This Adhikarana consists of 
eight Sutras from the 5th to the 12th. In lkshaternasabdam y 
1. 1. 5, it is enunciated that Brahman undergoes no 
change ; Prakriti only undergoes change, just as earth does 
" in the hands of a potter. 

So Brahman controls Pradhana by his power. The 
chief cause for the creation of the universe is (Para) 
.Brahman. Pradhana, Prakriti* etc., are only materials for 
him in connection with creation, protection and destruction. 
Brahma, Vishnu and others are ever ready to work accord- 
ing to the will of Parasiva (Brahman). In the next Sutra 
(1. 1. 6) Gamutschhinatifiasabdat, the word dtma, says 
Sripati, denotes that Pradhana must be looked upon as 
subordinate (to Brahman) and neither as independent nor as 
capable of acting of its own freewill just as a servant is 
never independent of his master, even though he is granted 
any amount of power and influence. So Pradhana, even 
though it is described in terms of atma, cannot be indepen- 
dent of ParameSvara. In 1. 1. 7, Tan nishtasya mokshopa- 
desdtj Sripati refutes both the Dvaita and Visishtadvaita 
doctrines. Sripati calls Dvaita as ghatapatavat asamspru- 
shia bhedavada viatam. 104 

i0i In the Tatvasankhyana of Anandatirtha, the following 
occurs : — Duhkha sprushfam tadassprushtam iti dvaidhcva chetanam \ 
Nityaduhkha Ramanyetu sprushta duhkhasamstaiah \ Sprushta duhkha 
samastascha asamsprushta id dvidha ' Deva rishi pitru pa tiara ifi 
mukiaslu panchadha n Srlpati's description is a short one based 
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Srlpati describes ViSishtadvaita as danda dandivat 
angangivat samsrushla bhcda vuda maiam. The doctrine 
holds danda and dandi and anga and angi (body and 
its members) as a composite whole though they are seen 
separate by the eye. Srlpati after refuting these two doctrines 
establishes that there is no difference between the jlva and 
{Para) Brahman* In 1. 1. 8, Hcyatva vachanachcha, Srlpati 
tries to establish that none other than Parasiva Brahman 
could claim to be the cause of creation. The Pradhana {i.e., 
Prakriii) cannot claim to be its cause as it is lifeless (jada) 
and can only be a material for Brahman. Here he uses two 
vyayas: — (1) Sthularundhati nyaya and (2) Sdhhd cJuindra 
nydya. Pradhana is only a material to locate the action of 
Brahman as being the cause in creation. In 1. 1. 9, Prati- 
gnd virbdhdf, it is suggested that Pradhana cannot be made 
a cause because it is only jada, i.e., a lifeless thing in which 
no life {che/ana) can be imagined. Hence it cannot claim the 
description of saL In 1. 1. 10, Svdpyayat, Srlpati endea- 
vours to show that Pradhana. cannot claim to be the cause of 
destruction. Parasiva Brahman only is the chief cause of 
laya (or destruction) in the same way as he is the Creator. 
Parasiva Brahman is always in the heart of the jlva in 
sulcshma form and causes sleep of a very profound kind 
{sushupii). The jlva finds its temporary station in Para- 
Brahman during profound sleep {sushuptau Sanhare laya iti) 
and returns to the world after it awakes. In 1. 1. 11, Gafi 
samanyaty Srlpati points out that Parasiva Brahman is 

evidently on this text of AnandaUrtha. Srtpati's description may be 
thus translated : — Those disputants who hold that ghat a and fiafa (uc. % 
jug and cloth) are quite different from each other, so different that they 
do not touch each other at any point. Anandatlrtha's text says : — 
11 The unafflicted and the afflicted are the two eternal kinds among 
the chctaitas (souls). Rama (/.*., Lakshml) is never afflicted even 
in the least ; as regards others they are all afflicted, more or less to 
a degree. Among the afflicted, they are divided into the least 
touched and the most touched. The least touched are five in 
number: the gods, sages, ancestors, kings and good men who are 
eternal muktas (i.e., the eternally blessed)." [These are least 
afflicted by reason of their very subordination to (Para) Brahman.] 
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above three deitie's Brahma, Indra and Upendra and also 
Chandra, Dinendra and others and that he is the Chief and 
Supreme Lord over all and the author of Sris/di, Si/iifi and 
Laya as well as the creator of the deities. He quotes the Ma- 
hanarayanbpanishad and states that though Narayana is said 
to have been the only one above all — that there was neither 
Brahma, Isa nor Agni nor the Sky nor the Moon nor this 
world at first, yet, according to the Kaivatya % Kalhavalli and 
Sivadvatta Praka&ika and the Atharva Upanishad, Parasiva 
Brahman alone is the Lord above all, the others being his 
mere subordinates, tied up with the bondage of Maya. 
Srlpati quotes in this connection the Bhagavad-Glta and the 
Atharvbpanishad* In 1. 1. 12, Srutatvachcha, Srlpati sug- 
gests that all the Upanishads and Vedas prove that Parasiva 
Brahman alone is discussed in the Sutras and thai as he is 
the One above all, should be understood and realized as the 
great cause of Sris/rti, Sthiti and Laya. And this realization 
is the result of meditation. He quotes the Svetdivatara, 
the Mahimna, the Baiva Purana> the Bkanda and the Siva- 
Gita for establishing this position and impresses it by refer- 
ring to the S titular undhatl nyaya and the Pravaha samudra 
nyaya. According to the Mahiimia^ there are three kinds 
of yoga, viz.> Siinkhya, Pasupata and Vaishnava. Each 
of these three, though they denote different ways of medi- 
tation, through different principles, in their final stages, 
where these three methods meet in regard to the realization 
of Brahman, they are one and the same just as all rivers 
finally find their way to the sea. Srlpati once again 
dissents from the view that Brahman is attributeless 
(mrviiesfia) and refutes that doctrine and warns mumu- 
kshns against it {Sruti sutra viruddhatvat na mumukshu 
grd/iyam). As it is opposed to SriUi and Sutra y he 
says such a view must not be accepted by those who 
are desirous of realizing the Brahman. Here, in this Sutra, 
he once again controverts the Advaita view that Brahman is 
nirvisesha. Sripati says that the statement that prapancha 
is false, goes without proof ; when the cause is to establish 
an effect, the world being an effect, it goes without 
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cause, if Brahman is nirviMsha. If Brahman is nirviiesha, 
then the world goes without a cause. But the effect, 
t\c. t the world, is seen. So, there is here a contradiction. 
Thus the Nirvisesha vada ends in contradiction {bhanga 
prasangah). Passing on to the next Adhikarana, the 
Anandamayadhikaranam, Srlpati, commenting on 1. 1. 13, 
Anandamaybbhyasat, states that in this Sutra Brahman 
who is in the jlva and who appears himself different 
from the jlva finally exhibits himself as all one. Srlpati 
points out that the jlva is never different from Brahman 
and he is always anandamayalu He quotes the Chchan* 
dbgya Upaiiishady Apastamba sutra and Sveta&vatara 
Upanishad and endeavours to prove that the sthula iarira 
which stands as a different encasement [kb§a) of the 
jlva, finally destroys itself and the jwa, being part of 
Brahman, becomes Brahman {Brahmavid Brahmaiva 
bhavati)*** The prefix merit in the Sutra indicates the 
transformation in its several stages of the jlva } such as 
amtamaya, pranamaya, manbmaya^ vigndnamaya and 
anandamaya, and finally transforms itself into Brahma- 
svarupa, which is the tinandamaya stage. Reaching this 
is MuktL Ananda being Brahman, the jlva will finally 
attain the state of Anandamaya Brahman. Largely in 
the Veddnla, Siva is represented to be Parabrahman. 
Anandamaya is no other than Parasiva Brahman. This 
is the meaning of the Sutra : no other should be said 
to be Anandamaya except Parasiva. 

He is rasa among the rasas, Rasd vai sah. After 
joining the Brahman of rasas, the jlva becomes Ananda — so 
says the {C itch an dogya) Upanishad. Brahntanah Bivasyaiva 
Aiianda§abdb nirnlta/u (To Siva is applicable both 
Ananda and Brahma sabdas.) The jiva, from its sthula 
Sarlra stage, undergoes a series of developments and 
transformations until it becomes Brahman. Srlpati proves 
on the strength of the Ni&rtLni nyaya, Sakha chandra 
nyaya and Sthulariindhati nyaya that the jiva becomes 
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finally the Anandamaya Brahman. Therefore meditation 
must continuously be carried out until the jiva is transferred 
into the Aita?ida stage — Sa ekd Brahmaiia Ananda/i. 40G 
According to the Hamsbpanishad and Kaivalya, Kaiha 
and Tattir%ya y the jlva y having cast off its different 
destructive (naSvara) envelopments, will attain to the state 
of Paramasiva and become one with him, according to 
the Bhramara-klta nyaya, just as the klta becomes the 
Bhramara by constant, unbroken meditation on the latter. 
The external sheaths that encase the jiva are just like 
so many earthly coverings (mrunmaya g/iata ityadivat), 
which are liable to undergo change and destruction 
(vikararf/iakatva?neva). 

Commenting on the next Sutra (1. 1. 14), Vikara- 
sabdamietichhmaprachiiryat, Srlpati enquires if ananda- 
maya is to be understood as similarly capable of 
undergoing further transformation into something else, it 
should not be so. Because on account of the power of 
rendering abundant, in fact, abundant to an unlimited 
extent,' the state of ananda, which is the characteristic 
of Parame£vara, to which state the jiva transforms 
itself. Srlpati says that as the jiva advances in acquir- 
ing more and more ananda, the sorrows and other like 
characteristics attaching to the jiva will lessen and 
lessen and finally disappear. The chetana should not be 
understood to be on the same footing as the earth, 
which has to undergo many changes, until it assumes the 
form of a jug, for earth is only a lifeless thing. 

Next commenting on 1. 1. 16, Taddhetu vyapa- 
desachcha, Sripati remarks that in this world a learned 
man makes another learned ; the wealthy man makes 
another wealthy ; and the self-shining sun and other 
heavenly bodies make others (on whom their rays 
fall) to shine. In the same way, Paramesvara, who 
is Anandamaya, having given ananda to all the jlvas, 
when they are in perfect sleep, makes them feel anaiida* 
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In that state (sushupti), Paramesvara is the cause 
for all the ananda and he is the agent {karta). 
Therefore it follows that Anandamaya % who gave the 
jxva all the ananda, is no other than Parasiva, who is 
the chief cause {hetu). If indeed, Brahman is nirvUesha 
(attributeless), then, the granting or securing of ananda, 
transforming one into Anandamayatva is not possible. 
If it is said, adopting the reasoning of the Purvacharya 
(Sankara) that the mere allegation {adhyardpa, attributing 
wrongly what is not existent) that the world was 
created without its being truly existent [7iishprapancham 
prapanchitam) only for the purpose of vyavakara (for 
argument's sake), and that Brahman cannot be held 
responsible for transforming the jvua into the state of 
Anandamaya, then, we say that it is not so. In that case, 
we will have to understand vyavakara as meaning truly 
existing and capable of development into a transformed 
condition after the lapse of time (Mlantara). Then the 
doubt arises whether prapanc/ia is of the character of 
sat or of asat or incapable of interpretation being a combi- 
nation of sat and asat. It is not the first ; because 
at what distance of time, however short, two irreconcilable 
things like ghata and pata can reconcile themselves into 
one cannot be conceived of by us with any degree of 
certainty. If we go on trying to establish that there 
is a common relation between two irreconcilable things, 
to bring about a reconciliation between them within a 
particular limit of time, then it is to be understood 
that such an argument is employed for the time being in 
terms so as to satisfy only the purpose of the argument 
(vaibhashika) and not as a matter of truth. Being 
incapable of establishing the absolute non-existence of 
mithyatva [vyavakara being used), it (the argument) 
ends in contradicting its own siddhanta (svasiddhanta 
virodhah). Mithyatva is a thing which is said to exist 
in that space and time and counteracting all existence. This 
finally opposes his own argument and the doctrine held by 
him {i.e.y Purvacharya) ends in ativyapti—m unwarranted 
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stretch beyond the starting point (of the argument). Nor 
can it be the second. Being himself the well-known and 
the indescribable and consisting of sat and asat (sada- 
sadatmaka) and containing the qualities of both sadasad, 
such a curious thing is unknown (aprasidd/ze/:). 

Nor can it be said of Brahman, that he is different 
from sat or asat and comprising of the characteristics 
of sat and asat. If Brahman is said to consist of 
sat and asat combinedi then also ativyapti occurs. If 
it is said that Brahman is absolutely one, consisting 
of sat, then it follows that he is different from the 
combined characteristics of sat and asat. Then he 
can only be said to consist of purely sat. If Brahman 
is said to consist only of sat, without any admixture 
of asat, then there can be no kind of asat of even the 
smallest quantity in him. If he should consist of asat 
in him, then ativyapti follows. Therefore, correct 
knowledge of Brahman is realized when he is understood to 
be free, from asat and only as consisting of sat in him. 
Even then if Brahman is understood to be devoid 
of Dharma, then again ativyapti follows in Brahman. 
But it is said that for the very reason that Brahman 
is devoid of Dharma, it should not be said that results 
in ativyapti, i.e., is an unwarranted stretch beyond 
Brahman. Because the argument becomes unreasonable 
and ends in unjust conclusion. No conclusion, unless 
free from faulty inferences, can be considered as final 
and one capable of realizing Brahmatva. So far as 
there is a decided and correct knowledge regarding the 
characteristics of Brahman, so far only is Brahman 
readily realized. The knowledge of Brahman and the 
realization (of Brahman) are never separated from each 
other. This is our belief (matam). There is no ativyapti 
in such a realization of Brahman. So long as Brahman 
is seen in so many different forms of existence, it is 
not possible to describe Brahman in all the characteristics 
of the several forms in which he is seen. For example, 
in texts like Tattvavmsi etc., hundreds of patently 
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contradictory expressions are to be found not easily 
reconcilable. And therefore if Brahman is to be considered 
as ab/:cda and absolutely one, then it is not possible to 
easily reconcile all such contradictory expressions found 
in the Srutis ; for, even if the expressions are intended 
to convey the idea of b/ieda, just as between ghata and 
pala y then also it is not possible to avoid ativyaptL 
While things are patently different, to say that they 
are one and undivided is to land the argument in 
ativyaptL Even though silver is seen in the conch-shell, 
to say that it is not silver but a mere illusory thing 
that appears like silver is to say that there is no 
definite description of what is seen. Even though the 
eye sees objects with several characteristics, to deny 
that it has no characteristics, is to harm the sidd/iania 
sought to be established. Indeed, when we see an 
article made of silver, we call it "This is made of silver"; 
thereby we mean that it could not be a thing made 
of anything else but silver. There is no reason why 
we should doubt it to be any other thing. Again, when 
we see another article of a different form and made 
of silver, we call it IC This article is made of silver 
Though the two articles are different in form, they 
are made of the same metal silver, and there can be 
no bhranti (mistake) in regard about it We cannot say 
that for the mere reason of change of form the substance 
also is different Similarly, Brahman who exhibits himself 
in several forms is the same in substance. Thereby 
the argument that Brahman is devoid of attributes ends in 
defeat, according to the Srttti text Neha nanasti kinchana 407 
which means that Brahman is never void of attributes. 
If so, by a contradictory argument (vyagfiataneha) Brahman 
ends in apasiddhanta (in an erroneous conclusion). A 
Brahman devoid of attributes {iiiwi&esha Brahman) 
is a contradiction in terms. Moreover, an object which 
is without any attribute cannot be exactly expressed 
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in any form of its existence. In such a state, Brahman 
goes without any description, just as a ghata, which 
has not been formed into any shape by which it could 
be described. Then, it is to be said that the ghaia 
appears to be of a black colour (mid ghatah), whereby 
no comprehension of the object is realized. Now, 
bhranti is never preventable. An object which appears 
to the sight cannot be wrongly mistaken to be any 
other than what it is actually seen to be and consist of 
those attributes. We cannot describe a thing that has not 
been actually seen. A matter which is possessed of a 
particular characteristic cannot be stated to be no matter at 
all ; for it is capable of undergoing changes from one form 
into another. Similarly Brahman who is the Atman and who 
takes on several forms to the sight, cannot be said to be 
devoid of such characteristics (lakshanas). If we do not 
admit the existing characteristics as we see in them, such 
as the ghaia in our sight, reading its colour, etc., then 
we will be forming a wrong conclusion by a wrong mode of 
argument. We cannot disprove our sight when we clearly 
come into contact with a particular object ; nor can we 
think of any other object when we have a particular one 
before us. There can never be any difference beLween the 
observations that we make in an object and the actual 
characteristics that they display. If we did so, we would 
be making wrong conclusions just as assuming danda and 
purus/ia wrongly as (indicating) one (object) only — (i.e., 
without distinguishing between the two). 

Then such a contradictory argument is to be under- 
stood as indicating the non-existence of either. But 
such a thing in Brahman is damaging (dushtam). If 
Brahman is to be conceived of in the form of an 
inexpressible one and as possessing characteristics which 
are contradictory to each other, unless such contradictions 
exist in him, such a Brahman possessed of Sadasadvi- 
lakshana cannot be actually realized or supposed to 
exist In your (Purvacharya's) opinion if such a con- 
tradiction cannot be removed or reconciled, Brahman 

27 F 
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is not clearly established and Brahman, therefore, becomes 
something else and ends in ativy&ptu Accordingly we 
cannot be prevented from deciding that Brahman can be 
anything but what you decide him to be — i.e., one possess- 
ing a character indescribable and composed of both sat and 
asat. The characteristics of sat and asat which, by your 
argument, you attribute to Brahman, can never be spoken 
of as irirviBcsfia characteristics. Taking sat and asat on the 
whole, it is easily arrived at that Brahman is full of attri- 
butes, such as a ghatakalasa which consists of a combination 
of gfiata, fiata, etc. It follows, therefore, that what you said 
to be aJbhinna and adhyasa and just as the appearance of 
silver in the conch-shell is all untrue and proves only the 
Brahman with attributes. The belief that Brahman is 
distinguished by viseshana or attributive characteristics 
cannot be said to limit his unlimited {vis is/da) qualities ; 
even if you say so, he is not affected by your so limiting 
his characteristics. 

The Bhedabheda Theory. 

At this point, it might prove useful to obtain a compre- 
hensive view of the Bhedabheda view propounded by Sripati. 
Sripati's Bhashya is to the Vlrasaivas what Ramanuja's 
is to the SrI-Vaishnavas, Anandatlrtha's to Sad-Vaishna- 
vas (or Madhva-Vaishnavas) and Sankara's to Smartas. 
It came to be written at a time when the Virasaivas occu- 
pied the foremost position in the religious counsels of the 
first Vijayanagar Empire. If VIrasaivism may justly claim 
to be a revival of the ancient Saiva faith which became 
popular amongst the generality of the Western and South 
Indian people, long anterior to and more prominently 
since the days of Basava, the reformer, who largely 
democratised it about the middle of the 12th century 
A.D., Srlpati's Bhashya may be taken to represent its 
higher philosophical aspects. Its chief merit — as any one 
who reads through it will readily acknowledge— is that it 
seeks to put VIrasaivism on a philosophical footing. What 
Srikanthadid for Suddhasaivism, Sripati did for VIrasaivism. 
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While Srikantha's system has been sometimes interpreted, 
notably by Appaya Dlkshita, in terms of Sankara's Advaiia, 
though he himself styles it Visishtadvaita, it is impossi- 
ble to so interpret Snpati's. It is VIrasaiva in letter and 
spirit where Srikantha's is Saivite. It touches on every 
important article of faith of VIrasaivism and brings it within 
the philosophic sweep of Badarayana's Sutras. Coming as 
it did after the efforts of Sankara, Rfimanuja, Anandatlrtha 
and Srlkantha, it passes in review the first three of these 
and rejects their standpoints as also of Srlkantha, though 
not in the same open manner as it does the first three, and 
this for the obvious reason that Srlkantha and Srlpati were 
both Saivas, though differing from each other in certain 
respects^ Srlpati does not accept the Saiva Vi&sMadvai- 
tism of Srlkantha any more than he accepts the Advaita 
of Sankara, Even the casual reader will be struck with the 
deep learning, the extensive range of knowledge, the high 
dialectic skill and the intimate acquaintance Srlpati shows of 
the systems he criticizes at such great length and with such 
effect. - In places, his argumentation is searching and his 
criticism piercing to a degree. As a philosophical polemic, 
it is not a mere destructive treatise ; it is something more 
than that. It builds up a system, which seeks to give 
a broader base to the transcendental aspect of VIrasaivism. 
What is particularly noteworthy is that he does not put it 
forth as a mere statement of his own individual views but 
as one founded on an old and well-established tradition 
going back to the hoary days of Agastya, the sage to whom 
all South Indian culture is attributed. This suggestion is 
of considerable importance, because it enables us not only 
to determine what authority should attach to the comment- 
ary of Srlpati but also helps us to fix, within certain, 
tolerable limits, the comparative age of the view-points taken 
by him and his predecessors in interpreting the Sutras of 
Badarayana. The Sutras themselves bear eloquent testimony 
to the fact that there were, at or about the time they came 
to be composed, different schools of Vedantic thought, 
led by well-known teachers, to whom specific references 
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are made by Badarayana. Among these are Simarathya 
(1.2. 29 and I. 4. 20);' Atreya (III. 4. 44); Audulomi 
(L 4. 21 ; III. 4. 45 and IV. 4. 6) ; Badari (L 2. 31 ; 
III. 1. 11 ; IV. 3. 7 and IV. 4. 10) ; Jaimini (I. 2. 28 ; 
1.2.31; I. 3.31; 1.4. 18; III. 2. 40; III. 4.2; III. 4. 18; 
III. 4. 40; IV. 1. 17; IV. 3. 12; IV. 4. 5 and IV. 4. 11); 
Karshnajini (III. 1. 9) and Kasakritsna (I. 4. 22). If the in- 
terpretation of Sankara and Ramanuja of II. 1. 1 and II. 1. 2 
and II. 1.4 are to be accepted — Anandatlrtha differs from 
them in his interpi*etation of these Sutras as in many others— 
then, we have to concede that Badarayana refers, though 
without mentioning his name, to Kapila also. Of these 
teachers, the view of Asmaralhya is, if the interpretation of 
Sankara of I. 4. 20 is adopted, that the soul stands 
to the Brahman in the bhedabheda relation, i.e., it is 
neither absolutely different nor absolutely non-different 
from it, as sparks are from fire. This, in other words, 
means that individual souls are somehow different from 
Brahman and somehow non-different. This is the b/ieda- 
bhedavada associated with the name of Asmarathya. 
Audulomi, however, takes a different view. He teaches 
(I. 4. 21) that the soul is altogether different from Brah- 
man up to the time when, obtaining final release, it is 
merged in it. Sankara commenting on this Sutra, which 
is devoted to Audulomi's opinion, says that the individual 
soul which is rendered restless by the contact with its differ- 
ent limiting adjuncts, viz., body, senses and mind, attains 
through the instrumentality of knowledge, meditation, and 
so on, a state of complete serenity, and thus enables itself, 
when passing at some future time out of the body, to be- 
come one with the higher self ; hence the initial statement 
in which it is represented as non-different from the highest 
Self. This opinion of Audulomi is supported by him by 
two texts from the Upanisliads* The first of these is : Evai?ie 
vaisha samprasadd, etc., that serene being arising from 
this body appears in its form as soon as it has approach- 
ed the highest high. 408 The second intimates, by means 
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of the simile of the rivers, that name and form abide in 
the individual soul, Yatha nadyah syandamamh, etc., as 
the flowing rivers disappear in the sea, having lost their 
name and their form thus, a wise man freed from name 
and form goes to the divine Person who is greater than 
the great. 409 That is, as the rivers losing the names and 
forms abiding in them disappear in the sea, so the in- 
dividual soul also losing the name and form abiding in 
it becomes united with the highest Person. That the 
latter half of the passage has the meaning assigned 
to it, follows — adds Sankara — from the parallelism which 
we must assume to exist between the two members of 
the comparison. Vfichaspati Misra in his Bhamati, a 
commentary on Sankara' s Bhashya, remarks, when writing 
in this connection that the Upanishadic texts quoted 
transfer a future state of non-difference to that time when 
the difference exists. He quotes the following saying of 
the Paneharatrikas \ — 4 1 Up to the moment of emancipation 
being reached the soul and the highest Self are different. 
But the emancipated soul is no longer different from the 
highest Self, since there is no further cause of difference." 
Audulomi's doctrine is known as Safyabhcdavada. Finally, 
we have the view of Kasakritsna, who holds that the 
individual soul is absolutely non-different from the Brah- 
man (I. 4. 22). Sankara in commenting on this Sutra 
makes it read 14 the highest Self exists in the condition of 
the individual soul". That the highest Self only is that 
which appears as the individual, is, he says, evident from 
the Brahmana passage, " Let me enter into them with this 
living Self and evolve names and forms' ' and similar texts. 
He also cites mantras to the same effect, for instance, 
"The wise one who, having produced all forms and 
made all names, sits calling the things by their names." 410 
Where the Srutis relate the creation of fire and other 
elements, they do not — he says — at the same time relate a 
separate creation of the individual soul ; we have, therefore, 

400 Mund. Upa., III. 2.JB. 
410 Taitt. At., III. 12. 7. 
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he argues, no right to look on the soul as a product of the 
highest Self, different from the latter. In the opinion of 
Kasakritsna, the non-modified highest Lord himself is the 
individual soul, not anything else. Asmarathya, although 
meaning to say that the soul is not (absolutely) different 
from the highest self, yet intimates by the expression " On 
account of the fulfilment of the promise which declares a 
certain mutual dependence — that there does exist a certain 
relation of cause and effect between the highest Self and the 
individual soul —and not the relation of absolute identity/ ' 
The opinion of Audulomi, again, clearly implies that the 
difference and non-difference of the two depend on dif- 
ference of condition, upon the state of emancipation and 
its absence. Of these three opinions, Sankara holds that 
of Kasakritsna accords with the Srutis, because it agrees 
with what all the Vedanta texts, for example, Tattvamasi, 
etc., aim at inculcating. Only on the basis of his opinion, 
says Sankara, immortality can be viewed as the result of 
the knowledge of the soul ; while it would be impossible to 
hold the same view if the soul were a modification (product) 
of the Self and as such liable to lose its existence by being 
merged in its causal substance. For the same reason, name 
and form cannot abide in the soul — as was above attempted 
to prove by means of the simile of the rivers — but abide in 
the limiting adjunct and are ascribed to the soul itself in a 
figurative sense only. For the same reason, the origin of 
the souls from the highest Self, of which the Srutis speak 
in some places as analogous to the issuing of the sparks 
from the fire, must be viewed as based only on the limiting 
adjuncts of the soul. 

Because the highest Self itself is that which appears as 
the individual soul, the statement as to the non-difference 
of the two — propounded by Kasakritsna — is well founded. 
Having said that, Sankara considers a possible objection to 
that view. After quoting the passage, 1 Rising from out of 
these elements he vanishes again after them. When he has 
departed there is no more knowledge,' he states that this 
might be taken to intimate the final destruction of the soul, 



INTRODUCTION 423 

not its identity with the highest Self ! " By no means," 
he replies. The passage means to say only that on the 
soul departing from the body all specific cognition vanishes, 
not that the Self is destroyed. The eternally unchanging 
Self, which is one mass of knowledge, cannot possibly 
perish ; but by means of true knowledge there is effected 
its dissociation from the matras, Le., the elements and the 
sense organs, which are the product of Nescience. When 
the connection has been solved, specific cognition which 
depended on it, no longer takes place, and thus it can be 
said, 1 When he has departed there is no more knowledge \ 
Then, Sankara says, if Kasakritsna's view is, as 
shown above, in keeping with the Srutis^ all the adherents 
of Veddnta must admit that the difference of the soul and 
the highest Self is not real, but due to the limiting adjuncts, 
viz., the body, and so on, which are the product of name 
and form as presented by Nescience. After quoting 
numerous texts, the Upanishads and the Bhagavad-Gita 
in support of this view, he states that if the doctrine of 
general identity were not true, those who are desirous of 
release could not be in the possession of irrefutable know- 
ledge and there would be no possibility of any matter being 
well settled ; while yet the knowledge of which the Self is 
the object is declared to be irrefutable and to satisfy all 
desire. The Srutis, he says, speak of those "who have 
well ascertained the object of the knowledge of the 
Vedanla"* 11 He compares the passage, 'What trouble, 
what sorrow can there be to him who has once beheld 
that unity? 1412 He further notes that the Smriti also 
represents the mind of him who contemplates the Self 
as steady. 413 

Finally Sankara winds up the argument by observing 
that as the individual and the highest Soul differ in name 
only, it being a settled matter that perfect knowledge has for 

411 Maud, Upa.y III. 2. 6. (Vedaniavignana, etc.) 

412 Upa.t 7 . {Yasmin sarvayi bhutani atmaivabhudvijanatah \ 
tatra ko mohah kah sdkah yekatva manupaiyatah n) 

413 Bhagavad-Gtta, II. 54-58. 
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its object the absolute oneness of the two, it is senseless 
to insist as some do, — Sankara says — on a plurality of 
Selfs, and to maintain that the individual soul is different 
from the highest Self, and the highest Self from the indi- 
vidual soul. For the Self is indeed called by many different 
names, but it is one only. Nor does the passage, 1 He 
who knows Brahman which is real, knowledge, infinite, as 
hidden in the cave' 414 refer to some one cave (different 
from the abode of the individual soul). And that nobody 
else but Brahman is hidden in the cave we know from a 
subsequent passage, Tat srishiva iadevam(pravisat % 

c Having sent forth he entered into it 5 , 415 according 
to which the Creator only entered into the created 
beings. He then adds that those who insist on the 
distinction of the individual and the highest Self 
'oppose themselves to the true sense of the Vcdaiita 
texts stand thereby in the way of perfect knowledge 
which is the door to perfect beatitude, and groundlessly 
assume release to be something effected, and therefore 
non-eternal * (while it is really eternal, it being in* fact 
not different from the eternally unchanging Brahman). 
And, he adds, if they attempt to show that mo/es/ia, 
although effected, is eternal, they involve themselves in a 
conflict with sound losfic. 

We thus see Sankara rejecting Asmarathya's bheda- 
b/ieda and Audulomi's satyabhedavMa and accepting the 
doctrine of Kasakritsna, as interpreted by himself, that 
the highest Soul exists in the condition of the individual 
Soul and deducing from it the theory of the identity of the 
Jlva and the Brahman. Turning to Sripati, we find him 
interpreting these three Sutras (I. 4. 20, I. 4. 21 and L 4. 
22) in a somewhat different manner. In connection with 
the first of these, he quotes the Sru/i texts : Atmani vignate 
sarvamidam vigimtaiu bhavati (When the Self is known, all 
this is known) ; I dam sarvam yadayamatma iti c/ia A1G (All 

414 2aiif. Upa.y II. 1. {Brahmavirfapnoti sarvam^ etc.) 

415 Taitt. Upa., II. 6. {Asanneva sa hhavaii, etc,) 
410 Brihad. C/pa., II. 4. 6. 
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these, wherever they may be that appear to us, are nothing 
but Atma) ; and Eka vignanena sarva v iguana pratigna- 
sidd/ieh lingam suchitam 6/iavati 411 (' If one is known, all is 
known' indicates the fulfilment of the promissory state- 
ment). The statement that " if one is known, all is known" 
leads to no contradiction, because Sruti texts, such as 
Yatb vd imani bhutdni fdyante* 13 iti, etc., explain clearly 
that all those things, whatever that appear to us, are jlvas 
consisting of the five elements {b/iuta panchakd) and they 
came to existence from Brahman. As they are connected 
mutually as cause and effect, there can be no separation 
between the two and hence they are relatively connected 
with each other, and therefore, "according to the maxim 
dadhi kshlravat (curds resulting from milk), 110 a thorough 
knowledge of the cause of transformation from one state to 
another will lead to the realization of the whole truth laid 
down in the text Eka vignanena sarva vignanam. And 
therefore Asmarathya considers that in order to gain a know- 
ledge of the principles of difference underlying the text 
Eka vignanena sarva vigndnam y a close study of what is 
enunciated in the texts Yasya atma mrlram*' 20 iti, etc., is 
necessary. Such a study would show the transformation 
of the sarira into the Atma [i.e., Brahman), and fulfil the 
texts Sarva vigudna pmtigud, etc. In order to clearly 
point out the close connection that exists between sarira 
and atma — which is as close as between the body and its 

417 Chch. C/pa. % VI. 1. 4. 

418 Taitt. Upa. t III. 1. 

410 Cf. Anandatirtha's Anuvydkhyaita on the Brahma-Sulra 
Bhashya, I, 4. 6, where the phrase Kshlravat vikarah syat natva 
sa syaddhareh kvachit occurs. Also see Jayatirtha's Nyayasudha> 

I. 4. 6, where the same phrase is commented upon. For Sankara's 
view see Bhashya on the Vedanta Sutras^ II. 1. 18, where he maintains 
as his final conclusion that milk and other substances are called 
effects when they are in the state of curds and so on, and that it is 
impossible even within hundreds of years ever to bring about an 
effect which is different from its cause. See also Sankara's Bhashya x 

II. 1. 24.' 

420 Chch. Upa., VI. 1. 4. 
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members {angdngi) — Asmarathya, who upholds the bheda- 
vdda doctrine, considers that a close study into the nature 
of the difference between atma and §arlra is necessary. 
In this manner, having considered both the doctrine of 
Asamyukta bhedavdda, which differentiates between jlva 
and Brahman as between ghala and pata, and the doctrine 
of angdngivat samyukta bheda, which connects the jlva 
with the Brahman as closely as the body is related to its 
members, Asmarathya demonstrates (thereby) the doctrine 
of Suddhddvaita. Srlpati next passes on to I. 4. 21, which 
propounds Audulomi's view. He interprets the Sutra thus, 
n ' tkramishyatah, svam vidybpddhim tyajatah, jlvasya ghatd- 
kcisa^ mahakasavat B rahmabhinnatvdt sarvada Brahmabhin- 
natayd jlvbpakramanam- Here the expression utkrami- 
shyatah means svam vidyopddhim tyajatah % i.e,, abandon the 
deceptive knowledge inherent in the Self — by which the 
jlva realizes that the Brahman is absolutely identical with 
the Self, just as ghatdkdsa is quite the same as mahdkdsa: 
Therefore by knowing correctly Brahman, all is known and 
a thorough knowledge of all is possessed by the Self. 
Thus considers Audulomacharya. In other words, as 
soon as the Sarpabhrdnti is removed in the rope, the rope 
appears quite plain — i.e. t simply as a rope ; similarly when 
the deceptive knowledge inherent in the Self is removed, 
Brahmatva is realized. So thinks Audulomi. In all the 
Sruti texts, such as Tattvamasi^ etc., the prime object of 
the teaching is to inculcate the truth of the doctrine that the 
jlva and the Brahman are absolutely one, behaving in the 
manner of bimba and pratibimba just as ghatakasa and 
mahakasa. (Just as the space in the pot is the same as the 
unlimited space outside of it, so the jlva, as soon as he is. 
relieved of the ignorance that veils him from the knowledge 
of Brahman, will realize that he is Brahman. That is, 
knowledge will make the jlva aware of his identity with the 
Brahman.) Some believe that they — jlva and Brahman — 
always exist in this manner. The fact is that in Brahman 
' jlvatva is falsely postulated to exist as the rajju (rope) is^ 
falsely understood to be sarpa (serpent). According to the 
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Advaita doctrine, it is pointed out that adhydsa is the chief 
cause for bhrdnti, which when removed, Brahman is realiz- 
ed as being identical with the jvua. Some conceive the 
truth in this fashion. Having thus proved the one-sided 
views of the different argumentators holding different 
doctrines, the chief Veddnta doctrine is thus set down (in 
the next Sutra) by the Sutrakara in a manner which harmo- 
nizes every Sntti text. 

In keeping with this suggestion is Sripati's interpreta- 
tion of I. 4. 22. This Sutra, he says, sets down the 
siddhmita of the Sutrakara. Kasakritsna abides by the 
doctrine of bhedabheda which is declared by the Sruti texts 
which, without contradicting each other, enunciate in Dvd 
sttpariMy 421 etc., and other texts the bheda doctrine and the 
abheda doctrine in Tattvamasi, etc., and other texts. In 
order to point out clearly the existence of bheda and abheda 
between the jvua and the Brahman, Kasakritsna here 
declares that all Sruti texts purport to propound the under- 
lying doctrine of bhedabheda. Therefore the third (variety of) 
doctrine — of bhedabheda — is the highest essential truth 
{pdrawdrthika) declared by all the Sruti texts ; and so it must 
be understood. Hundreds of Sruti texts declare that during 
the Samsdradasa (i.e., one's lifetime) jlva and Brahman are 
quite distinct from each other and separate ; and that during 
the Mbkshadasa, abheda is declared to be the established 
truth. Sruti texts like the following : 

Esha samprasddbrtha dtmd sarlrdt samuththdya Paran- 
joti rupam sampadya svena rupendbhinishpadyate II 422 

Yathd nadyah syandamdndh samtcdre astam gachchanti 
ndmarupe vihdya I Tathd vidvdn ndmarupdd vimuktah 
pardtparam purusham ttpaiti divyam n 423 

Dhydtvd mttnir gachchati bhutaymim samastasdkshim 
tamasaji parastdt \\ 

Sraddhd bhakti dhydnaydgddavehi (I 424 



421 Mu;td. Upa., III. 1. 1. 

422 Click. Upa., "VIII. 12. 14. 

423 Mund. Upa.< III. 2. 8. 

424 Kaivalya Upa. 
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Brahma veda Brahmaiva bhavati^ 425 
Brahmavidapnbti param n 120 
Gitdtva sivam San tarn afyantameliw ' 1 ' 27 
Siva c/co d/iycyah Sivamkarah sarvamanyal pari tyajy aft ~*iti % 
and hundreds of other Sntti texts declare to the same eff ect. 

Then, if it is doubted how at all two sets of 
Sruti texts which hold to two such clearly contradictory 
views as b/ieda and ab/teda, which are as opposed to each 
other as darkness and light (are to each other), could 
be summed up in the single word bhedab/ieda and that 
doctrine declared as enunciating the highest essential truth 
and as containing the siddMu/a view, we answer (says 
Sripati) it should not be so doubted. Because there 
is no proof that the Srutis should be taken only to 
declare an one-sided view {EhadeSaprawciuya). If such 
an one-sided view is accepted as the truth, the Snttis as a 
whole would become unauthoritative. We must never 
think that the Sruti texts (relating to b/ieda and ab/ieda) 
are as opposed to each other as sleep and wakefulness, as 
darkness and light, as fire and water and as ignorance and 
wisdom. Then, if we are to accept the mutually contradic- 
tory doctrine of bhedabheda, is it on account of the contra- 
dictory nature of things ; the absence of contradictory 
causes ; the wrong (committed) by adopting only one of 
these — b/ieda or ablioda ; the non-existence of either (b/ieda 
or ab/ieda) ; of either being proved (b/iSda and abhMd) ; of 
inconsistency in either of them ; of the fruitlessness of 
either of them ; 4 20 of either of them being not perceptible 
to the mind ; of the absence of difference between them ; 
or on account of the absence of the unity in the Srutis 
referring to them ? It is not the first, because Vat param 
Brahma sarvatma viSvasyayatanam ma/iat AZ0 \ iti y and other 

425 Mttnd. Ufa., III. 2. 9. 
4=0 Taiit. Upa., II. 1. 
4=7 &rfa. Ufa,, IV. 14. 
42<? Svefa. Ufa., IV. 18. 

423 That is, the unrealizable character of either of them, 
4=0 Malwpa., XL 2. 5, 
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Sruti texts show that prapancha and Brahman are composed 
of dvaitadvaita in the form of radharadhUvam (effect and 
cause). Then Tamevabhantaviamibhati sarvam 431 I iti\ and 
other texts declare the nature of the illuminator and the 
illumination (B/iasya and bhasakatvam). Next Samasta 
sakshyam tamasah parastai^ \ iti s and other texts declare 
the sakshya and sakshitvam — the evidence and the matter 
that is evidenced. Finally Tat srishiva tadevamipravisat*™ \ 
itt\ and other texts show clearly the cause of the world's 
creation and the form by which Brahman is evidenced 
in the world by his entering into it. While living in 
the world, as fiva t experience of guana and agnana is 
seen. In prakriti (in the original state) the three forms 
of gunas (saliva, rajasa and tamasd) are also seen ; in 
vikruii (in transformed state), jwa is seen possessed of a 
bodily existence, subject to the three states, and of a body 
formed from the elementary condition of matter (kdnadeh) 
composed of panchabhatdika (the five elementals), of the 
nature of nitya and anitya. It is also seen that coldness and 
warmth attaching to earth and air are experienced. The dual 
characteristic of jahadajahallaksha^a is exhibited in confor- 
mity with the Sankhyadvaita doctrine as exemplified in 
Mahesvara in his ardhanarl form consisting of sagtina 
and nirguna qualities. With human beings, the existence 
of fear in respect of punya and papa is seen. With the Sun, 
the state of brilliancy and dimness is seen. 

Nor is it the second. The Srziti text Yada tamastan- 
nadiva naratrih nasannachasachchiva eva kevalah 1 '^ I iti 
and hundreds of other texts show that even before the 
creation of the world the self-illuminating Paramesvara 
existed in combination with prakriti in the form of 
darkness [tamak). In Yatbva imam bhutani jay ante™ i iti 
and other Sruti texts »9iva, who is Parabrahman and who 



1 Kath. Upa., V. 15, 

2 Atharvatiras. 

3 Taitt. Upa., II. 6. 

4 Svcta. Upa., IV. 18. 
G Taitt. Upa., III. 1. 
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has no second, is represented as the cause for the creation 
of the world, etc., which is evidence of his dvaita character. 
Parasya saktir vividhaiva sruyate svabhaviki guana bala 
kriyacha™ \ iti and other texts point out clearly that as all 
matter is associated with its qualities, 437 Brahman is natur- 
ally possessed of all connected qualities without which 
creation is impossible just as a gem (mam) is possessed of 
its natural lustrous qualities without which it cannot be 
called by that name. 

If we should admit that the prapancha is composed 
of maya and therefore illusory just as a lotus in the sky 
or horns in a rabbit, then we cannot be prevented from 
arriving at the manifestly wrong conclusion which is 
witnessed to by the maxim "my mother is barren More- 
over, Dvasuparna™ etc., and other Sruti texts distinctly 
teach that the jlva and Brahman are different (b/ieda), while 
Tattvamasi and hundreds of other texts point to ab/ieda. 
Therefore, it is right that we should adopt both combined as 
6/tedab/tcda. If we only accept one side (of this truth), 
then we will be shrinking the import of the Sruti texts. 

Nor is it the third. For Es/ib anu jlvb hridaye 
sannivishtah \ Es/ib anuratma chetasa vediiavyah |4 ?° Vala- 
gra sata bhagasya Satadha kalpitasyacha \ Jlvb bhagah 
savigneyb hridaye sarvajantushu II AkaSavat sarvagatb 
niramsah I Mahantam viblmratmanam matva dhlrb na sb- 
c/iati l 4 ' 10 Antahpurnb bahilipurnah purmkiimbhaivambhasi I 
Aniah sunyb bahissunyah Sunyakumbha ivambare II Tadddi 
madhyanta vWxnamJikam vibhum c/ridana?idam arupam 
adbhutam w iti and other texts explain that jlva and 
Brahman possess mental unity {chittaikatva). While in 
their dimensions of anutva and vib/iutva 441 they are distinct- 
ly contradictory to each other. Therefore it is but right 

430 Sveta. Upa., VI. 8. 
4 37 Dharmadharmaqdriva . 
438 Mund. Upa^ III. 1. 1. 
430 Mund. Upa., Ill, 1. 9. 

440 Kath. Upa„ II. 22. 

441 Aiptiva is atomic state anct vibhuiva is \he supreme state. 
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that we should agree to bheddbheda. Just as a coiled 
serpent is seen in a contracted form in its quiescent condition, 
while in motion it is seen in an elongated form, so the 
mutual contradiction is clear in their dimensions (parimaija), 
the object being the same. Also, just as the rays of the 
Sun proceeding from his disc show a larger area than the 
disc itself, even though the disc is small, the area covered 
up by the light appears contradictory in its dimensions on 
account of the areas respectively covered by them — the rays 
and the disc from which the rays proceed. And lastly just 
as a sheet of cloth coiled up appears much shorter in length 
than it is seen when it is expanded out, the cloth being the 
same, similarly in conclusion bheddbheda has to be 
accepted. 

Nor is it the fourth. Vachdrambhanam vikaro namadhe- 
yam mriliik&fycva satyam 442 1 Sarvam khalvidam Brahma \ 
Tajjaldmii sdnta updsita 443 I Tadananyatvam drambhana 
iabdddibhyah 144 l zV/and other Sruti and Sutra texts together 
denote the characteristic contrasts between Brahman and 
prapancha and cause and effect {kdrya and karaya)\ by 
introducing the example of mrittikd y etc., bheddbheda 
is clearly pointed out. Similarly in the first khanda of the 
Atharvasiras text beginning with Devdh vai svarga maga- 
ntan I Tarn devd rudi'ainapritchchan I Kbbhavdniti \ So 1 bra- 
vit ahamekah prathama masam vartamicha bhavishyamicha I 
Nanyah kaschin mattb vyatirikiali \ and ending with 
Jybiirityahameka sarvecha mamzva mam yd vcda sa sarvam 
veda i Sivabhhmatvam is pointed out. Also, in the 
second khanda (of the same work), it is stated clearly 
in the text Yd vai rudra sa bhagavanyascha Brahma 
iasmai vai namb namah I Yb vai rudra sa bhagavanyascha 
Vishnuh tasmai vai namb namah 44r ' by which Brahma, 
Vishnu, Mahesvara, etc., are conclusively declared to be 
the chief cause for prapancha^ which is the effect. Also, 

442 Chch. Upa„ VI. 1. 4. 

443 Chch. Upa., III. 14. 

444 Brahma-Sutra , II. 1. 14. 

445 Atharvafiras* 
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the Kaivalya and Taittiriya texts Sa Brahma sa Sivah 
sa Harih smdra soksham paramasvarai 446 1 Sa eva Vishnah 
sa praniah sa kalognih sa chaiidramdh I Sa eva sarvam 
yadbhutam yachchabhavyam sandianam \ Ritam satyam 
Param Brahma pumsham krishwa pingala?n 447 \ Urdhvan- 
reiam Virupaksham visvarupaya vai namb namah I iti 
state that the work which is the form of effect is seen 
clearly as not being different (abhinnatvat) from Parasiva, 
who is the original cause. 

Nor is it the fifth. The Sruti texts Brahma veda 
Brahmaiva bhavati 448 I Brahmavid Brahmaiva bhavafi \ iti^ 
etc., declare that the jlva who is distinct from Brahman 
will realize Brahman through meditation and worship until he 
becomes one with Brahman, Here also bhedabheda is 
shown to be not contrary to the authorities. Moreover, 
in the Suta Samhitii, it is said Bhedabheda stathabhedb 
bheda ete matastrayah. In Mahimna is seen Dhruvam kaschit 
brute sakala maparastavad dhruvam iti parb dhravya- 
dhravyetU etc. (Some say that what is experienced at 
present is true ; and all the future is untrue ; the remote 
(i.e., the highest truth) is either existent or non-existent). In 
Kurma it is said, Kechit dvaiiam prasamsauti kechidadvaita 
vadinah I Dvayossrutyeka deiatvat sa?'va inUi samanvayah i 
Bhedabheda matasraute parigrahyo mitmukshubhih I iti w 
(Some extol dvaita. Some argue in favour of advaita\ 
both (these) are partial interpreters; bhedabheda mata is 
the one that should be accepted by mumtikslms (Le. % those 
who desire salvation) as the doctrine that will harmonize 
the Sruti texts relating to both dvaita and advaita.) The 
Gatha^ Nadvaitamaparbksham chennachidrupena bhasanat \ 
Aviseshena bhaiamchet dvaitam kirn bhasate hi la i Dingma- 
trena vibhatantu dvaybrapi samam khalu I Dvaita siddhiva- 
dadvaita siddhistvetavata na Mm I Dvaitena Mna madvai- 

440 Mahdpa. 

447 Malwpa., X. 21. 

448 MutttL Upa., III. 2. 9. 

440 Literally, verse, especially a religious verse, but not belonging 
to one of the Vedas* 
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tarn dvctiia gnane kathamtvidam I Dvirbhdvitva virddhascha 
dvaita sadho same, itbhe I Taiha visuddha chidrupa Siva 
sarvadhikah smruthah \ Jagajjanmadi hetuivat sarvagnat- 
vadi lakshanat I Asangatvat nirmalatvat satya kamadi 
lakshanat * Dvaitastad aprakrishibpi tadupasana rupatah \ 
Svikaryam ybgibhissarvaih vedamargaika vedibhih \ Asau 
mayamayam dvaitam ill diet lannayujyate I Arlhasiddhi 
kriyasiddhybr drishtaivat Srutidarsandt I Bheddbheda matam 
chaiva vidheyam panditaih sadd \\ Hi establishes that the 
doctrine of dvaitadvaita alone is the highest spiritual 
knowledge {pdraindrthikd). That is delightful (tadzya 
ramamyam). The Gdthd quoted by Srlpati may be thus 
translated: — " If advaita will not lead to the knowledge 
that is necessary to realize the Brahman, if chidrupa 
cannot throw any light, how can it be possible to find out 
by the rest a true knowledge which will enable the realiza- 
tion of Brahman? The light that is seen only shows the 
directions in the space but the space and light are one and 
the same. II is not possible to understand through contro- 
versial argument which is the correct one (z.<?., the correct 
knowledge to realize Brafmian). Advaita appears inferior 
to Dvaita] but the dualistic view is not in conformity with 
nor is it in harmony with the Sr?ilis. Therefore the only 
chidrupa that should be accepted as Brahman is the 
Almighty Siva, because He is the sole Creator, the 
all-knowing, the unassociated, the all-pure, and possessed 
of Satyahama and other characteristics. And even though 
he appears to be of a Dvaita character as being realizable 
through meditation and worship, yet Yogis acknowledge 
that Srulis prove artha siddhi and kriyd siddhi (realizing 
the cause by the effect). Therefore it is that the learned 
should accept the bheddbheda doctrine only as the highest 
spiritual truth." 

Nor is it the sixth. Sruti texts like Mdydntu 
prakritim vindydt mayinantu Maheivaram \ Tasydvayava 
bhutdththam vydptam sarvam idam jagat 1 450 Etasmdt jay ate 



430 &veta. Upa.> IV, 10, 
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prano manassarvmdriyanicha l 451 Vidyavidye Uate yaslu 
sony ah l Pradltana kshetmgmpatirgtimsah 452 I Isanassar- 
vavidyanam I 453 H 4:54 etc., and hundreds of other .SW^z 
texts speak of Paramatman and the prapancha in the form 
niyamya and niyamaka in a reconciliatory manner and as 
establishing the doctrine of dvaitadvaita. And also the 
text 455 Isdnassarvavidydiiam^ etc., and hundreds of other 
similar texts also declare the above view. 

Nor can it be the seventh. The text Sraddha bhakti 
dhyana yogadavehi \ 45(1 Guana nirinathanabhyasat pasam 
dahafi panditah I Vidyanchavidyaiicha y as tad vedbbhayam 
sa/ia 1 457 Ten a Brahmavit pmiyakrichcha I Satyena labdha 
stapasa hyesha atma samyaggnanena brahmacharyma 
nityam l 45S zVz, etc., and hundreds of other similar texts 
declare that Paramasiva can be realized in the Advaita 
form only after following dhyana and dharana practices, 
according to the dvaita karmanusht/iana % which is the 
only way for such realization, as the fruit of it. 450 

451 Mund. Upa. % II. 1. 3. 

452 Sveta. Upa., VI. 16. 
403 Mahdpa.i X. 21. 

454 Know that Maya is Prakriti and that Mahesvara is Mayin. 
Out of his body has resulted this whole universe which pervades 
everywhere. From him has been created prctna and all the limbs 
of the body. Also out of him, prana y ma?ias and other sensory 
organs have taken their origin. Vidya and avidya are subordinate to 
l£a y who is quite free and unconnected and is called anyah. Isvara 
is also the Kshetragna and the Lord who sees into the characteristics 
of all. 

455 Malwpa., X. 21. 457 Ua. Upa.> 11. 

450 Kaivalya Upa. 458 Mund. Upa- t III. 1. 5. 

450 Know that fraddha and bhakii can be obtained only through 
the practice of meditation in the form of Yoga. The wise can get 
their bondage burnt to ashes only through that correct knowledge 
got out of the process of churning known as the practice (of medita- 
tion). Both vidya and avidya must be understood along with it 
{dhyana yoga)^ for then only they (the wise) will have understood 
Brahman by their virtue, because this at man can be realized only by 
- virtue and by a thorough knowledge through Brahmacharya practice 
followed continuously. 
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Moreover, if it is asked what is the good of all the 
trouble taken in discussing the topics of the Sdstras which 
are the end of the Veda in order to cause the realization of 
Advaita Brahman, if such realization can be had only 
through the practice of Dvaita karma, then our answer 
is, it is not so. According to the Sthularundhatl nydya, 
the realization of Brahman will be caused after the destruc- 
tion of all evil through actions which are devoid of a desire 
for fruit. So declare the Smrilis. In the Vedic text 
beginning with Yasyaiteshld chatvarimsat samskdrd i Hi 
and ending with Sa Brahmanas sdyujyam salbkyam gach- 
chanti \ Ht\ the realization of Brahman is declared for all 
who are born through the rites of garbhadhana, etc., and 
after the destruction of all sinful actions. Therefore, there 
is no contradiction in the worshipper of ParameSvara 
being the worshipped Paramesvara in the state of 
religious worship {drddkakarupa karmandm arddhyarupa 
parame§varasya c/ia prdpya prapakafvani). The text 
Na cha sarva e/e punyalbka blutvanti i Hi which means 
11 these all cannot obtain the Punyaloka*' cannot be taken 
to mean anything in contradiction to the Snilis, in regard 
to the obtaining of the respective fruits of the different 
a&ramas* Because even though actions done with certain 
desires readily yield the fruits aimed at, actions done 
without any such desire will still lead to Paramapurushartha 
after destroying the three-fold sins and the like associated 
with the three ages of man — youth, manhood and old age 
(manavadi malatrayadi nirmukta, etc.). 400 If not, in the 
absence of any such karmamcshthdna, one cannot have a 
mental purification. In the absence of such purification, 
he will not give birth to true knowledge. In the absence 
of such true knowledge, no realization (moks/ia) will result. 
Therefore, what has been said above must be said to be 
pleasant to the wise. 

Nor is it the eighth. For in order to establish this 
same fact that that all-wise crest-jewel-like (personage), the 



Kaumara?n yauvanam jara. — Bhagavad-Gita y II. 13, 
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most revered Vyasa, declares, in order to stop the fruitless 
controversies of vain logicians in their wranglings over Veda 
and Veddnta, in the fourth Pada of the IV Adhyaya under 
the Sutras, Abhavam Bddari rdhadyevam and Bhavam 
Jaiminir vikalpamananat 401 I iti, that the dvaitadvaita 
doctrine is the sole truth underlying both sets of Srutis 
which seem to be contradictory to each other, and 
establishes the truth at length under the Sutras which 
come later on — Dvadasahavad tibhayavidham Badara- 
yanotah and Tasyabhave sandhyavadupapatteh I 402 iti — 
which also establish the fact that the essence of all 
Sastras is contained in embracing the doctrine of bfteda- 
bheda. 

Nor is it the ninth. According to the dvaiia doctrine 
it is not possible to realize the unity with Brahman {Bra/i- 
maikatvd) agreeably to the Sruti saying samttdravat. 403 
According to the advaita doctrine, wherein Saguna Brah- 
malva and Isvaratva are mere invented siddhdntas like the 
invented theory of rajju sarpa, the Vedas, Sdstras, Agamas 
and the Pur anas are reduced to mere matters of belief 
without faith and finally they are reduced to nothingness 
{dattanjaliprasangah). Thus both these doctrines — dvaita 
and advaita — should not be adopted. Also Amsaya 
sochati muhyamanah i BraJnnavcda Brahmaiva bhavati I 404 
iti, and other texts decisively prove that the jlva, being 
tied up in the sorrowful envelopment of the bondage 
of Maya, becomes ignorant of Paramasiva, and yet 
after liberation (from such a bondage) becomes Parama- 
siva himself. Thus, it is said in the Kaivalya in 
the text Braddha bhakti dhyana yogat avehi 405 I and in the 



4CX Brahma-Stitras, IV. 4. 1041. 

402 Ibid., 12-13. 

403 Yatha nadyah syandamanah samudre as/am gachchanti namarupe 
vihaya \ Tat ha vidvan namarupat vimuklah paratparam purusham 
upaiti divyam n It is suggested by Srlpati that the word upaiti here 
does not indicate ckatva by transformation. Upaiti means "will 
obtain", i.e., will obtain divyam paramapurusham. 

464 Mund. Upa., III. 2. 9. 4Gn Kaivalya Upa. 
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text beginning with Uma sahdyam ParamUvaram pra~ 
bhitm and ending with Samasta sdkshim tamasah 
parastat AGG ' iti y that meditation done with devotion and faith 
(sraddhd and bhakti) regarding Paramesvara and also being 
helped by his grace, with the aid of Parvati, he gets out of 
the darkness and emanates into the light and through the 
means of meditation and worship of Sagunesvara will 
obtain nirguna Brahmatva {Nirguiia sakshi Brahma- 
praptih). In this doctrine (of bheddbheda), above all 
doctrines, by the triple application of bhakti, kriyd and gndna, 
a three-fold practice exists, which is capable of leading to 
mukti by enabling one to cross the ocean of samsara and 
obtain unity with the Brahman, which is the essence of both 
the sets of Sruti texts. Therefore, it is only the doctrine of 
bhcdabheda which harmonizes the Sruti texts should be 
accepted. We, however, do not opine that the advaita 
doctrine is devoid of the teachings of bhakti, kriya, guana, 
sraddhd, etc. Postulating avidya as existing in Isvara from 
the expression asad used in the Sruti text 407 is like using a 
false sali grama as an object of worship. Who at all can be 
expected to acquire bhakti, Sraddha and visvdsa for such an 
Isvara ? Nor can an invented Isvara, who resembles a 
coiled serpent in a rope (rajjvdrdpita sarpavat), though he 
be propitiated with all the duties involved in the service of 
worship, be the donor of all the boons required of him ? 

Nor can it be the tenth. In the text Dvd suparna,*™ 
etc., both vidyd and avidya are inseparably coupled up as 
Siva and jlva and as constant associates. If the standpoint 
of the doctrine of hiddhddvaita can, without adversely affect- 
ing the conception of advaita Brahman, be reconciled to 
dvaita prapancha, then the doctrine of bheddbheda opposes 
the position of neither (doctrine). Nor does the bheddbheda 
doctrine, in such a case, contradict the principles of either 
side (dvaita and advaita). The Sruti text Atmd vdre, 

4GC Kaivalya Upa. 

467 Asadva idamagra asit — Taitt, Upa., II. 7. Cf. Asaditi chama 
pratishedhamatraivat — Brahma-Sutra, II. 1.7. 

468 Mund. Upa., III. 1. 1. 
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dras/itavyaJt, etc., is a clear authority for Vedantins that the 
object of realization is Brahman. The knowledge of Brah- 
man will lead them to the realization (of Brahman). But in 
texts like Samidhbyajati*™ etc., the expressions (Samid/ib- 
yajaii, etc.) denote that the way to realize the Brahman is 
through adopting the sacrificial rites known as the pancha- 
praydja vidhi, by fulfilling which the realization will be 
attained. By adopting the bhedabheda doctrine, the double 
fruits that are the result of the sacrifices of Sautramani and 
Brihaspatisavana, Agnichayana, Vajapeya, etc., carried 
out conjointly, will be obtained. 470 Also it is stated in the 
opening Sutra ) Athalb Brahmajignasa, as a firm conclu- 
sion that after the preliminary rites — according to the 
Purva Mimamsa — are finished, Brakmajignasa should be 
begun in order to realize the double aspect of bhedabheda 
doctrine. Moreover, as in the Sutra IV. 4. 12, Dvada&a- 
havat, etc., Badarayana declares his opinion by referring to 
the example of the Dvddaiaha 111 that both ought to be 
observed (/.r., both Karma and Guana) and establishes in the 
Sutra next following Sandhyavat npapalteti 11 - that both the 
doctrines of bheda and abheda are established ; it has there- 
fore to be held that bhedabheda is the established siddhdnfa 
according to Badarayana. It is also the chief siddhdnta 
of Kasakritsna and this is without doubt the established 
siddhanta. In Sruti texts like Ya dtmani tishthan*™ etc. 
Paramatma is stated to be in a readily realizable condition 

400 Purva Mimamsa \ Panchaprayaja Vidhi — the law relating to 
the five principal sacrificial ceremonies. 

470 Sripati's suggestion is that the adoption of the doctrine of 
bhedabheda in the region of Sarlraka Afimdmsa is equal in result to, 
the performance of Sautramani and Brihaspatisavana, Agnichayana 
and Vajapeya, which have in each case to be conjointly done, if 
they are (according to the Purva Mimamsa) to bear fruit. 

471 A sacrifice lasting for or completed in twelve days. 

472 The twilight is suitable, /.<?., the meeting point of day and 
night is helpful. This Sutra suggests, says Srlpati, the truth of 
the bhedabheda doctrine which is the meeting point of bheda and 
a bheda as sandhya is of day and night. 

473 Brihad. Upa., V. 7. 9. 
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when the jlva attains the stage of vignana. Jlva and 
Brahman are, therefore, declared to be distinctly separate. 
Asmarathya decides on the support of the middle term 
{inadhya vakya pramanam adaya). He endeavours 
to prevent a contradiction arising from the ab/ieda Sruti 
texts such as Tattvamasi^ etc., by means of compari- 
son (sadrusyeua varayati). As for Audulomi, he argues 
on the strength of the proof afforded by Sruti texts 
like Nc/ia mmasti kinchana, etc., and argues on the analogy 
of the rajjusarpa that in the advaita Bi-ahman a vision of 
dvaita prapancha is seen without any contradiction arising 
therefrom. Kasakritsna having studied, in an inquiring 
mood, the first, central and last stages of the whole of the 
Vedanta, establishes a harmonious whole by the aid of the 
six-fold proofs (s/iadvid/ui linga tatparycna) and concludes 
that bhedabheda is the correct and acceptable doctrine and 
adds that this should be accepted as the chief doctrine of the 
Vedanta system. In this way the doctrine of bhedabheda is 
established without any contradiction being established 
between jlva and Brahman. 

The Nature and Character of Mukti. 

It is when we come to the discussion of the nature 
and character of mukti that we get a closer idea of the 
doctrine of bhedabheda as propounded by Sripati. Though 
Sripati refers to mukti in different parts of his Bhashya> 
still it is best to go to IV. 4 to get his considered views 
on the matter. There, he lays down his conception of 
the nature and state of muktL Commenting on IV. 4. 5, 
Brahmena jaiminirupanydsddibhyah, Sripati states that 
the Sruti text, Brahmanosya muk/iamdslt \ Balmrddanyah 
kritah \ XJrutadasya yadvaisyah I Padbhyam sudro ajayata n 
etc., declares that Parabrahma Siva created Brahmanas and 
others from the different parts of his body — face, shoulders 
etc. Therefore, it is not possible to say that the created 
world is devoid of bodily form or divisions. Jaimini infers 
from texts like Aprano hyamanah sublimit* etc., that even 
in the apvakrita state of mukti, the Srutis grant the existence 
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of higher sarlra, indriya^ mana and prana. If it is asked 
how, the reply is upMiyasadibhyah^ i.e., from allusions 
made to such things in discussions* Further, from the text Ya 
afwdpahatapapma^ 11 etc., which is the utterance of Praja- 
pati, also, the existence of a bodily form for muktas is predi- 
cated, just as in the form of Parabrahman, in the various 
postures of satya-sankalpatva, dsana, etc. Also, Sruti texts 
like Jakshan kridan ramamdnahf lh etc., are found declaring 
that muktas who have acquired the form of Brahman through 
realization are seen taking part in different pastimes. And, 
therefore, Jaiminiacharya declares, on the strength of Sruti 
texts which hint at it, his doctrine that this is the 
exact state of those muktas who realize their form of 
Brahman. Thus having discussed the doctrine treating 
of the muktas in their realized state of Brahman in 
their sdvayava, saguna, saviSesha form (Sdvayavamatra 
brahmavddimatam upannasya), Sripati proceeds to state 
the realized form of Brahman in the niravayava, nishkriya, 
nirvisesha form. Commenting on IV. 4. 6, Chiti tan- 
mdtrhia taddtmakatvdditi Audulbmih^ he says that Sruti 
texts like Sadeva saumyedamagra aslt i Ekameva advi- 
tlyam Brahma l* Tfl Atmd vd idam agra aslt \ Brahnta vd 
idam agra aslt \ Satyam gnd?iam anantam Brahma* 11 etc., 
are considered by Audulomiacharya as enunciating that there 
is nothing beyond Brahman and that Brahman is always in 
the form of chaitanya (i.e., Supreme Spirit considered as 
the essence of being and source of all sensation) and that 
form of chaitanya cannot be taken to behave in the jada- 
prapancha form. And that, therefore, as chaitanya he is 
during all the three times — past, present and future — the 
unchangeable (eka em) Brahman, Why ? The answer is 
contained in the words taddtmakatvdt, because he has had 
the same form. He is also adrisyam, avyavahdryam, alak- 



474 Chch. Upa. % VIII. 7. 

475 Ait. Upa., I. 1. 

476 Chch. Upa.> VI. 2. J, 

477 TaiiU Upa. % II. 1. 
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shanam^ achintyam y avyapadUyam % and in fact he is the 
essence of all (ehdtma praiyaya sdram) as enunciated in 
Sruti texts like Prapanchbpabamam sdntam iivamadvaitam 
ehaturtham manyautc ; Sa alma sa vigucyah i 47S etc. ; Yat 
tad adriiyam agrdhyam a got ram avarnam aehakshu&rbtram 
tadapdnipddam^ etc. ; Nityam vibhum sarvagatam susuksh- 
main?™ etc., which declare that Siva Parabrahman is 
Chaitanya (Supreme Essence of Spirit) only and is never 
in the form of body and its organs (Sarira, indriya % etc.), 
which statement Audulomi contradicts. 

In this way having stated at length, according to the 
one-sided views of the Srutis regarding sdvayava and nira- 
vayava doctrines respectively, Badarayana conclusively 
states the essence of all the Vcdanta as his own opinion, 
in Sutra IV. 4. 7, Tivamapyu panynwtpurva b/tdvadavi rod/tain 
Bddarayanah. The expression hvamapyu pauydsdt means, 
according to hundreds of Sruti texts, that both the murtd and 
amurta forms of existence arc seen in Siva Parabrahman just 
as the world (prapatwha), wind {pavana)> etc., are seen. 
Sruti texts like Dvdvcva Brahmanb rupe murtanehd- 
murtambva cha; 4B0 Tadddi vtadhydnta vifnitamekam vibhum 
chiddnandam arupam adbhutam ; Umdsahdyam ParamHva- 
ram prabhum trilbchanam mlakanlham pra&avtam** 1 etc., 
support the view of Badarayana, the sarvaveddnta siddhdnta 
nipiaia (who excels in all Vcdanta systems), that Siva Para- 
brahman always consists of two forms {murtd and amurta) 
and therefore the murtd and amurta forms of existence 
are not irreconcilable. Why? On account of previous 
existence. Such texts like Pardsya Sa/cli/i vivid ha iva 
iruyatc svabhavikl gndna bala kriydcha ; 482 Ya alma apahafa- 
pdpmd iS3 and others declare that Siva Parabrahman consists 
of sarva$aktilva y apahatapdpmatva and satyakdmatva and 



478 Mnnd. Upa. % I. 1. 6. 
470 Ibid. 

480 Brihad. Upa.t IV. 3. 1. 

481 Kaivalya Upa. 

482 Sveia. Upa. y VI. 8. 

483 Click. Upa. % VIII. 7. 
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these are always seen in him. On the strength of the 
maxim if you are ubhayabaldt, you will attain ubhaya siddhi, 
on account of both sets of Srutis being strong enough 
(which speak of murta and amurta), both the forms {murta 
and amurta) of Brahman are to.be accepted. But if we 
accept, on the other hand, the only proof afforded by the 
Sruti text, Brahmanb" syamukhamasit^ etc., then the proof 
of the following Sruti texts, Akdsavat sarvagatasya nityah ; 
Antahpurnb bahihpurnah purna kiwtbhamivarnave ; 
antah&unyb bahissunyb sunyaktwzbha ivambare ; Kham 
vdyuh jybtirdpah prithvl visvasya dharim; 46i Yat param 
Brahma sarvatma, etc., will be contradicted. Moreover, if 
Brahman is understood to be sdvayava (combined with bodily 
form) just as a ghata and limited as such, then, according to 
Sruti texts like T as mad va etasmdddtmana dkdsah sam- 
bhutah*** etc., how can the all-pervading Brahman be said 
to be the cause of dkdsa (ether), etc. ? Moreover, the quality 
of being existent in everything will also be contradicted. 
His adhishthdna in the world cannot be said to happen, for, 
if in accordance with Sruti texts like Satyam gndna??i 
anantam Brahma^** Sa yatha saindhava ghantfnantartf 
bahyah krityb rasaghana evam va are ayamdtmdna- 
mantaro bahyah krithyah pragndjiagliana eva ; 487 Aprdnbhya- 
manah $ubhrah\ Asarlram va vasantam name priydpriye\ 
etc., 488 we have to accept that Siva Parabrahman is bodiless 
(iriravayava) and attributeless (nirvisesha) and to conceive of 
him as consisting of chit alone {chinmdtratva), then, several 
Sruti texts like So* kdmayata bahusydm prajdyeya ; 489 Tat 
srishtva tadevauiipravisatf™ Yatbva imdni bhutdni jdyantex 
Yena jatani jlvanti i Yat prayanti abhisamvisanti I 401 



484 Mahdpa. 

485 Taitt. Upa., II. 1. 
480 Ibid. 

487 Brihad. [/pa., IV. 5. 13. 

488 Chch. Upa., VIII. 12. 1. 

489 Taitt. Upa., II. 6. 

490 Chch. Upa.> VIII. 12. 1. 

491 Taitt. Upa.< III. 1. 
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etc., are contradicted, because they would deny to 
Brahman his lakshana as being the chief cause of creation. 
Again, according to Sntii texts like Namo hiranya- 
bd/zave hiranyavarnaya^ 402 etc., it is not possible to avoid 
the contradiction. Therefore, it is but right that we should 
accept for Parabrahman both the murta and amurta forms ; 
if not the Sntii texts relating to meditation in the murta 
form (of Siva Parabrahman) and also those relating to 
meditation in the amurta form, such as jakshan kridan 
ramamana> etc., which provide for the fruits of realization 
for those who meditate in the amurta form, will be mutually 
contradicting each other. If we state that the murta form 
of Brahman is of an anitya character, then the SrtUi text 
S thircbhiran gaih pttrurupa ttgra/t, 403 etc., will be contra- 
dicted as the SriUi text (quoted) enunciates that the murta 
form of Brahman is of a permanent character possessing 
form and different limbs. In the Sntii text A pant pddd- 
ham ac/nutya iaktih paSydmyac/iakshtth sasrundtyakarnak™ 1 
etc., the body and limbs are declared to be not necessary for 
Parabrahman and that even without them, he is capable 
of doing everything independently, and that everything 
can be effected by him. Having thus concluded in the 
Avibhdgena drishivadhikaranam that Parasiva Brahman will 
be realized after meditating upon the all-pervading Amurta 
{vyapaka Amurta) form in order to attain unity, after being 
free from all disires, Sripati says that Badarayana proceeds 
in the Sankalpadhikarana (IV. 4. 8-12) to establish that 
those who meditate upon Parasiva Brahman of the 
Murta form will also be benefited by unsurpassed 
(7iiratiiaya) bliss {aiianda). For those who meditate on 
the Murta form (of Brahman) will derive the benefit 
of enjoying by the mere thought of it garlands of 
flowers, sandal, damsels and such like happiness. How ? So 
say Sruii texts like Sankalpadeva asya pitarah samutti- 
sh\hanti\ Sankalpadeva asya sarva deva gandharva 

402 Mahopa., X. 18. 

403 Rigveda, II. 7. 17. 

404 Sveta. Upa„ III. 19. 
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vidyadharascha samuitishihanfi\ etc., which explain the idea 
of the Sutra that for those who meditate on the form of Murta 
Parasiva Brahman even the devas, pitris, gandharvas* etc., 
come and wait upon them to attend to their wants. This 
is the gist of what is meant by the Sutra. Sntti texts 
like Sa tatra paryeti jakshan kridan ramamana st/irT- 
bhirva yavairva gnatib/iirva, 405 etc., declare that those who 
meditate on the Murta Brahman will, having reached 
the stage of satyasankalpa % realize whatever they think 
of. This is in keeping with the established practice 
as laid down in the Srutis. The doubt arises whether 
a mukta jlva possesses body and limbs or not ; or 
whether he has any settled desire as mentioned above 
[sankal padlni sanli na santi) or not; and if he can 
achieve his desire, then, can he independently come 
by it (or satisfy it). Then the (further) doubt arises 
whether the desire of a mukta jlva goes over that of 
the will (sankalpa) of Paramesvara. The answer is 
contained in the texts Atmanam chedvijaniya day am 
asmlti purushah i Kimichchan kasya kamaya iarlram 
aimsancharet ; Sahavai sa&arirasya satah priyapriyaybr- 
apahati rasti ; A$ar%ram va vasantam na priyapriye 
pru$yatha\ etc., which, after declaring that while in the 
carnal body misery cannot be got rid of, in the end — 
according to Sruti texts like Asmclt Sarirdt savzuttkdya 
paranjbti upasampadya sveua rupena abhinishpadyata^ 
etc., — when the soul is released there will be no bodily 
form for the mukta. So say the Sruti texts. And 
therefore the need for any effort (for asarlratva) does 
not arise {i.e., the released soul loses its bodily form 
as a matter of course). Moreover, in this world the 
need arises even for kings and the like to determine 
to achieve a result and therefore they call for all the 
necessary attempts and finally they gain their desires. 
Then, if it is asked, why should one labour so much for 
mnkti when it is automatically obtained without any 

495 Cheh. Upa., VIII. 12. 1. 
406 Cheh. Upa., VIII. 3. 4. 
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exertion by merely desiring it, the answer is, "Yes," by mere 
determined will, he will attain mukti"% for, Sruti texts like 
Sayadi pitrilbka kamb bhavati ; saiikalpadeva asya pitara 
samuttishihanti, 407 etc., declare that a mukla can have 
before him even his fathers and others, who are bound to 
come and stand before him at his mere desire. But the 
Sruti texts do not say that a vutkta can attain his desires 
only after attempting and labouring for them. (That is, his 
mere desire for anything will be satisfied.) This establishes 
that the position of a imtkta is one where mere resolves on 
his part are enough to have them realized. According to 
Sruti texts like Sa ekadha bhavati tr id ha bhavati panchadha % 
saptadha, etc., the Atman, though an undivided one, appears 
as if it were many and divided {achchcdasya) ; yet, all these 
(divided) forms denote that one undivided Brahman in his 
apparently divided form having a seeming body and limbs. 
The expression Sarlrabhava only denotes a reference to the 
meditation of Brahman in his niravayava form. 

Moreover, the use of the expression aSariratva denotes 
the non-existence of a carnal bodily form subject to karma. 
Therefore it is that to a imikta, though his bodily form was 
very much loved by him, while he was in the bondage of 
carnal existence, it at last becomes to him an object of hate 
(apriyahetuh). Thus it is settled that the form that a 
makta assumes in order to obtain Kailasa as a bhakta 
is one which is extraordinary and all-effulgent like 
that of Paramesvara {aprakrita jybtirmayatvena para- 
me§vara £arlravat) } and free from all causes that go to make 
for unhappiness (na dukkhahetult)* Verily if it is questioned 
whether agreeably to the Rajabhrutya nyaya (the maxim of 
the king and the subject), even though a bhakta reaches 
Maha Kailasa in the realized state, he has still a kind of 
respect for and fear of Paramesvara as regards the duties of 
subordination (paratantrya) and worship {kainkarya) which 
are, therefore, the source of fear (bhayahetuh)> the answer is 
that it is not so ; for, if that be so, there will be induced a 
contradiction with Sruti texts such as Anandam Brahmanb 
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vidvanna bibheti kutascJmna*** etc. This doubt is removed 
by the next Sutra (IV. 4. 9) Atayeva chdna7iyddhipatih, 
"Therefore Ananyadhipatih" i.e., " T/ierefore the lordless 
state" For the very reason that a mukta is (called) a satya- 
sankalpa^ he becomes also lordless {ananyadhipatih). The 
state of anaiiyadhipatitvam involves the status of vidhinishe- 
dhatvam, i.e., freedom from the prohibitions resulting from 
ordinances. 500 From the status of vidhinishedhatva77t results 
apratihata satyasankalpatvam, i.e., a satyasankalpatvam 
from which he is not beaten back. Therefore, according to 
the Snctis, he realizes satyasankalpatva and ananyadhipatitva. 
Therefore, according to the Sruti text Sa Svarat bhavati, 
etc., he rightly becomes svarat [i.e., identified with the self- 
refulgent (Brahman)]. This is the result of his meditation 
and worship of the all-powerful almighty Siva, which has 
brought him to the stage of satyasankalpatva and sarva- 
kamavaptitva. And hence to the state of ananyadhipatitva. 
This is according to the Sruti text Siva eko dhyeyah 
sivamkarah sarvavi anyat parityajya, etc. Ananyddhipati 
is one who has no other to lord over him — Bivetarak 7ta 
vidyate a7iyah adhipatih yasya so ana7iyddhipatih. He is 
not controlled by any other (than Siva). Therefore 1 he is 
as independent (svata7itra) as Siva (Sivavat svata?it7'a) 
himself. Thus it is said in the SMnda\(Ptt7'diza) : Sivaika- 
7iishthd prathita ksha77tind77t Bivetaradhyajia nished/iakdndm \ 
Trinikrita Brah77tapura7ida7'dnd7n ki77t dushkrita7n Sa7ikara 
ki7ikardiid77i w iti, etc. 501 By denoting a7ta7iyddhipatitva for 
a 7nukta, he is considered to have attained independence, 

49S Taitt. Upa.i II. 9. A wise man as soon as he realizes the 
Ananda state of Brahman has nothing to fear. 

499 *Srt/ , j>tf= Truth ; and ^//^//to reflection. The reflection of 
truth. 

500 Brahman is described as nishedha Jeshah, /,<?., free from all 
kinds of prohibition. 

501 What sin should Brahma and Vishnu have committed for them 
to treat with such contempt those declared devotees who endued with 
the exalted quality of forbearance meditate only on Siva and those 
(others) who prohibit meditation on any other (deity) but Siva? 
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by which is meant that he is no longer a subordinate bound 
to perform any duty of a binding character. He loses natural- 
ly also such duties which have a binding character as they 
disappear (on his attaining ananyadhipatitvd). This means 
that there is no other than Paramesvara {11a anya Para- 
mUvard) to control him, because he will have passed the 
stage where the flow of births and deaths as ordained by 
Siva and the connected ordinances of a prohibitory nature 
[vidhinishedha Sastra patha atltaivdt) prevails. Why ? 
Because he has turned away from the bonds which enchain- 
ed his soul (pasu vyavrulteh). It is but right that those who 
are distinguished by sins [dosha visishkindvi) and bound 
down by the scent of the three desires {dharma, artha and 
kama) should be bound by the ordinances of Siva for 
performing karma. But, on the contrary, for those Mahat- 
mas, who have assumed the form of Siva (Siva sdrupya 
dhariiiam)i who are never decreasing in their happiness, 
who are always just like Siva, who are always all-knowing 
[Sivavat sarvagnatvddlndm) like him, who are devoid of 
self-love [abhi7nana) having exhausted it, who are beyond 
birth, death and fear of misery — for beings with 
such characteristics, it is no contradiction that they enjoy 
ever-increasing bliss (a?ia7idd) and self-rejoicing according 
to their own desire {svdtmdrdmatvena svataniratvam 
avirbdham). Verily according to Sruti texts such as Yada 
sarve pramuchyante kama yasya hridisthilak \ Atha martyb 
amritb bhavatyatra Brahma samasmite™ 2 II Baddhdhi vdsand 
baddhb mbkshassydt vdsaimkshayah^VdsandtdnaramBrahman 
mbkshaityabhidlviyatQ, \ Na mbkshb nabhasah prushthe, 
11a patale na bhutale I SarvaSa sankshaye, chetah kshayb 
mbksha itlryatew etc., 503 a mukta is understood to be freed 
from all desires. The experience of a mtikta % according to 

502 Kafka. J7pa., VI. 14. 

503 When a mortal is absolutely free from mental desire of every 
kind, he becomes an immortal and thus enjoys happiness along with 
Brahman. Having been once bound by the bondage of smell (of 
past good and bad actions), as soon as he attains mdksha % he ceases 
from such bondage of smell (of past good and bad actions), And as 
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texts like Kim karbmi kva gachchami kini grihmtami 
tyajami kirn ; Yan mayapuritam vih>am mafiat kalpambuna 
yafha, 504 etc., occurring in the Muktanubhava Sruti, is 
that as he soon leaves this on release) he begins 

to contemplate: " Where shall I go?", " What shall 
I do?" " Which way shall I follow?", " Which (way) 
should I abandon?" " I have been all along in this world 
as a particle of water in the vast ocean (of life)." This 
shows that he has no other place to aim at in particular. 
Therefore a mukta will keep moving on according to the 
Sruti texts Sa tatra paryeti jakshan kridan 7'amamanah 
sthribhirva yavairva gnatibhirva % etc., by playing about 
in joy, sometimes with those damsels whom he meets as 
associates in travelling, in vehicles, sometimes along 
with some of his kinsmen he meets on the road. For such 
a muktcti can vyavahara be ever applicable to him ? 

Sruti texts such as Nanyat kinehana mishat ; Vdcfiaram- 
bhanam vikdrb namadhbyam mrittiketyeva satyam ; 506 Atb 
anyatha artham natu dvitlyamasti, etc., do not indi- 
cate that there is any other thing than Brahman. So 
also, elsewhere, Sruti texts like Ya atmani tishthan ya 
atmanb antarbyamdtmana vedayasyatma iariram ya atmanam 
antarb aya??iiti i Sa la dtmd antaryamyamrutah I 500 Antah 
pravishlah Sasta jananam ; Gna gnau dvau ajavi&amsaii ; n07 
Dva suparm* 08 etc., declare that the jlva and Brahman are 
different from each other, though Sruti texts like Tattva- 

soon as he attains moksha, all such bondage (of smell) becomes 
destroyed. Oh Brahman ! it is the destruction of that smell of 
bondage that is called moksha. There is no moksha in the sky nor 
is it in the lower regions nor on this earth. But moksha lies only in 
the absolute destruction of all desires. 

504 A Sruti called Muktikopanishad is found in the collection 
of 108 Upani shads called the Ashtdttaraiatdpanishad published by 
Nirnaya Sagara Press. It is quoted by Anandatirtha (under the 
identical name of Muktikopanishad) when commenting on Brahma- 
Sutra III. 4. 49. Anavishkurvannanvayat. The texts quoted by 
Sripati do not, however, occur in the Muktikopanishad. 

005 Chch. Upa. % VI. 1. 4. 506 Brihad. Upa. y V. 7. 3. 

D07 Sveta, Upa., I. 9. 508 Mund. Upa., III. 1, 1. 
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mast, etc., point to ab/ieda. Thus b/teda and ab/ieda are 
referred to by Sruti texts, so that it is not possible for 
Vedantins to determine which is the correct way to 
follow. The mukta being thus in a puzzle, if the doubt 
arises whether dharma-jignasa is the only fit thing, then 
there is evident the three-fold "doctrine enunciated in the 
next Sutra, Abhavam badariraftahyevam (IV. 4. 10). Sruti 
texts like Sadeva sbmyldamagra aslt ; Ekamevddvitlyam 
Brahma ; 509 Yatra nanyat pa&yaii nanyat srunbti nanyadvija- 
ndti sab/tiimaf 10 Nchananasti ki?ic/?ana, uxl etc., determinately 
prohibit for the past, present and future b/ieda. Though jagat 
does not really exist and jiva, Isvara, etc., do not exist, yet, 
for the time being, just as we mistake the rope for the ser- 
pent, all that we see is but a mere illusion (wit/iyatvameva), 
much like as our imagining that a rabbit has two horns. 
Thus says Badari. Therefore in order to bring it thoroughly 
home to the pupils that the jagat is an illusion, 
the existence of the jagat has been invented in keep- 
ing with the Sruti texts, reasoning (yukti) and experience 
(anubhava), and in conformity with the maxims adhyard- 
pdpavdddbhydm nishprapancham prapanchata? 12 etc. This 
seems much like the description of a king born as a son to 
a barren woman and ruling over a kingdom. That the 
jagat is mithya is the true doctrine of Badari. Thus, in 

509 Chch. Upa., VI. 2. 1. 

510 Ibid., VII. 2. 4. 

511 Ibid., VI. 2. 1. 

512 Adhyardpa in Vcdanta means falsely attributing the properties 
of one thing to another — for example, considering Brahman, who is 
not really the material world, to be the material world ; and apavada 
is a refutation as of a wrong imputation of belief. In order to 
teach what adhyardpa and apavada mean, the teacher exemplifies 
the case of jagat. The jagat is seen to be in existence, though it 
does not exist as a matter of fact. Even the Srutis contain fictitious 
texts in order to exemplify this fact. That is, the Srutis have 
these texts only for purposes of teaching (the non-existence of the 
world) and not for teaching its existence. The invention (kalpatia) 
is for teaching the truth to thousands of disciples and not to testify 
to their literal correctness, See note 175 on page 320 ante. 
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this way, after pointing out the main points of contradiction 
in the Srtt/is and also pointing out where they partly stand 
to reason, Badari discusses holding the pure Advaita {kevala 
advaita) doctrine that the jagat is but an illusion (mithya). 
In order to contradict such an opinion, the Sutrakara 
enunciates the following Sutra in order to establish his 
own view (IV. 4. 11): BJnivam Jaiminirvikalpamananai. 
Sruii texts like Jybtishibmma svargak&mb yajeta ; Bhuii- 
kamb vayuva Svetamd/ab/ieta ; Karmachitb lofcali kshlyate ; 
Punyachitb lokah kshlyate ; Papbnandhb mukb badhirb &vano 
bhavati\ Puiiyhia vidyavan dh an avail bhbgavdn bhavati, etc., 
show without contradiction that according to the ordinances 
of God all actions which are devoid of punya such as 
brahmahaiya, surapana, etc., will certainly lead to Naraka 
and other nether worlds. And similarly all virtuous deeds 
will surely lead to the enjoyment of experiences in Svarga 
and the like regions. SriUi texts like Yagnena daneiia 
tapasti na&akbna, etc., explain clearly that actions done 
without any particular desire but purely for propitiating 
Paramesvara, such as sacrificial offerings done at the Jybtish- 
tbma sacrifice and the like, will finally purge the jlva 
of all sins and lead to Brahmagndna and salvation {sadhaka- 
tva). Jaimini considers that the jlva, I {vara and the 
prapancha beginning with the Veda (nigamd), the Sastras 
{dgama) and their innate properties as absolutely eternal 
(not illusory). Why? Vikalpdmanandt ; vividhah kalpb 
vikaipah. To invent in different ways is to mutilate the 
truth of the Sastras. If jagat is granted to be mithya, then 
we are reduced to the doctrine of the Bauddhas and others. 
Then the sacrificial rite of Jybtishtbma and the enjoyment of 
the fruits thereof, or the fruits accorded by the commission 
of wrong acts such as brahmahaiya and the like, would not 
have existed in the least. Therefore, even what is laid down in 
the Agama as an act to be done will go frustrated. If that be 
so, then, texts like Sa e/cadha 6/iavati tridha bhavati pancha- 
dha bhavati l iti, etc., will prove clear contradictions of the 
. Srutis themselves. Therefore, it is the firm doctrine of 
Jaimini that jlva, l&vara and the rest, together with the 
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jagat, are eternal and that jwa and Isvara are different from 
each other. This should be accepted as the bhedavdda 
doctrine of Jaimini. In this way, to harmonise these two 
doctrines, each of which stands partially in agreement 
with the Srutis, and to remove all contradictions 
between them and to establish the truth, the Sutrakara 
gives in the next Sutra his own opinion in the form of 
the Dvaitadvaita doctrine {dvaitddvaitdtmaka svamatam), 
which harmonises with the whole of what is said in the Veda, 
Vedanta and the Agamas. In the next Sutra (IV. 4. 12) 
Dvddasdhavad ubhaya vidham Bddardyandtah, the attain- 
ing of Parabrahmatva is established. For what reason is 
the pure Advaita doctrine which is based on gndna and 
supported only partially by the Sruti texts and for what 
reason, the Dvaita doctrine, which substantiates only karma, 
bhakti and yoga, become mutually contradictory, for the 
same reason, the whole Vedanta declares as its chief purport 
that dvaitadvaita is what is to be rejoiced at (abhipreta). 
Sruti texts like Yathd nadyah syandamdndh samudrestam 
gachchtfnti ndmarupe vihdya \ Tat/id vidvdn ndmarupdd- 
vimuktah pardtparam purushamtipaiti divyam U 513 Brahma- 
viddpnbti param ; 514 Brahma veda Brahmaiva bJiavati u 515 
Tattvamasi ; 516 Aham Brahmdsmi ; 517 etc., declare de- 
cisively that gndnakarma ubhaydtmaka ubhayavidham dvaita- 
dvaita matam as Badarayana's doctrine. What ubhaya- 
vidham means is that during the samsdra period, both 
Brahman and jwa exist separately in the relationship of 
updsya (worshipped) and updsaka (worshipper), and their 
existence as different entities is absolutely true (pdra- 
mdrthika satyatvani). In the state of mbksha, they exist in 
the relationship of the river which winds its way to the sea 
(nadl samudravat) and agreeably to the bhramara-kita nydya, 
the jwa being naturally released of its jwa state, attains that 

513 Mund. Upa., III. 2. 8. 
B1 * Taitt. Upa. y II. 1. 
015 Mund. Upa.t III. 2. 9. 
510 Chch. Upa., VI. 8. 7. 
517 Brihad. Upa n I. 4. 10, 
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all-pervading [vyapaka\ undivided (akhanda) and supreme 
akasa form {paramaka§arupa) and bears the characteristics 
of sat, chit and ananda, and becomes possessed o£ all that 
unrivalled, all-knowing quality {sarvagnatvddi sadharaiia 
gunakara), acquires all the gunas of Parabrahman, Parasiva, 
Sivasankara, Rudresvara, Mahadeva and others and claims 
all the terms by which Parabrahman is called. Badarayana 
thus establishes that the jlva realizes Parabrahmatva by 
attaining it. 

By the term dvddasdhavat it is understood that in 
accordance with Sruti texts like Yathd dvadasaham ruddhi- 
kcima upcyuhand Dvudalahena prajdkamam ydjayet, etc., the 
jlva acquires the results derived from both the sacrifices 
{i.e., Ruddhikdma and Prajdkdma) and is enabled to reach 
the true state of Parabrahman. This is accepted by Bada- 
rayana. Whereas in Mantra Sruti texts like Dva su- 
parnd, r>ls etc., jlva and Brahman are both described as 
possessed of different characteristics and whereas only 
in Sruti texts such as Tattvamasi, 510 etc., the unity 
of jlva and Brahman is also described, therefore, the 
supreme truth (paramart/ia) of both of these sets of 
Srutis should be accepted in the doctrine of b/ieddb/ieda. 
As it is declared that all Srutis speak nothing but 
the truth, and as very many Sruti texts, Purdnas and 
Purvacharas bear testimony to, bheddbheda is the only 
doctrine that can be accepted as true. If not, if the 
meaning of the Srutis is lessened (sauhoche), the proofs ( mana) 
will be contradicted and other great Vedic contradictions 
will result. It has been pointed out in one of the foregoing 
Sutras, Adhikantu btedanirdeSai*-* etc., that the Dvaita 
doctrine that jlva and Brahman are admittedly different 
from each other, is established as true. At the same 
time the Sutra, Tadanauyatvam drambhanasabdddibhyah, 521 
points to the truth of the Advaita doctrine. Similarly in the 

518 Mnnd. Upct., III. 1. 1. 

510 Chch. Upa. % VI. 8. 7. 

520 Brahma-Sutras, II. 1. 22. 

021 Ibid., II. 1, 14. 
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Sutra* Lokavattu lllakaivalyav?,* 22 etc., the sporting cha- 
racter of Paramesvara (Paramesvarasya Ilia) is pointed out. 
Such Srutis as refer to the occasions in which the Dvaita 
character of Paramesvara is exhibited, have also been pointed 
out. It has also been explained that the term kaivalya 
indicates the absolute unity of jlva and Brahman. The 
truth of texts like Neha nanasli kinchana, 52n etc., which 
declare abheda, which means that there is no existence 
separate from Brahman, has also been clearly established. 
If it is asked what are we to do with those texts which 
declare the bodily form {murtatvd) of Siva Parabrahman, 
the answer is that they should only be taken merely as the 
sport {lllaiva praybjanam) of Paramesvara inasmuch as they 
serve the useful purpose of indicating to the bhakta the way 
of realization and how to realize muktL Therefore Siva 
himself, having assumed the form of a Ilia mangala vigraha 
(an auspicious sporting imaged manifested through his lustre 
his own true condition {taitva) through a material world, and 
thereby brought into existence through Hiranyagarbha 524 
the pervasive nature of his qualities as declared in the Vedas. 
Therefore a mamiikshu following the path laid out in the 
Vedas and meditating and worshipping the murta and the 
amurta forms of Parasiva Brahman finally realizes Para- 
brahman from a bodily form into a bodiless form, and 
attains kaivalya mukti (i.e., absolute unity — unity in its 
essence) with him, just as ghee which manifests itself 
in a liquid form when it is in the stage of melting 
assumes again its original solid hardened (kathinya) 
form, when it is allowed to cool itself. If not, to whom 
else is it possible to attain to that state of absolute 
unity with Siva? Sruti texts like Visvadhiko Rudrb 
maharshih ; 525 Hlranyagarbkam pasyata jayamanam sand 
devassubfiaya smrityd samyunaktit ; 520 Yd brahmanam 

522 Brahma-Sutras, II. 1. 33. 

523 Chch. Upa. y VI. 2. 1. 

G24 Name of Brahman as born from a golden-egg. 
525 Mahdpa. y XL 19. 
C2G Ibid., XII. 



-154 



INTRODUCTION 



vidadhdti purvam i Ybvai vcddmsrha prdhhtoti tasmai\ Tamhi 
dcvam dtmabuddhi prakd&am mumukshurvai Haraiiam aham 
prapadyc, r,£7 etc M sufficiently explain in several ways what 
has been above stated.- And, hence, there could be no 
room for any manner of doubt. For the text Sdnkhya- 
yogau prithak bdldh pravadanti net paniitdh etc., applies. 
It is only those undeveloped young men who praise at 
length Sdnkhya yoga (which speaks of Dvaita) ; but 
never so a man of advanced knowledge (paijji/a). Thus 
Krishna (/>., Krishna Dvaipfiyana) himself has given 
out that the Dvaitddvaita doctrine is what, in his opinion, 
should be preferred. And therefore a one-sided view 
(cither dvaita or advaita only) is incorrect {asamanjasa). 

Sripati commenting next on IV. 4. 13, Tasya- 
bhnvc saudhyavadu pa pat Ich % says that just as in the 
Samanvayddhikarana^ it was mentioned that all Vcddnta 
ends by declaring that Brahmaprdpti (realization of 
Brahman) is the final goal after attaining Brahma- 
gnnna, so, in the same manner, it has been pointed out 
by means of the illustration of the DvdiaSdha yagua that in 
conformity with the maxim that double realization (accom- 
plishment) is obtained, by the strength of double means, 
and that all Vcddnta by the force of its virtuous merits 
proves the author's own doctrine dheddiheda as regards 
/Iva and Brahman. By this means, it is clearly shown 
that the method of meditation and worship of the bodily 
(sdvayava) form of Brahman will necessarily lead to the 
realization of the bodiless {viravayava) form of Brahman. 
Sruti texts like PrapanchopaSamam Sdntam Sivam 
advailam chaturtham manyantc ; Sa at ma savigiteyah 
sivddvaifah ; Eka cva Rudrb va dvitiydya tasthuh ; 528 Eka- 
meva advltlyam Brahma ; r,so Salkshatd imdn /okdn sru/dyc 
yema satyakdmah satyasankalpalx ; Gao etc., declare that after 

* 27 Svcia. Uf>a., VI. IS. 

D * 8 Atharvaiiras. 

B20 Chdu Upa. % VI. 2. 1. 

C3 ° 6/. Aitarcya Uf>d. % III. 1. Sa tkshata imdn lokdti loka- 
palavischa anitamcbhyah . 
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he realizes niravayava Brahman, he will realize the further 
characteristics of Brahman, such as his advitlyatva, 
satyasankalpatva, etc. As stated in Sritti texts like 
Tasmat va etasmat atmana aka&ah sambhutah* 531 etc., he 
will gradually thereafter attain the three-fold qualities of 
becoming part of Supreme (pradkana) Brahman by 
losing his divided power ; by acquiring the Supreme 
Brahman's power of bringing into existence by his Ilia 
this cobweb of a creation consisting of bhuta (beings) 
and bhautika (material elements) ; and during that 
Supreme Brahman's contracted state (i.e., in his dormant 
condition), he acquires by his satyasankal pa character 
this cobweb of a world. 532 Therefore there is no 
contradiction in creating the (real) world in his state 
of Supreme Brahman consisting of undivided [advitiyd] 
and (divided) sadvitiya characters. 533 Why ? Because of 
the proof demonstrated in the joint state of sandhya 
(where the union of light and darkness, in the morning 
or evening) is exhibited, and also in the two conditions 
of prabbdha and supti (wakefulness and sound sleep), 
when the dreaming state is experienced ; as in these 
joint conditions, in the creations of the world also the 
joint condition (co-existing with Brahman and separated 
from Brahman) is experienced. Bs4 

For example, in the dreaming state, according to the 
Sruti text beginning with Atka ratkan ratkaybgan pruthak 
sncjate and ending with Atka vesanlan pushkarinyak 
samprata srufate sakikarteti ; and in other texts like Yes/iu 
suptesku jagarti kamam kamam purusko nirmimanah ; 
Tadeva Sukram tadbrahma tadevamruta mucky ate ' 
tasminllbkah sritak sarve tadunauyeti kasckana, 535 etc. ; 

C31 Taitt. Upa. % II. 1. 

532 He acquires the three characteristics of the Supreme Brahman, 
during srishti % j//////and lay a. 

533 In the state of advitlya^ /.<?., unity, the world is in Brahman ; 
in the divided state, i.e. t it is in the sadvitiya state. 

G3i Brahma-Sutras, IV. 4. 13. 
535 Kath. Upa. y VI. 1. " 
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the /Tew, though he had never seen anything before, 
in his stale of wakefulness, ycl during his dreaming 
state, experiences by the aid of his good luck, the 
existence of several creations {sris/tlh made by Para- 
mesvara during that state. Therefore, during his dreaming 
state, even though lie is sleeping, he has two kinds of 
experience — dreaming and sleeping — which are not 
contradicted. Similarly, the doctrine of b/teddb/teda is 
not contradicted even in the realized state (muktasydpi), 
because there still remains in him (the mukla), the smell 
of prdrabdha (firdrabd/tavdsattd) which exists in prakrili 
(pmkri/irasfi). By this, it is clearly concluded that 
when he is in Sivaloka, enjoying all the undiminished 
happiness, being absolutely freed from every vestige of 
smell of his former life, he will be in fact one with Siva 
experiencing all that of Siva himself [fcevala Sivaikya 
kaivalyanublnva). Now, a doubt arises, in the second 
part of the ;;////•// state of Siva Parabrahman, whether a 
jada or lifeless thing (i.e., Pradltdna) can also acquire 
the characteristic of Sacltchiddnanda by being one with 
him, though Pradhdna is a prdrabdhavdsand, which 
attaches itself to a mukta. The answer is that in the 
doctrine of b/zeddb/teda, there can be no such doubt. 
Because just as chctana and achztana and light and 
darkness, though absolutely opposite to each other in 
their character, co-exist, similarly Pradhdna co-exists 
with Siva without any contradiction, because in the 
sadvitiya character of Siva, it (Prad/uvta) co-exists 
naturally. Similarly even in the case of a mukta, this 
is an acquired characteristic (in his realized condition). 

In the state of dependence (sdpcks/tatva) (of a mukta), 
the satyakdmalva, which is established in the Srttti 
text, Satyakdma satyasankalpa, etc, would be contradicted. 
When according to the Srttti text, Apanipado javanb 
grihitd, r,3 ° etc., a mukta has attained independence (prdpta 
svdtantrya) and has no more need for penance or medi- 
tation (sddftammtara nirapeksftatayd), he having acquired the 

C3 ° Svcta. Upa. % III. 19. 
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characteristic of sarvakartrutva, if he is to co-exist with 
Pradhana {Prakrit}) as if in a dependent condition, then he 
is still seen dependent and thus a mutual contradiction 
arises. The explanation for this is that no such mutual 
contradiction need be apprehended ; for the co-existence of 
adviCiya and sadviilya states (of Brahman with Pradhana) is 
generally quite possible without such contradiction. Just 
as light and darkness co-exist, Siva and Pradhana do co-exist. 
In the Sniti text Tasn/dtvd etas/ndt dtmana dkdsah sa/nbhu- 
iah, etc., in which the expression tasmdt stands for Pra- 
dhdndt^ the expression etas/ndt for Paranidtma ; from these 
(dkd£a y etc.) the existing (bhuta) and the created (bhautika) 
came into being ; and the indeclinable vd denotes the state of 
co-existence together. For Sntti texts like Mayanhi prakri- 
tim vindydt may in ant u mahUvaram \ Tasydvayava bhutb- 
ttham vydptam sarvamidam jagat n r,a7 Pardsya iaktih vivi- 
dhaiva Sruyate svdbhdviki gndnabala kriyacha™ etc., explain 
that Maya being dependent on Siva in the creation of the 
world, naturally co-exists with him and therefore in the Sutra 
it is stated tasyabhdve sandhyavat upapatteh. Here the ex- 
pression tasyabhdve. means Sivdd/ana pradhana vikdsa sad- 
bhdve (the manifesting power of Pradhana, Lc. % subordinate to 
the will of Siva though co-existing with him) and the expres- 
sion sandhyavat means tamitraya madhydvagata lingasari- 
ram svapndvasthdcha vyavahriyate, i.e., establishes the co- 
existing condition of the germ of the carnal body and the 
dreaming conditions of — the scent of — previous existence. 
Just as the practice of meditation, as laid down in the whole 
of the Veddnta, is the means (hetu) for an ignorant (mudha) 
mumukshu to reach the stage of a mukta, mitkta dasdsu mu- 
mukshu, so does the seed of doubt in the purvapaksha lead to 
the siddhdnta. In the same way, the germ of the carnal 
body (lingaSarira) is the means for the development of the 
visible material (perishable) bodily form (sthu/a sarlra) 
for its functions. So, Sivagndna is the means for removing 



Svcta. Upa., IV. 10. 
Ibid., VI. 8. 
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ignorance and realizing mbksha. Therefore, by way of 
1 illustration 1 Siva Parabrahman is shown to co-exist with 
J a gat srishli. 530 

Moreover, when the jlva during the period of profound 
meditation (samadhi kale) is almost on the verge of attaining 
the state of muktr\ he will be experiencing that state of 
Brahman knowledge and that state of bliss {ananda), being 
absolutely free from the toucli of any desire connected with 
the outside forces {bdhyhidriya\ which is usually experi- 
enced by Sivayogins. This is explained in Sruli texts like 
Afmakrldd at ma ra fir dtmdnandasya svarai bhavati \ 540 S$- 
$nul& sarvan kdmdn saha b rah m and vipaschitd, etc. By this 
is meant that the jxva assumes the means for attaining 
Kailfisa by assuming sdrupya. From this assumed state, 
he will realize that (condition of the absolute mukta). In 
the Sruti text Akdsasarlram Brahma satyatma prdndrdmam 
mana dnandam^ 5,1 etc., it is said that Mahakailasa which 
is the abode of Sadasiva, is realized as the result of parama 
dnanda after all desires pertaining to outside forces have 
been absolutely given up. The expression mana dnandam 
in the text (quoted above) means manasi dnandd yasya salt 
mandnandah, perfect joy in his mind. Pramshu dsaman- 
iat ramata iti pranaramah — this determines his (the 
muktcis) state. It is also stated in Sruti texts like Sdufi 
samruddham amrutam^^- etc., which mean the muktcis 
form is that of being eternally virtuous {tat Sarlrasya satya- 
tvam), eternally peaceful [idnti karatvam) and eternally 

C3 ° Srlpati in quoting the Sruti text A f ay ant u prakrithn y etc. 
(Svcta. Upa.> IV. 10) suggests that may a and prakriti are synonymous 
with each other and Alahttvara is termed Afayin. Out of the avayava, 
the world is manifested. With this compare the view of Ananda- 
tirtha, who quotes the Sruti text thus : — Mayantu Prakrit Hm vindyat 
mayinantu mahcivaram i Afahamayetyavidyeti niyatir mohiniticha \ 
Prakritir vasanctyeva tavecheha* nanta kathyatew Anandatirtha suggests 
that Maya is only the will of God existing not differently along with 
Brahman but in him {vide Anandatirtha, Brahma-Sutra Bhashya). 

540 Taitt. Upa. y II. 1. 

541 Ibid., I. 6. 

542 Ibid. 



INTRODUCTION 



459 



.lasting {amrutatvani). Even here the state of the meditator 
should also be considered, as of 8>ivananda form. An 
alternative form, denoting the same idea, is enunciated in 
the next Sutra— Bhave jdgradvat (IV 4. 14). Just as the 
gross body {sthula iarlra) in its state of repose assumes the 
subtle body {sukshma sarlra) and experiences the results of 
its virtuous and sinful actions and subsequently attains 
the wakeful state of {jagradavastha), in the same way 
at the time when Prakriti, the inert sakti in Siva, is to 
come into play {i.e., manifests itself), Siva Parabrahman 
exhibits himself in the two forms of sukshma and sthula 
and thereby shows the five-fold means of his creation [jagai 
srishtl, sthiti, laya, tirddhdna and anugra/id) and his methods 
of concealing and favouring (tirddhdna and anugrahd). By 
this, even though a mukta is free from all worldly bondage, 
yet by reason of his possessing the Ltngasarira, he cannot 
help undergoing all the experiences in the different worlds — 
this and the next — so that, after experiencing all, he will 
realize Siva Parabrahman. And, therefore, this Sutra 
points out that a mukta should experience all (he desires). 
It is also described that even Mahadeva, the Lord of Gods, 
did several acts, such as the destruction of Vyaghrasura, 
Gajasura and Tripurasura, and the drinking of poison, 
and protecting his faithful follower Markandeya (in order to 
show his bhaktas that all should be done by one if it has been 
ordained he should do them). For it is said in Sruti texts 
like Bhidyate hridayagranthih chchidyante sarva samsayah I 
Kshlyante chdsya karmdni tasmin drzshte paravare ll 543 and 
Yadd sarve p7'amuchya7ite kama yasya hridi sthitah l At ha 
martyo amrito bhavatyatra Brahma samasuute; etc., that 
one should get himself freed from all doubts, which will help 
him to shake off the ties of bondage when all his further 
karma will be at an end and Brahman realized by him. 
These and other similar texts declare that the truth of Siva's 
true nature will only be then revealed to such of those who 
can strenuously attempt to understand it by their absolute 
absence of worldly desires and real knowledge. 

543 Mutid. Upa. y II. 2, 9. 
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Verily, according to Sruli texts like Muktah Bivasamo 
bhavetx So* &nutc sarvan kamansaha Brahmana vipasehita?^ 
etc., a m?tkla in the beginning having obtained a status 
equal to that of Siva as the result of his meditation and 
worship, will proceed from one heavenly place to another 
with a heavenly body and finally becomes absorbed in Siva. 

But if it is doubted how he can proceed from one 
heavenly place to another in different heavenly forms and at 
the same time continue to be on a level with Siva [Siva- 
samyafvam), the Sutrakara clears the doubt in the next 
Sutra (IV. 4. 15), PwiipavadtweSastalha hi dariayati. 
Just as a light kept in a particular place throws its rays so 
as to light up the space surrounding it, similarly there is 
nothing strange in the atma, being only in a particular part 
of the body, throwing its light throughout the body. Even 
so, though the chaitanya {jwa) stays only within the precincts 
of the heart, its consciousness extends all over the body. 
In the same manner, here also, the same understanding is 
to prevail. A mukta (who at first) possesses self-knowledge 
in a contracted (narrow) form is not capable of being present 
everywhere simultaneously. Because a mukta has not, in 
the state of his narrow knowledge, still grasped that particu- 
lar knowledge whereby he can be simultaneously present, 
whenever he likes, according to his determination, the 
Sutra uses the words tathahi dar&ayati. {Similarly he, 
Badarciyana, proves.) For the Sruli text says Vdlagra sata- 
bhdgasya salad/id kalpitasyacha I Bhdgb jlvah savigneyah 
sachanantyaya halpatew 55n etc. Similarly, the jvua gradually 
acquires a controlling power over karma and the power of 
existence in a sukshma form, just as Paramesvara, which 
enables him, as he desires, to create any number of bodies 
simultaneously so as to assume such forms and travel 
wherever he wants. For, as it is said in Sruti texts like 

544 Tatff. Upa. y II. 1. A mukta practically becomes one on a level 
with Siva ; he enjoys all his desires along with the wise Brahman. 

545 Know that if the end of a hair follicle is divided into a 
hundred parts, one of the hundred parts represents the size of the 
jtva % which is capable of dividing itself ad infinitum. 



INTRODUCTION 



461 



Sa ekadha bhavati dvidha bliavati tridhci bhavati sahasradhd 
bhavati™ etc., that as the result of meditation and worship 
of Paramesvara, he (ftva), out of His grace, obtains the 
power of assuming several forms simultaneously. It is to be 
understood as ascertained truth that the Stistra which treats 
of the atomic character of the jlva is one which deals with 
the jlva in bondage (baddha jlva). Verily, if it is asked 
whether a mukta has, like a family man, his worldly body 
and sensory organs — i.e., worldly existence — and if so what 
the difference between the two is, the answer is, he has not. 
A mukta, by virtue of his having realized the Pitrushdrtha 
— one of the four principal objects of human life 547 — has 
no worldly desires to look to, though he is connected with 
the world. On the other hand, a mukta is bent upon 
meditating upon Brahman only in all his glory. And in that 
place — in the world of the Brahman (Brahma prapanchd) — 
the Sruti text Nanyat pasyati nanyat srunbti nanyat vijandti 
sabhumd, 548 etc., says that a mukta experiences nothing but 
Brahman. Moreover, it is said in Sruti texts like Etat tatb 
bhavati ; - Akdia sarlram Brahma ; Satydtma prdndrdmam 
manadnandam &dntisamruddham amrutam ni9 etc., and also 
in the texts Apnbti svdrdjyam apnbti manasampattih, 
etc., that a mukta will obtain the happiness of his 
natural place, i.e., that of the state of Siva Parabrahman 
(Sivasya Parabrahmanah padam). Further, after realizing 
that state, he becomes an absolute yogi who has fully realiz- 
ed his entire wishes in Parabrahman. If it is asked what 
further remains to be realized by a mukta, the answer is, the 
Sruti text says : — Vdkpatischakshiishpatih&rbtrapatir vignd- 
napatischa bhavati ; 550 i.e., the state of lordship of speech 
and observation; also the lordship of hearing and knowledge, 
by which he can have command over his speech and 

546 Chch. Upa.< VII. 26. 2. 

547 Dharma % artha, kama and moksha are the four Purusharthas. 

548 He sees nothing else but Brahman, he hears nothing else but 
Brahman and he knows nothing but Brahman. Cheh. Upa., IV, 1, 

C49 Taitt. Upa., I. 6. 
550 Ibid., I. 6. 2, 
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knowledge. In this way, a mukta will have realized the 
high state of Sivapada in Mahakailasa and continue there for 
an endless period of time, in the purity of his affections, in 
the assembly of muktas {visvajalam bhavdti). What follows 
next ? The Sruti text goes Aka&a sarlram Brahmaiva, etc. 
The mukta acquires the power of Paraprakriti (the natural 
form of Brahman) and Paramasatta (the Supreme Brahman 
existence, /.<?., reality) and forms himself into the all-perva- 
sive Parama-akd§a wherein Parabrahma sarira is mani- 
fested. And this state is called P raka&akananda samarasa 
Parawa§akt?\ This state of the mukta is the actual realized 
condition of Parasiva. Here there are several of them who 
are separate from each other from time immemorial. So 
the Sruti texts declare Kbhyevanyat kah pranydt \ Yadesha- 
dkdsa dnando na sydt i Rasbvai sah t Rasam hyevdyam 
labdhvd" nandibhavati I Esha hyavanandayati i 5£U etc., from 
which it follows that the muktas will experience every kind 
of ananda region {Brahma prapanchd). Later on, agreeably 
to the Sruti text beginning with Sa eko mdnushah, etc., and 
ending with Sa eko Brahmana anaiida } etc., the mukta enjoys 
ananda (from that of a mere man) without any interruption 
(?ipddhi) to that of (the ananda of) Brahman. Then as the 
Sruti text AnanddvirbJidvastdratamyena declares, the mukta 
enjoys his svarTipdnanda and without any interruption will 
enjoy, among the muktas, ananda to the fullest extent and 
will be in the state of paripurna. Then, as the Sruti text Sa 
eko Brahmana dnandah 552 declares, a irotriya who is devoid 
of desires finally realizes Brahma buddhi as a result of his 
virtuous acts, such as sacrifices, etc., and becomes fit for 
realizing Brahman (paravidyavan). In such a condition even 
though he is in jiva, (i.e., bodily) form, he becomes a mukta 
and equal with Brahman {Brahmanasc/ia titlya eva) and 
enjoys all ananda. The mukta had been experiencing in this 
world through his meditation and practice of yoga even 
before he realized the ananda state, even before he left (this) 



1 Tailt. Upa. % II. 7. 

2 Ibid., II. 8, 
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world. Therefrom, after he reaches Brahmatbka, he 
continues to experience ananda in his mukla form, beginning 
from that of the human state up to that equal to Brahman 
and ending with Brahman himself. And thus there 
can be no difference between the ananda which a mukta 
experiences in his human form and that which he experi- 
ences after he assumes the mukia form. According to 
Sruti texts like Aid ayameva paramanandah pardprakritih; 
Para chet dnandb Brahimti vyajdndt, etc., Brahmatva and 
jagatkdranatva is established for the mukta. He will then be 
installed, according to the Sruti text Saishn bhdrgavl varum 
vidyd parame vyoman pratishlhitd, 553 etc., in the ethereal 
state of Brahman. And thereby a mukta here assumes that 
great ethereal form {paramdkdSarupa sarlram) of the Brah- 
man in the region of Brahman and enters into the highest 
bliss {paramdnanda) like Brahman himself, absolutely devoid 
of all connection with bondage or misery {Brahmana iva 
duhkhdnushangdbhdvb darsitah). Verily, after thus real- 
izing the ParaHvabrahma sdrupya, Brahmagndna tbpam 
darsayatty i.e., the mukta loses the sense of difference be- 
tween himself and Brahman (/.*., he feels he is one with 
Brahman. For he feels no knowledge of difference between 
himself and Brahman). The Sruti text goes Pragmna 
dtmand samparishvaktb 11a bdhyam kinchana veda nanta- 
ram % ** A etc. (Being enveloped in that supreme knowledge 
of dtma, he does not see anything else beyond himself.) 

How can a mukta, then, be said to have acquired the 
sarvagnatva, the omniscient (or all-knowing) power? The 
reply is furnished by the Sutrakara in the next Sutra 
(IV. 4. 16) Svdpyayasampattybr anyatardpeksham avis It- 
kritam tiu This statement does not refer to a mukta ; but 
refers to one who feels exultant in his own self by his own 
meditation in his sushupti condition. In the Sruti text 
beginning with Sampattischa maranam vdngmanasi sampa- 
dyate and ending with Te/a/z paras yam devatdydm, etc., it 
is declared that in the two states of existence, viz^ 

G53 Taitt. Upa. s III. 6. " ' 

554 Brihad. Upa. y VI. 3. 21, 
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the sushupti and the marana, the reaching of prdgna (i.e>, 
Brahman) is imperceptibly the same, 555 Therefore, in 
the Sutra, the statement anyalarapeksham denotes that 
the stages of sttshupti and marana are almost quite the 
same for a mukta when he has reached the sarvagna state. 
According to Sruti texts like Naham khalvayamevam 
sampratydtmdnam janatyayamahamasmlti ; 550 No evemani 
bhutdni vindsamevdpitb bhavati ; Ndhawatra bhbgyam 
pasydmi, r,S7 etc., the mukta knows himself during the 
time of sushupti and recognizes himself as a mukta without 
any perception of difference. The Sruli text Sa vd esha 
divyeva chakshushd manasaitdn kdmdn pasyan ramate ya 
ete Brahmalbkam?^ etc., says that the mukta will attain the 
sarvagna state. And similarly the Sruti text Sarvam ha- 
pasyah pasyati sarvavidpnbti sarvagna, etc., states clearly 
that when he attains sarvagnatva the mukta perceives that 
there is no difference between sushupti and marana. And 
the saying declared in the Sruti text Etebhyb bhiile- 
bhyah samuththdya tdnyevdnuvinasyati, etd will have been 
experienced, so that the mukta does not experience 
anything beyond himself. Therefore, according to the 
Sruti text Tasmdt prdgnendtmand, etc., he will have 
obtained that state of self-knowing wherein he does not, 
as stated in the Sutra, require the help of others. 559 

Verily, according to the Sruti text Sarveshu 
Ibkeshtc kdmachdrb bhavati I Imdn Ibkdn kdmdn kdma- 
rupyanusancharan, 500 etc., the mukta can, through his 
meditation of Parasiva Brahman without any break, can 
freely travel all over the worlds (ibkas) as he wishes. If 
it is doubted how he could travel over various worlds 
simultaneously, keeping a plural number of bodies, our 

555 In the Chch. Upa., it is stated that in the sushupti state the 
jiva is enveloped by pragna, i.e., Brahman. 

556 Ibid., VIII. 11. 2. 

557 Chch. Upa., VIII. 9. 1. 

558 Mukta. Upa. 

559 The Sruti says : Svapyaya sa?npattydr anyatarapeksham elvish- 

560 Taitt. Upa., III. 10. 5, [kritam hi, 
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answer is, " There is no need for such doubting/' For from 
Sruti texts like Sa no bandhur janita sa vidhata dkamani 
veda bhuvanani visva ; 5C1 Yatra deva amrutamdnahiJi tri- 
tlye dhdmanyabhyairayanta ; Paridyava prithivi yanti 
sadyah ; Parilbkdn paridisah parisuvah Rutasya tantum 
vita f am vivrttlya tadapasyat tadabhavat l prajasviti, etc., 
it is clearly proved that the mukta being absolutely 
liberated from the bondage of avidyd, enters the region 
of the all-pervading Brahman. The meaning of the Sruti 
text, Esha hi deva iti, is that the all-renowned Mahadeva, 
the Creator of the universe, is our father (asmakam 
bandhur janita) ; he is the cause of all our happiness and 
joys (sa vidhata sakalasreyasam karta) ; he possesses ma- 
jestic lustre of an extraordinary kind (dkamani tejorupdni- 
aprdkrutdni) ; he is the Creator of all the universe 
(bhuvanani visvdnyapi janita) \ he is the maker of the 
eternal abode of happiness and meditation (tatra bandhu- 
tvddi ybgasya dhdma visvasya cha prayojanam tcchyate). 
And making it the abode for the eternal company of 
bandhus (spiritual brothers) and staying in such (happy) 
regions is the chief utility of gnana- Yatra yasmin 
ilia deve amrutam kaivalya lakshnnm na Sdsa aprapya- 
nubhavantah devdh tadbhdvdt vedanasiidh tritlye 
dyusangnake tatpade mdydtlte dhamdni nijatejak^ 
pradhdndni svdbhimatdni abhyairayania svlkritavantah : 
he becomes subject to the grace of Mahadeva, the posses- 
sor of the svarupa of Parabrahman, who is the sole 
eternal well-wisher just as a father and spiritual brother 
(bandhu), who finally cuts off all bondage whereby 
immortality is attained (a??trutabhdva??z gatd/z). The mukta 
in the third stage passes to the region of Paramavydma (the 
distant sky), where his own permanent station is actively 
realized by him as the result of his meditation and worship. 
And therefore (he) is then said to have parama prdpti> ue., 
to have attained the realization of the Supreme. The Sruti 
text Paridyava prithivi yanti™ 2, etc., says that a mukta 



61 Rig- Veda, X. 82. 3. 
30 
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will, by the strength of his realized position, put forth his 
glorious lustre all throughout the aerial regions, which 
finally reach the Hiranyagarbha tokos* which position he 
will then realize. Then he will cover up by his lustre far 
beyond Svargalbka. In this way, all the muktas will be in 
this condition. Verily, it is said Tena sarvagnatah satya- 
karmanah vistlrnavi bhogam tantum vivritya bhitva fitmya- 
pdpavinirmuktah santali sarvaprdnishu tadeva Mahadevakhya 
vaslapasyan sarvatmakatayd iadabhaval tatsvabhavdchcha- 
bhavat tatreti sambandhah. Having realized that state of 
sarvagnatva, having obtained a large part of the mukta world 
and being released from the touch of all puiiya and papa, he 
immediately sees nothing except Mahadeva. This will be 
the natural final result of the mukta, who sees no other form 
except Ma/iddeva in himself {Mahadevakhya vastapasyan 
sarvatmakataya tadabhavat). He will thus be existing 
ever afterwards in that state. Therefore, those who are 
called jlvas at first finally develop into the mtikta state 
by virtue of the saddharma of Mahadeva and will be after- 
wards called after Mahadeva (Mahadeva sabda vdchydh). 
They will then be called by the designation of Devavrata, 
those who will spread over to and live in the regions of the 
distant sky. In the text Ye deva divishadah, etc., is fully 
described the state of these Devavratas. In the Purdizas 
also it is said : Te hi sakshdt divishadatvantariksha- 
sadastadd l Prithivishada ityante deva devavratdstunditu 
In this text, prithivi implies the whole form of Brahmanda 
and the word prdkrita (in this text) 503 implies the firma- 
ment [a?itariksha) ; dvitlyam implies the abode of Maya 
(Mdydpadam) ; tritlyam, property of dkasa [dkasa parydyam) 
synonymous with that form of pure sakti of Sivapada. And 
thus the muktas are those who have realized the vibktctva 
rupa [i.e., the Supreme form). 

Moreover, the Sruti text Pragnenatmand samparishva- 
ktau 11a bdhyam kincliana veda ndntaram^ etc., states that 



Not quoted but indicated in the citation. 
Brihad. Upa,, IV. 3. 21, 
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mnktas will not have any other knowledge about the world 
in any kind or form except that of Siva. What is said in 
this text refers only to those who are tied to the bondages 
of the world, such as sleep, dream, etc. In other words, a 
mukta will have no more even the touch of a thought of any 
thing other than Siva Parabrahman. 

Thus ending his commentary on the Sandhyddhikarana, 
Srlpati proceeds to the consideration of the next topic, war., 
whether mukias attain to the power of creation of the 
world, etc. Verily, if it is said, remarks Srlpati, that those 
mukfas who by virtue of their meditation on and worship of 
Parasiva Brahman are capable of realizing satyasankalpatva* 
vydpakatva, sarvagnalva and other characteristics, the 
doubt arises whether they will also be in a position to bring 
into existence (by means of creation) man, jagat^ etc., z.<?., 
whether they will also possess the powers of creation, 
protection and dissolution of the world. Srlpati answers 
the question thus raised by saying that the next Adhikarana 
sets the distinguishing marks of muktas™ and ParamUvara. 
The first Sutra in this Adhikarana called the Jagadvyd- 
pdrddhilwanam, is IV. 4. 17, Jagadvydpdravarjavi pra- 
karanddasamiihitatvdchcha. 

It having been clearly shown above that those who 
meditate on and worship the niravctyavct form of Siva Para- 
brahman will realize Siva's characteristics of purnatva and 
vydpakatva — like the all-pervading sky — and realize Stvatva 
themselves ; and it having been also shown above that those 
who meditate upon and worship the sdvayava form of Siva 
will realize vydpakatva — like the light which sheds its 
brilliance on the space all round and illuminates it — svatan- 
tratva, sarvalbkasanchdratva^ sarvakdmdvdptitva, etc., in 
the present Adhikarana y the distinctive marks of mukta- 
jwaszrA Paramasiva are further explained. 500 In this Sutra, 
where jagadvydpdravarjam is treated of, the state of those 

505 Those who have become mnktas through meditation on Para- 
siva Brahman. 

566 What follows is the Purvafaksha argument. 
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who meditate on and worship Parasiva Brahman, absolutely 
free from the influence (vydpdra) of all thought about deva, 
gandharva, manushya and every other kind of thing con- 
nected with the worldly creation, except their own indivi- 
dual realization of Parasiva and his powers, is treated of. 
These only will realize the very form of Siva {Sivasyaiva). 
Such can be no other than Siva only. How? Prakarandt 
(says the Sutra). Sntti texts like Tasmdd va etasmdt 
dtmana akamh sambhutah \ dkdsddvdyith \ vdybragnih \ agner 
dpah I adbhyah prithivi \ prithivyd bshadhayah I bshadhi- 
bhyb'miam I annat purushah I yatb va imdni bhutdni 
jdyante \ yena jdtdni jwanti \ yat prayantyabhisam- 
visanti l tadvijigndsasva \ tad Brahmeli 1507 dhyayi- 
tesdnam pradhydyitavyam™* I sarvam idam Brahma Vishnu 
Rudi'mdraste samprasuyantb ; 500 etc., prove that such 
meditators on such a form of Brahman will acquire the power 
of creating the chetandchetana world — i.e n the characteristic 
of the living and the non-living — and also the power of creat- 
ing devatas as well. And the Sr litis, Smritis and Ptiraiias 
bear witness to the fact that such meditators will acquire 
powers to create devas and every other, being except them- 
selves (svasarirdtirihta). Moreover, as regards the expres- 
sion asannihitatvdchcha, we have to observe that Sruti texts 
like Visvddhiko Rtidrb maharshih ; Yb Brahmanarn vida- < 
dhati purvam yb vai veddmscha prahinbti tasmai ; Tamhi 
devam dtmabuddhi prakdsam mumukshur vai saranam aham 
prapadye/* 70 etc., state that the mukta by virtue of his having 
acquired the power of creating devas, gandharvas, etc., like 
Parasiva Brahman in the form of Hiranyagarbha, gets into 
contact with Parasiva {sannihitatvdchchd) and enters into his 
antaranga (antarangatvdt) {i.e., becomes closely connected 
with him or enters into his interior). He thereby becomes 
immediately separated from those other muktas who have 
not acquired the powers of creation, etc. These mukta 

507 Taitt. Upa. t III. 1. 

568 Atharvaiiras. 

569 Ibid. 

570 Sveta. Upa., VI. 18. 



INTRODUCTION 469 

/was 571 are kept distant {asannihitatvdt) from those who have 
acquired the power of creation and have entered the anta- 
ranga of Parasiva. That these {i.e., those who have not 
yet acquired the power of creation) have not got the power 
of creating the jagat, /was (beings), etc., is the essence of 
this Sutra. The doubt arises then whether Sruti texts 
like Yatb va imani bhutdni jay 'ante™ etc., give the power 
of creating jagat to those who attain mukti through medita- 
tion and realize and to Siva or only to Siva Him- 
self. Sruti texts like Yada pasyah paiyate rtikmavarnam 
kartdramisam ptmisham Brahma ybnim i Tadd vidvan puny a- 
pdpe vidhuya niranjanah paramam sdmyamupaitiw™ declare 
that Siva grants to muktas Supreme Equality {paimnam 
sdmyam). Also, Sruti texts like Yadtmd apahatapdpmd? 1 * 
etc., explain that muktas obtain satyasankalpatva and other 
powers just as Paramesvara Himself possesses. Again, Sruti 
texts like Sa yadi pitrtdbkakdmb bhavati™ etc., declare that 
by virtue of mere determination {sankalpd), a mukta will be 
able to create pitrulbkas, etc. And further Sruti texts like 
/man lokdn kdmdnnl kdmarupyanusancharan^ 1 ^ etc., state 
that the viukta is capable of every kind of creation {sarvatva 
vydpdradybtandC). And therefore the mukta is almost the 
same as Paramesvara {Paramesvara sdmye sankalpa- 
ybgdchcha). And therefore a mukta, like Paramesvara, will 
have assumed the power of creation. Thus argues the 
Purvapakshin. The answer to this doubt is : Jagad- 
vydpdravarjam, i.e., according to this Sutra, he is excluded 
from j agadvydpara, i.e., creation of the world, etc. The 
meaning of /agadvydpara is nikhila chetandchetana svarupa 
sthiti pravruttibheda niyamanam, i.e., the powers of 
creation, controlling, etc., of the whole animate and 



571 Of a lower kind — those who have not got the power of 
creation. 

572 Taiil. Upa„ III. 1. 

573 Mund. Upa., III. 3. 3. 

574 Click. Upa., VIII. 7. 

575 Ibid., VIII. 2. 

570 Taitt. Upa., III. 10. 5. 
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inanimate world and their different states of existence. Tad 
varjam, i.e., that is excluded. What is excluded ? Nirasta 
nikhila tirbdhdnasya nirvyaja Brahmdmibhavarupam 
mziktasya aisvaryam. In the bliss that the mukta has 
earned, he is excluded from obtaining all the further hidden 
powers of the genuine (nirvyaja) Brahman and the state of 
his further enjoyments. How ? Prakarandt nikhila jagan- 
niyamanam hi Parasiva Brahma prakritydmdmizdyate* The 
original power of creation, powers of control, etc., are solely 
ordained and reserved by Parasiva Brahman as declared by 
the Srutis. Sruti texts like Yatbvd imani bhntani jdyaute; 577 
Dydvdprithivl janayan devaekah; b7S Somali pav ate janitd 
mafiimm, etc., declare that muktas cannot commonly earn 
the characteristic [itasamgachchate) power of creation, 
etc., of the world possessed by Brahman. This is an 
extraordinary power (for the Muktajwa) to possess. (It is 
a power that cannot be claimed by him — for it is reserved 
to Brahman). 5 - 79 Similarly Sruti texts like Sadevasaitmye- 
dam agra dslt; 680 Ekam evddvitlyam; Tadaikshata bahtt- 
sydm prajdyeyeti ; Tattejd srnjata ; Yadd tamastam 11a diva 
11a rdtrih na san 11a chdsachchiva eva kevalah ; Tadaksharam 
tatsavihir varenyam pragnbcha tasmdt prasrutd piirdnl ; 5S1 
Brahma vd idam ekam eva agra dslt ' Tadekam sannavyabhd- 
vat ; Tachchreybrupam atyasrujata kshatram yduyetdni deva 
nakshatrdni; Indrb varimahsbmo rudrah parjanybyamb mrt(- 
thyur %§dnah ; Atmdvd idam ekam eva agra dslt ; Ndnyat 
kinchana mishat ; Sa ikshata Ibkdn asrujata; Sa iman Ibkdn 
asrujata; Eka eva rudrb 11a dvitlydya tasthe ; beginning with 
Yah prithivydm tishthan prithivyd antare and ending with Ya 
dtmani tishthan, etc., declare that Parasiva Brahman is quite 
peculiar in his characteristics which are indescribable in 
respect of his powers of creation, etc., of the universe 



C77 TaUt. Upa., II L 1. 
578 Rig- Veda, X. 82. 3. 



579 This seems to be the point involved in the use of the word 
asadhdranalaksha7,ia. 

580 Chch. Upa., VI. 2. 

581 Sveta. Upa., IV. 18. 
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and such characteristics cannot be attributed to a mukta, 
who cannot partake of any part of such vyapdra 
(creation of the world, etc.). Moreover, while Sritti 
texts like Hiranyagarbhah samavariatdgre bhufasya jatali 
patir eka dslt ; Surydchandramasau dhata yathd- 
purvam akalpayat ; Eka cva Narayana aslt ; Ndrdya- 
iiat Brahma fayaie ; Ndrdyandt Rudrb jdyate ; E/co ha vat 
Narayaiia dsln na Brahma iicmnah** 2 etc., declare openly 
that Hiranyagarbha, Narayana and others are evidently 
empowered with the powers of creation, etc., of the world, 
how can it be said, that to Siva Parabrahman alone is 
reserved jagad janmadikarana y etc. Therefore why should 
not jagatkarayatvam be attributed (without contradiction), 
in a similar way, to muktas as well ? The answer is 
propounded in the next Sutra IV. 4. IS, P ratyakshopa- 
dUanmti chfoinadhikarika mandalasthoktetu 

The expression P ratyakshbpadUat in the Sutra 
explains the meaning of Sruti texts like Hiranyagarbhah 
samavartatagre, etc., which explain in a self-evident manner 
that Hiranyagarbha, Upendra, etc., have the power of 
the creation of the world. If it is asked that Siva 
Parabrahman is not the only one who is capable of 
creating the world, Sruti texts Dhydyltesdnam 
pradhydyitavyam, Sarvam id am Brahma Vishnu Rudren- 
drdste samprasuyante^ etc., state that just like Siva, 
Hiranyagarbha, Narayana, etc., though they have the 
power of creation, yet they cannot claim equality with 
Siva Parabrahman. Why? Because (the Sutra states 
that) adhikdrika mandates thokteh, i.e., the charge of 
superintending creation was given to Hiranyagarbha, 
Indra, etc., out of the grace of Paramasiva, so that they 
may, within their respective domains, Vaikuntha, etc., 
create the world, according to his specification (npadesa). 
Also, Sruti texts like Tena devd ajayanta sddhyd 
rushayascha ye> etc., declare that Siva Parabrahman alone 



Mahdpa.y X. 19. 
Atharvafiras. 
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can bring into existence the devas and every other kind 
of creation, while secondary (avantara) creations could 
only be done by Hiranyagarbha, etc., he himself being 
in them and guiding them. 

Moreover, if it is asked that, according to Sruii 
texts like Set svarat bhavafi ; Tasya sarveshu lokeshu 
kamacharo bhavati; I man lokan kamamii kamarupya 
nnsancharan ; BS4 etc., a mukta can derive all powers' 
relating to the world {jagadvyapara) just like Para- 
mesvara, the reply is " It is not so". These Sruti texts 
mean that the mukta having undergone several changes 
has at last realized the vibhuti state of Parasiva 
Brahman, so that he can freely take any kind of divine 
body {divya iarira) and enjoy like Brahma, Indra and 
Upendra, as he pleases. Apart from that, he will have 
no control over the world (Tasmdt na jagadvyapdrah). 
If it is doubted whether even though a mukta becomes 
free from the bondage of the world, he should still, 
even in his realized state (of mukta), experience only - 
happiness, continuing at the same time in the circum- 
scribed position (baddhasseva) of a subordinate being 
(antavadevaf** and whether all that he has attained is 
only a limited (a/pa) happiness (bhoga), the following 
Sutra (IV. 4. 19) removes this doubt: — Vikdrdvarti cha 
tathahi sthitimdha. The meaning of this Sutra is vikdre, 
janmddike na variata iti~vikaravarti ; nirdhuta nikhila 
vikaram y nikhila heya pratyaivika kalyanaikatanam. nira- 
tisayamndam Parasiva Brahma savibhutikam sakala kalyana- 
gunam anubhavati muktah. After mukti, the mukta is abso- 
lutely free from further changes (vikard); he will have 
abandoned by then all that he should have left behind ; 
and he is fit to enjoy all happiness and pleasure, without 
any abatement in it, along with Parasiva Brahman, in the 
fullness of his realized condition (savibhutika??i). A mtikta 
enjoys every blessing and eminence. A mukta by reason 

584 Taitl. Upa., III. 10. 5. 
555 A7itavat+eva. 
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of his having entered into {antargataf** Parasiva Brahman 
will cease to undergo further change and therefore he is 
called the enjoyer of "bhukta bhoga" (t\c., bhuktabhbgyatva). 
That is, existing in Parabrahman, without further change, 
and enjoying limitless happiness is the state of a mukta while 
he exists in Parabrahman. 557 Sruti texts like Yada kyevai- 
sha efasnriunadrisyc auatme aniru/ctc anilayane, abhayam 
pratishlham vindaie\ Atha stfbhayam gatb bhavati ; Rasb 
vai sah ; Rasam hyevayam labdhva" nandibhavati?** etc., de- 
clare that the mukta enjoys the state of full blessed happiness 
in that mukta' s world in which he exists. Other Sruti 
texts like Tasmin lokah Sritah sarve tadu uatyeti kaschana y 
say that the mukta lives in that blessed world along 
with all others, without any diminishing of happiness and 
therefore he will be near Parabrahman, in him enjoying 
his realized condition like others enjoying full happiness. 
Sruti texts like Sarveshu Ibkeshu kdmachdrb bhavati y 
etc., declare to the same effect that the mukta can exist 
as he pleases throughout the mukta world. Moreover, as 
regards those .mm (sages) who are nityamuktas and who 
inhabit the Kailasa of Paramasiva, who always move 
about as they desire, as stated in the Sruti text Kdmdnui 
kdmarupyanusancharan^ etc., who could transform them- 
selves into any kind of form and who are quite free from 
all 'worldly ties, Sruti texts declare that they are absolutely 
possessed of ichchteakti, gnauaSakti and kriyaSakti by which 
they can immortalise themselves in absolute happiness and 
self-effulgence and enjoy Sivasamarasya (equality with Siva), 
and can exhibit the full Sarva Sivatmakabhava™ Again, 
Sruti texts like Ahamannamahamamiamahamannam ; Aham 



e8G Antargata or A?itargama : in ; into ; between ; in the middle ; 
inside ; within ; interior. 

587 This is a condition (sthitimaha.) 
558 TailL Upa., II. 7. 
580 Ibid., III. 10. 5. 

500 The stress is on bhava, i.e., the mukta gets that peculiar sta 
or condition of possessing the endearing form of Siva \ he exhibits the 
condition of Sivahood. 
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amiado ^hamannado } hamannadafi?* 1 etc., declare similarly to 
the same effect. And so the experience of a mukta is thus 
clearly shown. Further, Sruti texts like Trishu dhamasu 
yadbhbjyam bhbkta bhbgascha yadbhavet\ 502 Tebhyo vilaksJia- 
nak sdkshl chinmalro } kam Saddsivah H May y em sakalam 
/a/am mayi sarvam pratishihitam I Mayi sarvam layam ydti 
tad Brahmadvayam asmyaham ! ' Anbramydn ahameva 
tadvannmhdnahain visvamidam vichitra7n \ P ur aland* - 
ham purusho 7/amlsb hiranmaybham Sivarupamasmi I) etc., 
declare that a jlvanmukta obtains the Bivatva with 
the designated characteristics [upalakshand) of Sivatva t 
possessing the all-pervasive character of the sky and 
knowledge of Siva like Vamadeva and the like. 59 " Those 
jlvavmuktas have the form of Siva, enjoy the form of Siva, 
and enjoy all the powers of Ichchdsakli^ Gndnaiakti and 
Kriyamkti except that of creating the world, etc. The term 
Aham (Self) is used in the Sruti text {Ahamannam^ 
etc.), to convey the idea of superiority and emulation to 
which state the mukta is raised in order to show him- 
self in comparison with divas, men and others, who 
are indistinguishable in creed and who possess such charac- 
teristics. Here the word lt Aham " should be understood 
to mean that the state of a mukta is Siva himself and with 
all his full qualities (Sakala chidachit prapanchdvagdhitvena 
paripuritatvdchchd). In this wise the next Sutra (IV, 4, 20) 
Darsayataschaivam pratyakskdmtmdm, should be inter- 
preted. In the previous Adhikarana, it was said that the 
mukta who is a pratyagdtmd (reflected form of Brahman) but 
subject to niyamana and to the control of Paramapurusha 
Paramasiva, cannot have the right to jagadvydpdra (creation, 
etc., of the world) and control of the fagot. By the expres- 
sion vyapara is meant nikhila jagamiiyamanarupah, the 
chief controlling power of all the worlds and their creation. 

501 Taitt. Upa., III. 10. 
C02 Hand, Upa.> I. 5. 

503 Vamadeva is the name of a sage, said to have been an incar- 
nation of Siva. 

604 Taitt. Upa. % III. 10. 
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Sritti and Smriti texts such as Bhlshdsmddvdtali pavate, 
Bfnshodeti suryah ; Bhxshdsmddagnischa indrascha mrutyur- 
dhavati panchamahf* x> Etasya va aksharasya prasdsane gdrgi; 
Surydchandramasau vidhrutau tis/ithafah™* etc. ; texts like 
Es/ia sarveivara es/ia bhutddhipatih es/ia bhutapdla esha 
seturvidhdramk eskdm Ibkdndm asambheddya™ etc. ; 
A pa eva sasar/ddau tdsu vlryamapdsncjat ; the following 
text from Mann Smriti : Sivenotpdditam Sivena parira- 
kshyate punak Sive Mahddeva Ityate sachardcharam ; state- 
ments in the Satdtapaznd many other texts declare that Siva 
alone is the cause of creation, etc. Sruti texts such as 
Niranjanah para mam sdmyamupaiii ; Muktah Sivasamo bha- 
vati™* etc., declare that muktas attain only a state equal to 
that of Siva and attain to sameness (samd, i.e., identity or 
equality) with him without acquiring his other powers, 
such as jagatkdranatva, etc., and therefore to such muktas 
as appear as Siva (SivavattesMm) it is but right that they 
cannot have the power of jagadvydpdra as it is excluded 
from their purview. 000 Sruti texts like Eko vishnur mahad- 
bhutam prithagbkutdnyanekasah, etc., and Pddd'sya viivdb/m- 
tdni tripddasya amrutam divi™* etc., declare that the expres- 
sion vi&vdbhutdni denotes the infinite, innumerable and 
unending Brahmandas which are existing and Ndrdyana, 
Indra y Hiranyagarbha, etc., stand for the animated creation 
among them and Bhupati stands for Paramasiva ; and 
the Sruti text Tripddasya amrutam divi w stands for the 
Satchiddnanda Bivapada which characterizes the remaining 
three-fourths of the world. And, therefore, Paramasiva 
surpasses all the three (Brahma, Vishnu and Kalarudra) 
in greatness. 

And, therefore, though according to the text of the 
Mdndukya Upanishad, Sivam advaitam chaturtham 

605 Taitt. Upa., II. 8. 

coc Brihad. Upa., III. 8. 9. 

507 Ibid., VI. 4. 22. 

C9S Mund. Upa., III. 1. 3. 

509 This defines limit of Samarasya set down by Sripati. 

000 Taitt. Upa., III. 12. 

601 Ibid. 
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manyante sa atma sa vigmyah ; and the text of the 
Taittirlya Upanishad, Yb vedddau svarah prbktb veddnte clta 
pratishihitah \ Tasya prakriti linasya yah parah sa makes- 
varah, etc., which mean that the jlvanmukta attains that 
form equal to or same as Mahesvara (paratvam mahesvara 
sdmyatvam) which denotes akdrbkdraviakdrdtmaka 
Brahma Vishnu Kdlarudra and that though he attains 
to paramasdmyatva, yet the statement jagadvyaparavarjam 
is not contradicted. Verily, though the mtiktas are excluded 
from the powers of Mahesvara (such as jagad jamiia, etc.), 
yet both the Sruti and Smriti texts, such as Niranjanah 
paramam samyam upaiti;, 602 Muktassivasamb bhavet, etc., de- 
clare without contradiction that a mukta is entitled to obtain 
paramasdmyatva. This contradiction between the Sutra 
and the Srutis is unavoidable (dtcrnivdrah, i.e., difficult 
to ward off). To meet the doubt [dsankyd) arising from 
this apparent contradiction, the Sutrakara propounds the 
next Sutra (IV. 4.21) Bhbgamatra sdmyalingdchcha. In 
this Sutra, the expression Bhbgamatra establishes that the 
mukta is entitled to enjoy all that is granted by the Srutis, 
viz., the state of Brahman within the limits prescribed for 
those who meditate on the Murta Parasiva form of Para- 
brahman and nothing more. The expression lingdchcha 
denotes that with the exception of the power of jagadvya- 
pdra, reserved to Paramesvara alone, he can enjoy every 
other form of happiness (i.e., every power except jagad- 
vydpdra). But if it is said that muktas generally have 
jagadvydpdra without contradicting Sruti texts like So' mute 
sarvdn kdmdn saha brahmand vipaschitd, 60 * etc., and that a 
mukta is equal to Paramapurusha Siva in all his enjoyments, 
then the reply is that the expression Lmgdt C)0i in the 
Sutra restricts his power for enjoyment with Paramasiva. 
Hence the expression jagadvyaparavarjam : excepting 
jagadjanmddikdranatva, etc. Even though the mukta 
meditated upon the formless form of Siva Parabrahman, 

002 Mund. Upa., III. 1. 3. 

603 Svcta. Upa., III. 8. 

604 Linga means distinguishing mark or characteristic. 
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yet that particular power of jagaikdranatva can never 
be obtained by the muktajlvas ; even though they be 
devas, manushyas, etc., they can never aspire to get it, 
even if they obtained many other kinds of forms among 
imtktas. Sruti texts like Es/ia hyevdnandayati™* etc., de- 
clare that there is a graded (taratamya) difference 
between the worshipper and the worshipped, in what is 
attained and what is aimed at (for attainment). Such a thing 
also is not in contradiction (to the Sruti texts), for we read 
in the Skdnda, Yadyapi bheddpagame sdmbatavdham na 
mdmakinastvam ; Sdmudrb hi tarangah kvachana samudro 
na tarangah, etc., and Yadd sawe pramuchyante, kdmd yasya 
hridi sthitdh ; Atha marthyb* mruto bhavatiyatra Brahma sa- 
ma§nute ; G0C Na tatra prdndnnbfkrdmante iatraiva samava- 
llyante; etc. These texts declare that those who medi- 
tate upon the formless form of Siva Parabrahman attain 
that knowledge which makes them realize all their desires 
for obtaining Sivatattva soon after the linga&arira™ 1 is de- 
stroyed. Sruti texts such as Gndtvd iivam idntim atyanta- 
meti, Na sa punardvartate na sa punardvartate™* etc., 
declare that the mukta enters into that state of Sivatattva, 
after which he has no punardvritti (no turning back). As 
the meditation and worship of vydpaka Brahman in a parti- 
cular form is unreal just as the rope which is mistaken for a 
serpent, similarly mukti is not realizable through meditation 
and worship of such an unreal form of Brahman. So, the 
answer to the question whether mukti is realizable through 
meditation and worship of such a form of Brahman who 
is nirguna and nirviseslut, thereby postulating punardvritti, 
is that as declared in Sruti texts like So'inute sarvdn 
kdmdn saha (Brahmand), 009 etc., a baddha jlva also will 
attain through meditation such a state of Brahman as the 



605 Taitt. Br., III. 2. 12. 
coc Kafka Upa. % VI. 14. 

007 The subtle frame or body, the indestructible original of the 
gross or visible body. C/. Panchakofa. 

008 Svela. Upa., IV. 14. 
609 Ibid., III. 8. 
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result of his full realization. And if it is doubted whether 
such a thing is possible, the next Adhikarana {Anavritii 
sabdddliikaraimm) ensures that position as the result of 
the firm truth definitely declared throughout all the Vedas 
and Siddhdntas* 

This Adhikarana consists of one Sutra (IV. 4. 22), 
Andvrittisabddtandvritti&abddt. In the previous Sutra t it was 
declared that a mukta will, by virtue of meditation, power 
and bhakti realize sdlbkya, sarvakdmdvdpti and sdmya with 
satyasankalpa sarvachetandc/ietaiia prapanchddhika bhakta- 
paradtiina paramakdritnika Umdpati, who is Parabrahman 
but does not attain to jagatkdranatva, which is an extraordi- 
nary {auanyasadkarana) dharma. That is, Umapati Para- 
brahman has got this power solely in him. In this 
Sutra (IV. 4. 22), in accordance with Sruti texts like 
Brahmaviddpnbti param Brahmavid Brahmaiva bhavati ; 010 
Tarati sbkam atmavit ; Gndtvd Swam santivi atyantameti ; cn 
and Tattvamasi y etc., it is declared that those who meditate 
upon and worship the form of niravayava Brahman will 
realize Brahmdtmakatva. So, according to the Lbharasddi 
nydya* 12 a mukta by virtue of his meditation on that 
(formless) form of Paramesvara alone will naturally realize 
Bivatattva. 013 He has no punardvritti just like a pasabaddka 
jwa. 

But in the text Umdsahdyam paramUvaram prabhum 
trilbchanam ivilakaniham prasdntam i Dhydtvd mtmir- 
gachchati bhutaybnim samastasdks/iim tamasah parastat ll 614 
it is declared that those who worship the murtd form of 

» 

Parasiva will realize that extraordinary state of existence, 

010 Mund. Upa„ III. 2. 9. 

011 Sveta. Upa., IV. 14. 

012 By the use of the juice of a plant, a base metal is turned 
into gold. 

013 Taitva : The true state ; the real nature of the human soul 
or the material world as being identical with the Supreme Spirit per- 
vading the universe. It should be noted that he attains Sivaiva 
and not Parasivatva, which is an ananyasadharana dharma referred to 

by Sripati. 

014 Kaivalya Ufa. 
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attaining Sivatva, after absolutely shaking off all their 
worldly qualities. Also, Sruti texts like Veddnta 
vigjidna stinischitarthah sanydsayogdt yatayah suddhasattvdk I 
Tc Brahmaldkctu pardntakdle paramrutai parimuchyanti 
savvey etc.; 013 Sa khalvevamvartayanyavadayitsham Brahma- 
/okam abhisampadyate ; Na cha punaravarfate na cha {mna- 
rdvartate, etc., declare that those who meditate upon and 
worship the murta form of Mahesvara, after realizing all 
that they desire and after enjoying it in Brahmalbka along 
with Parasiva Brahman, will finally cease to turn back 
(71a cha punaravartatl) ; and thereafter, it is in evidence in 
the Srutis that they will attain, in accordance with the 
Bhramarakxta 7iydya, because of their fullness of knowledge 
(vignana paripurna bhdvena), Sivasdyufya siddhi. 

This Sutra teaches in its essence that those baddha- 
jivas who meditate on and worship the murta form 
of Parasiva Brahman will attain the never- returning 
state (punardvrittir na sambhavatiti suirasuchita suksh- 
marthah). Sruti texts like Umdsahdyam Paraimsvaram 
prabham* 1 * etc., declare also that those who meditate 
upon and worship the murta Brahman will also attain 
&ivatattva y and thus, agreeably to the Sruti text, Tarati 
sdkam atmavit) a77iurta brahmopdsakas will be absolutely 
free from the touch of the sorrows flowing from family 
life. And if it is asked whether both i7twtbpdsakas 
and a77iurtdpdsakas will alike realize apuiia7'dvrittu then 
the answer is that, as stated in Sruti texts like So&iute 
sa7'vd7i kd77tdii saha B7'ahmaiid vipaschiteti* 11 etc., i7iurta- 
brahi7ibpdsakas will attain sarvakdmdvdpti, i.e., all their 
desired states in 77iuhti } we state that Sruti texts like Yadd 
sarve pramuchchya7ite kdmd yasya hridi sthitdh l Atha 
martyo'mrito bhavatiyatra Brahma samaiuute, ; 018 Atmd7iam 
chedvi/d7iiydt ayamas77ilti purttsJtah ; Kimichcha7i kasya 
kdmdya £arira77i anusa7tcharet^ etc., declare that all those 

615 Chch. Upa., VIII. 15. 1. ~ _ 

610 Kaivalya Upa, 

017 Sveta. Upa., III. 8. 

618 Katha Upa., VI. 14. 
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who have realized the real knowledge of Brahman will 
obtain all their desires {sarva kama) whether they be 
murtabrahmbpasakas or others and to them there will be 
no punaravritti. 

Moreover, texts like Kamamvi kamarupyanusancha- 
ran* x * etc., declare that muktas who meditate upon murta 
Brahman will attain the power of assuming any kind 
of form they like and enjoy every kind of happiness 
{bhbga) they like. And this is self-granted by the Sruti 
text Kartrutvam arthat siddhyati. Further, Sruti texts 
like Punyachitb Ibkali kshlyate karmachitb Ibkah ' kshlyate ; 
Jybtishtbmhia svargakamb yajeta ; Kshine punye martya- 
Ibkam vi£anti; G ~° etc., declare that just as those who 
get their existence in the world as soon as they finish 
the enjoyment in svarga, similarly those bhaktas who 
realize Kailasa, may also chance to come to the 
world, if they so desire. Texts like Parlkshya Ibkdn 
karmachitan Brahmanb nirvcdam ayati ; Ndstyakritah 
kritena ; etc., declare that those who have completed their 
karma and are entitled to mb/es/ia, do not any more 
enter the world as they have finished with it. If it 
is doubted whether a mukta y by virtue of his meditation 
on murta Brahman, cannot on any account realize eternal 
mukti, we declare that Sruti texts like Te Brahmalbke 
hi parantakale ; Narayanah param Brahma tatttiam 
Narayanah parah* 21 etc., state that the term Brahma 
{Brahma sabda) refers, according to customary usage, to 
Chaturmukha only and therefore one should realize only 
those regions {i.e., the regions of Chaturmukha^ i.e., 
Brahma). And for those who worship the form of 
Narayana as Parabrahman, they will also obtain those 
regions where Narayana is Parabrahman, according 
to customary usage. And therefore the term " Brahma" 
is common to Chaturmukha and Narayam. And these 
will gradually, after several generations, realize the 

019 Taitt. Upa. y III. 10. 5. •" 

020 Chch. Upa. % IV. 14. 3. 
621 Mahopa., XI. 10. 
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forms of Chaturmukha and Narayana without experiencing 
a turning back (pimaravrilti). With regard to the rest, 
cannot eternal mttkti be obtained by those who medi- 
tate upon and worship the suvayava form of Brahman ? 
The answer is anavritfi&abdat anavriitisabdaL Accord- 
ing to Sruti texts like DvS vava Brahmanb rUfie murtancha- 
muriam evci c/ia ; G22 Tadadi madhyantavihxnamekam vibhim 
chidanandam arupam adbhutam ; Umasahayam parawes- 
varam prabhum trilbchanam mlakaniham pramvtam ; G23 
etc., Siva Parabrahman has two forms, mraviyava and 
savayava. Texts like Vinipebhyb vi&varupebhyascha 
vo namo namaht etc., found in the Safamdrlya, declare 
that devout followers [bhaktanavi) can realize both the 
forms. Both those who meditate upon and worship the 
murta and amurfa forms of Brahman will attain to 
anavritti, because it is so declared in the Veda. Also 
Sruti texts like Dhyalva mimirgackcliaii bhuiaybnim*-* 
etc., definitely predicate anavritti particularly to those 
who meditate only upon the murta form, while texts 
such as- Yatha nadyali syandamanah samudre astam gach- 
chanli namarupe vihaya I Tatha vidvan namarupad 
vimiiktaJi paratparam purus/tam upaiti divyam ; u2r> Es/ia 
samprasado "smat Sarirat samtttthaya param jybti rupa- 
sctmpadya svena rupena abhinishpadyate?' 1 * predicate 
apunaravritti, i.e., no coming back again (/.*., into the 
world). 

As regards those who are amurtdpasakas (those who 
meditate upon the formless form of Brahman), they will enjoy 
well all their desires [sarvan kaman) in the company of 
Brahman (sa/ia Brahmana). In the Sruti text {So* Smile sarvan 
kaman sa/ia Brahmana)^ the peculiar characteristics of the 
baddhajlva (the jlva in bondage) are seen and how it realizes 
Brahman in enjoying all its desires. Sruti texts like 



022 Brihad. Upa. % IV. 3. 1. 

023 Kaivalya Upa* 

024 Ibid. 

025 Mund. Ufa., II. 1. 
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Aptakamah purnakamb nishkamb jlrnakamb bhavati, 
etc., clearly prove that muktatmans realize just like 
Brahman himself {i.e., in the same measure as Brahman) 
all the characteristics of Brahman and acquire the in- 
dependence of Brahman for attaining all their desires. 
If bondage is admitted to exist by the learned {vidushani), 
then, according to texts like So" kamayata bahusyam 
pra/dyeye/i, etc., it is absurd that even Brahman should 
have certain desires — which ends in ativyapti. SrtUi 
texts like Yadci saroe pramiichyante kama yasya hridi 
st/iitah* 21 etc., predicate that those who meditate upon 
and worship Parasiva Brahman without any desire 
{nishkama Srutt) will, at the end of their lives, realize 
Parasiva {ParaUva prapti) having destroyed in course 
of time all kinds of bodily form. If this were not the 
case, then, those sages such as Vamadeva, Suka, Agastya, 
Dadhlchi, and others, who are jlvanmuktas, and others 
like Indra, Upendra and Hiranyagarbha would not 
realize what they wanted. Sruti texts like Kamanni 
kamarupyanusancharan*' 1 * etc., have admitted that mtiktas 
will realize Sivasalbkya {i.e., realize eternal undiminishing 
happiness with Siva). Also, while Sruti texts like 
Sraddha bhakti dhyana ybgadavehi ; Atmdnam aranim 
kritva pranavancha uttararanim ; Dhyana nirmathana- 
bhyasat pasam dahati panditah* 2 * \ Ksharam pradhanam 
amritakshai'ctm harah ksharatmana visate deva ekak ; 630 
Tasyabhidhyanat ybjanat iattvabhavat bhuyaschdnte visva- 
mayd nivrittih ; Amritasya devadharanb bhuydsam ; oari- 
ramme vicharshanam ; Triyambakam ya/dmahe sugandhim 
pttshti vardhanam ; Urvdrukamiva bandhanat mmtybr 
muksliiyamamrutat ; 631 Atmava'rb drashtavyah §rbtavyb 
mantavyb nididhyasitavyah n GR2 etc., definitely enunciate that 

027 Brihad. Upa. y VI. 4. 7. 

028 Taitt. Upa., III. 10. 5. 
629 Kaivalya Upa. 

030 Sveta. Upa., I. 10. 

631 Atharvaiiras. 

033 Brihaa. Upa., II. 4 5. 
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bhakii and dhyana of Parasiva Brahman through dhyana > 
dharana, puja y vamaskara, sravaija ) etc., will enable the 
mitkta to attain the bodily form of Parasiva Brahman 
{sakshCU Piranha pra paid). The procedure adopted in the 
method of meditation and worship through sacrificial offer- 
ings, such as jybtishlbma, etc, will make a mukta get 
back into creation again. 093 

Sruti texts like Yavadayusham Brahmalbkam abhi- 
sampadyatc na cha pun iravarfate*** etc., declare that the 
expression Brahmalbka should be interpreted as applying 
to the world of Chaturmukha % as stated in the Srutis x 
PuranaSy etc. Therefore, such of those as meditate upon 
the form of Chaturmukha Brahma will realize only his 
world. Sruti texts like Tvam devanam Brahmananam 
adhipafih ; Vishnuh kshafriyamim adhipatih™ etc., and 
Smriti texts like Brahmamxnain Sivo dcvah kshatriyandm tu 
Mddhavah, etc., declare that Vishnu is the deity of the 
Kshatriyas. And as Narayana docs not combine in 
himself the karya and kdranatva^ and lacks the overlordship 
over the Trinity {murlifrayalitatva y etc.), Parabrahmatva 
cannot fitly go with Narayana. Mahopanishad texts 
such as Narayanah Parambrahma y etc., settle that Siva 
who is the overlord of Narayana is Parabrahman. 
Later on, in the texts Brahmddhipaiir Brahmanbdhipatir 
Brahma Sivo me astu SadaSivbm ; Ritam saiyam param 
brahma purusham krishnapingalam ; Ordhva?-etam viru- 
paksham vi&varupaya vai namb namah ; C3G etc., the words 
Siva and Brahma are clearly used synonymously, just 
as ghata y kumbha and ka/aSa are. In the Mandukya 
text Prapauchopa&amam Sanfam Sivam advaitam chatur- 
tham manyante ; Sa atma sa vigneyah ; and in the 

033 Sruti texts predicate Sivasakshatkara to those who offer 
dhyana % dharana % etc., through bhakii and dhyana^ there being no 
puuaravritti for them ; but to those who offer sacrifices, there is 
puuaravritti for them and so they will get back to creation. 

cs * Ckch. Upa. % VIII. 15. 1. _ 

035 Kaivalya Upa. 

630 Mahdpa,, X. 11. 
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Kaivalya text beginning with Uuiasahayam paraviHvaram 
prabhum trilochamm mlakavlham firaSCuilam*"' and ending 
with Sa Brahma sa Shaft sa Harih sendraft so'ksharah para- 
mah svarii\? A * Siva alone is spoken of as the overlord above 
the Trinity [mur/i/rayfi/l/a/va). And also the Aiharva&iras 
texts DhyaylftiCmam pradhyuyilavyam ; Sarvamidam Brahma 
Visfniu RttdrendrCisfe $amprasuyantv,\ and Siva ckb dhye- 
yafj Sivamkavak sarvamanyat parilyajya, declare that every 
deity other than Siva is prohibited for purposes of medita- 
tion. The expression Shamkara plainly indicates, agreeably 
to the Bhramaralclia nyfiya, sham karbtlli shamkara which 
means that the meditation makes the bhakta get Siva's own 
form (svawarupa praduyakatvam). The word Bhagavan is 
generally seen used in the case of Indra, Upendra, DinOndra, 
Chandra, Yatlndra, etc., in worldly language" 20 (i.e., in com- 
mon parlance). The word Bhagavan is also used in connec- 
tion with Siva in the SvvfdSvbfara Srttfr\ BrahmahdvJa^ etc., 
for example in texts like Sarvdnana sirbgrlvaft sarvabhuta 
gnhdsayah \ Sarvavydpl cha Bhagavan tasmdl sarvagatah 
Shah ll etc. And also in the text of the Atharvavasiras: 
Yb vai Ru draft sa Bhagavdv yah ha Brahma I Yb vai Rn 'draft 
sa Bhagavan yascha Vishnuft ; etc. The expression Bhagavan 
is frequently used for "Siva" as an attribute. Also, in the 
Safarudrlya x in the text vamastb asltt Bhagavan ViSvS&va- 
rciya Mahddtvdya, etc. Similarly such expressions like 
11 Bhagavan " have been applied to deities other than Siva in 
common worldly parlance. But we should hold that there is 
a difference between the word as used in the Sruti texts and 
as used in common worldly parlance. The former must 
be admitted as indicating a more appropriate and stronger 
(bafiyasfvat) usage. And therefore the word u Bhagavan " 
is chiefly applicable to no other deity but Siva. 

Sripati's Final Summing up. 

Thus at the commencement of the figndsa, in discus- 
sing the first Sufra (A/hd/b Brahma/igndsa), it was 

057 Kaivalya Ufa. 

038 Mahdpa., XL 19, 

080 The text has laukika praydga. 
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concluded that a mumukshu should, after discussion, know 
Brahman. In this connection, the argument relating to the 
mrvises/mfva of Brahman was completely repudiated 
(nirasfaJt) and Brahman was proved to be savises/ta. In the 
second Siifra {Janmadyasya yalah) it was, agreeably to the 
maxim Lakshaya-pramanndhina hi vastu siddhih?™ clearly 
proved that in order to realize Brahman, the characteristics 
(of Brahman) should be clearly understood. And the 
characteristics of Brahman {vises/ta/vd) are fully borne out in 
the second Sii/ra. In order to further establish the character- 
istics of Brahman, Sruti texts like Yaib va imam bhutani 
jayantv ; r,n Tasmadva yltasmat atmana akasah sambhulah ; 
Yasya nis&vasiftuii veddh ; Rigvedd ya jiirvcdassamavedo 
hyatharvanah and Tanivaupanishadam purusham pruchcha- 
;;//, 1,42 etc., have been adduced. These texts substantiate the 
truth of the third Sutra of Badarayana, Saslrayouifvaf, 
which establishes that Brahman is the chief cause and 
effect of creation of prapancha and by this means the 
nirviSes/ia vada and jagad asalyaiva vada have been repudi- 
ated. It has also been proved that there is nothing like any 
asat padartlia (unreal object), just as in the same way 
that there is no pair of horns to a rabbit ($ah&ru:gadeh). 
And such a thing cannot possibly come to pass (/>., 
into existence). And it has been clearly proved that all 
things are real {sal paddrihasyaiva utpattih nirdishld) and 
that nothing created could be unreal on the authority of 
the Sutras enunciated by Badarfiyana, Asaditichlnna prati- 
shed/ia vtatrafvat (II. 1. 7) and Patavasc/ia (II. 1. 19). So 
that even when the whole creation is reduced to pralaya 
or destruction yet, according to the Bljaitkura nyaya, the 
germ of the thing exists in an infinitesimally minute form. 
Just as when an extended cloth is compressed, it exists in a 
very small form, the world also exists in a shrunken state in 
a sukshma form and gets extended in the form of creation. 
Therefore the prapancha^ which is real, cannot be said to be 

040 A thing is recognized fully by its characteristics. 

041 Tar//. Upa., III. 1. 

042 Jbid. % II. 1. 
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asal. And the jivas who are in the diet ana form are also 
eternal in their own forms {svarupato nityatvam), just as 
Paramatma is eternal [Paramdtmavat upadishtam). On the 
strength of the Sruti text Nityb nilyanam chetana&cheta- 
naniim*™ and also on the strength of the Smrili texts like 
Pravdhavat prapanchasya satyatvam u padisyate 1 SvarQr 
patohi satyatvam clwtammam vidhlyale 1 Ativirbdhdna 
satyatvam svatassiddham Sivasya hi ll etc., the learned 
delight in thinking about the virviwsha chinmatra Brahma- 
vada* XA If it is denied that the glorious body of Brahman 
is as unreal as the delusion in mistaking rajju for sarpa 
{raj jit sarpavat), then how could the truth of the Sruti text 
Bhxshdsmddvdtah pavafc, bhlshodcti suryah> Mlshdsmd- 
dagnischcndrascha, mrityur dhdvati panchamahf™ etc., be 
clearly explained by the learned and how could the 
Sun as well as Vayu (wind) be infused with fear against 
the extravagant discharge of their (respective) functions ? 
In the Sruti text Indrb mdydbhih pururupa lianah*™ etc., 
Paramasiva, who is distinguished by Paramaisvarya, is 
proved to manifest himself through his mayaSakti in 
various bodily forms characterized by several (countless) 
lakshanas, as is seen from the Sruti text Sthirebhirangaih 
pururupa ugrah, etc., which figures he was pleased to 
partake of, assuming most brilliant and uncommonly 
auspicious appearances of pure knowledge and significance, 
which are all eternal and which will have to be given up 
(dattdujali prasanoah) as if by the (proverbial) pouring 
of water (when donating away something). Moreover, 
texts like Yadd tamasstam va diva na rdtrir 11a san na 
chdsat Siva eva kevalah** 7 etc., proclaim an unusual form 
assumed by Siva at the time of Mahdpralaya. In the 

043 Kafka Uta. y V. 13. 

044 NitvUesha and chinmatra are contradictory; if you have 
one of these, you cannot have the other. Chinmatra means pure 
intelligence and nirvtihha means attributclcssness* 

045 Taitt. Upa. % II. 8. 

046 Rig-Veda, II. 7. 17. 

047 Sveta. Upa., IV. 18. 
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Sruti text Rtidra yaitc dakshiuam viukham tenet via in paid 
nityam y G4S etc., Paramesvara is described as having had no 
birth. Again, texts like Viivndhikb Rudrb maharshih ; r,i0 
Pardsya iaktih vivid haiva &ruyatc svdbhdvikl gunna-bala- 
kriyd cha ; Mayan tit prakriiim vindytlt mbyinantu Makes- 
varam ; Tasydvayavabhutbttham vydptam sarvamidam 
jagat™ etc., declare for Siva vihmdhikatvam^ sarvasakti- 
ivam and sarvakdranatvddikam . Moreover, texts like ilka 
cva Rudrb na dvitlydya tasihuh na tasya kdryam kdrauam 
cha vidyatc na tafsamaschdbhyadhikascha drisyate, etc., 
declare advidyam (for Siva). Texts such as Pur us lib vai 
Rudrassan mahb namb namah ; Vi&vam bhutam bhuvanam 
chitram bahudhd jdtam jdyamdnam cha yat\ Sarvbhycsha 
Rudrah tasmai Ritdrdya namb astu ; ViSvarupdya vai 
namb namah™ 1 etc., declare that Siva is visvdtmaka (all- 
pervasive in the universe). And Sruti texts like Namb 
hiranyabdhavc sendnye disdm cha patayc namah ; Hiranydya 
namah ; Hiranyalingdya namah ; namb hirauya bdhavc 
hiranyant pay a hirauya patayc ambikdpatayc it ma patayc 
hiranyavarndya pa&upatayc namb namah* 1 '' 1 etc., declare for 
Siva jybtirmayatva (the all-supreme Light). 053 If it is asked 
how does the term " hirauya 11 come to mean 11 fyotis then 
the reply is that in the Sdstras the term " hirauya " is well 
known to mean "as consisting of a fiery element" {vaknydtma- 
katvam). And the term "fyotis", in the light of the 
above meaning, means Siva who prevails in the Sun, who 
is bright-bodied, who is as well in Fire, which has a golden 
colour and in the form of a flowing lustre {dravatvaprasaktyd 
nityatvaprasangb dumivdrah). And generally speaking, the 
term cannot be understood as bearing any other meaning. 
In the AtharvaHras text, God's own expression {Bhagavad 
vachanam) is, Pushkaramaham pavitramaham agryancha 

048 Kaivalya Upa. 
040 Mahopa., XI. 19. 

050 Sveta. Upa„ VI. 8. 

051 Taitt, Upa., III. 10. 

052 Matiopa., XI. 18. 

053 Jydtis s light of Brahman; light regarded as the Supreme Spirit. 
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madhyancha bahi&cha purastdt ; Jybtirahambkah sarve cha 
mamcva ; mam yd veda sa sarvcni vedaii vedet?\ etc. : " I am 
Pushkara ; I am Pavitra ; I am the Foremost ; I am the 
Middle ; I am the Outside ; I am everything leading 
ahead ; and he that knows me that I am the all-glowing 
Light, he will have known everything." Thus it is said 
in the Saiva Piirana : Dinakritkotisanka&am sthanam- 
adyamumapateh I Sarvakdma samayitklam vi&uddham 
nilyam avyayam i Samprdpya tatpadam divyam aiah klesa 
vivarjitbh \ Sarvagndssarvadd suddhdh paripurnd bhavanti 
cha I Visuddhdkdryakarandh parawaisvaryasamyutdk \ Sa- 
dehdscha videhascha bhavantyatmechchaya piinah i Ye sam- 
prdptdh param sthanam gndnaybgaratd narah \ Na teshdm 
punardvrittih ghbre samsdramandalo \ etc. These and 
other texts declare that he who is in the place of Parama- 
siva in Mahdkaildsa {Parama&ivasthdnasya mahdhai/dsasya), 
possessing a light resembling (sam/edsa) millions of suns 
[dinakrit kbti)^ will doubtless enjoy all jybtirmayatva 
(Supreme Light). In the Sritti text Sb'dhvanah para- 
mdpnbli tadvislmbhparamam padam, GUi if the words 
tadvishnoli paramam padam are construed as being the 
Paramapada, then it should be said, "It is not so". 
Because, it is said in the Sricti text, Pardt parataram 
BraJima tatpardt paratb Havih I Yat pardt paratb 
*dhisasianmb manah sivasankalpamasht^ etc. Also, in the 
Bbdhdyana Sutra and in the Sivasankalpbpanishad^ it is 
declared that the state of MahUvarapada is much higher 
than that of Vishnupada. In the above Sruti text, it is staled 
that the state of Narayana is not so high as Bivasthdna 
and therefore Qivasthdna is the highest of all states. And 
it is higher than Vishnupada and therefore the Mukta Siva 
will enjoy Bi'ahmalbkam. Tasmdt Brahmalbkavi abhisam- 
padyate ; na cha punardvartatb is the meaning of the word 
andvritti used in the Sutra (IV. 4. 22). 

And the term Brahmalbka should be taken to express 
Sivapada. For Sruti texts like Virupebhyb visvarupebhyascha 
vb namb namah, etc., declare that those who meditate upon 
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the formless form of Siva and realize the mravaxava slate 
will enjoy Sivapada in the xiravayava form ; and those who 
meditate upon the sdvayara form, will enjoy in the visvarUpa 
form. Srttfi texts like Nl/azrivdUitikauthasSarva adhn 
hshamdrharah, etc., declare that bhaktas in realizing Siva- 
pnda will have the characteristic of vVahavlhatva of I&vara 
and such other similarities (tadr/blui) as owned by Siva. 
And the suggestion of some that the word aii(lvri??t\ which 
is repeated twice in the Sutra % indicates the ending of a 
chapter, is not approved of by us. It should be taken to 
indicate that the other qualities of Siva will also be realized 
by the mukta in enjoying Sivapada^ 

In the previously enunciated Sutras such as Ubhaya- 
vyapadHiit ahikuvdalavat ; UbhayathCi cha dosha? ; Na 
sthavatd pi parasybbhayam tin gam sarvafra hi ; Adiri- 
kantu bhudavirdemt \ Tadananyatvam drambham iahdddi- 
bhyah ; etc., Bhagavan Badarayana suggests that dvaiia- 
dvaita is the system which he approves of as containing 
the essence of the whole of the Vcddvta {sarva vvdiwfa sa;t- 
hocha dvaitddvai?amatam). He holds that opinion from the 
start without anywhere contradicting himself and confirms 
it in the Sutra propounded by him Dvdda&ahavadubhaya 
vidham Bddardyano tah (IV. 4. 12). Therefore, for those 
who desire to follow in the path of the Vcda y the system of 

i i ■ — • — • — — — ' • * * • — • 

c " Ramanuja commenting on this Sutra, writing of the 
repetition of the words in it, remarks: — "The repetition of the 
words of the Sutra indicates the conclusion of this body of 
doctrine. *' Anandatirtha commenting on a similar repetition of 
words occurring in I. 4. 29 (the last Sutra of the la?t Adhtkaraya 
in that Adhyayd) Etcna sarve vyakfiyata vyakfiyatatt, writes: — "in 
the Varaha Samhita this is said, 'In a work propounding general 
doctrines (leading to final conclusions), at the end of each chapter, 
the wise sages repeat the words twice over, so that what has 
been said from the beginning of the chapter may receive emphasis.' " 
Sankara has the following comment on the repetition in IV. 4. 
22 : — "The repetition of the words 'Non-return according to 
Scripture/ indicates the conclusion of this body of doctrine. " 
The remark of Sripati may, accordingly, be held to apply to 
Anandatirtha. 
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Dvaitddvaita } which approves of both dvaita and advaita, 
should prove acceptable. This postulates that the jlva 
and Brahman during the samsdradaSa are naturally quite 
different from each other {svdbhdvikabhinnatvam) ; if in the 
mokshadasa, the jlva is abhinna like Brahman himself 
{iadvadabhinnatvavi) ; and Brahman is possessed of both 
the murta and amurtd forms. Therefore those bhaktas 
who meditate upon these forms will realize both these 
states of Brahman. Personal testimony is accordingly 
borne in this Sutra {Andvi'ittisabddt andvritti sabddt) 
that both the murta and amurtd forms should be 
meditated upon in order to realize the state of Siva Para- 
brahman. And therefore it is the confirmed truth that 
the system (rnatci) of the Sutrakara consists in the dvaita- 
dvaita mala. 

The Dvaita View, 
Jayatlrtha in commenting on Brahma-Sutras IV. 4. 17 
{Jagadvydpdravarjam) states that if the vidusha (inukta) 
became the essence of Brahman {tdddtmya), Le. % ob- 
tained unity with Brahman, then it would mean that 
he has acquired sarva/oMdhipatyam. In that case, the 
Sutrakara should have said that this wise man (z.<?.-, muktd) 
would become Paramatma himself. This much would 
have been sufficient. Instead, the Sruti text Na ttc so y mu- 
naiva Hi, etc., declares that he is by himself unable to get at, 
£.e., the jlva has the power to become by himself one with 
Brahman {Brahma tdddtmya). If he had the power of realiz- 
ing Brahma tadatmya (becoming identical with Brahman), he 
would have acquired it unaided {tdddtmya prdptim taddhar- 
masya svatassiddhaivdt). So the Sruti text could have also 
said (in the shortest manner) A yam asatt bhavati, he (the 
wise man) will become He Himself, i.e., one with Brahman 
Himself. Instead of these few words, the Sruti text uses 
many words, thus stranding the Sruti text in the dosha of 
akusalatva> (*>., in the folly of inauspiciousness). For no 
wise man will put forth much exertion for obtaining a. parti- 
cular result which could be attained by him by the smallest 
effort, Moreover, is Paramesvara to be understood as 
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saguua or mrguiia ? If he is the first, then the wise man 
(vidus/ia, i.e., mukta) cannot have idddtmya, because nothing 
(like guua) was granted (ex hypothcsi) ; nor can it be the 
second, for if Brahman is Virginia, attributes such as 
Aditya, Aiivarya, etc., would be inapplicable to him and 
prove contradictory. And such a one cannot acquire 
sarvalbkddhipatya. That is, nirgitna is incompatible with 
sarvaprakd&akafva ', sarvaihmryatva, etc. Then the argu- 
ment would end in apavydkhydna (misinterpretation) of the 
truth. Therefore, the Sutra J agadvyd pdravarjam was enunci- 
ated by Badarayana in order that it might be clearly under- 
stood that a mukta even though God's own {svakiydvara 
mukta), yet he is only next to him (/.<\, less than him) 030 
and therefore he is excluded from jagadvydpdra. Ja- 
gadvydpdra is a matter which is apart from the pro- 
vince of a mukta (muktctara jagadvishayam). Therefore 
this Sutra uncontradictingly indicates that nothing that 
relates to jagadvydpdra has anything to do with a 
"mukta. If it were not so, it would not have been 
ordained in Sruti texts that Paramatma is the person 
who nominates those who are lesser than himself as 
fit for mukti. That is the very reason why Paramatma is 
styled " Ananyddhipatih" i.e., one without a superior \cf. 
Brahma-Sutra, Aia eva c/ia ananyddhipatih (IV. 4. 9)] and 
therefore what all a mukta can realize is only dtmlyatva [i.e., 
that which relates to Brahmapada (ayam at ma Bra/ima)] 
and not at all PdramUvarapada. This means, the mukta 
attains everything by the grace of Paramesvara, short of 
his own — i.e., PdramUvarapada. Because the *SVv//z uses the 
expression tat prasdddt — out of his grace everything next to 
Paramesvara. 007 

Sripati's Philosophical Standpoint. 
It will thus be seen that Srlpati makes the Dvaita- 
dvaita theory the central point in his interpretation of 

030 Svakiya but avara, i.e., his own but less than and dependent 
on him. Avara means an younger in years, follower, or an inferior, 
less, etc. Cf. Mascnavarah, purvajhiavarah. 

657 Jayatirtha, Nyaya Sudha, IV. 4. 17. 
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Badarayana's Sutras. Round it he builds up a system of 
philosophy, to which we may now turn our attention. 
We may conveniently study it under the following heads : — 

{a) - The material world, 

(6) Brahman and the material world, 

(c) The purpose of material creation, 

(d) The nature of the jiva, 

(e) The origin of the j%va % and 
(/*) The attainment of muktu 

His Conception of the Material World. 

Snpati's conception of the material world is elaborated 
by him in II. 1. 26 to 33. The world existed in the minu- 
test form of matter (paramanvadinam jagatkdranatvam 
upapannam) and this was developed into Brahmanda through 
the infinite power and uncontrolled independence of Siva 
Parabrahman. He quotes the Sruli texts Atastasya sarva- 
§a/elitvdl sarvasvatanlratvdt {And therefore he is of infinite 
power and uncontrolled independence) and Sa sarvavi asm- 
fata 6b8 (He created all) in support to show that there can be 
no limiting of the Parabrahman's power. He quotes further 
the texts Nachdsti vet Id mama chit sadaham ( There is no 
one who can know my will) ; Vedairanekaih ahameva vedyd 
( Throughout all the Vedas I alone am extolled) ; Vedanta- 
krit vedavido vachaham (I am the author of the Vedas and 
can be tmderstood through Vedic expressions). These show, 
he adds, that Parasiva Brahman, without having a bodily 
form, consisting of the bodily organs, can exhibit his 
infinite powers. This is thus the wonderful power of 
Brahman in being the cause for the creation of the fagat. 
But how could the Brahman, destitute of bodily form, 
become the creator of a jagat which has a bodily form ? 
This doubt is answered by him in II. l.*28, Atmani chaivam 
vichitrdscha hL \And in the At man only are such wo7ider- 
ful {powers).] The power of Alman (Parasiva Brahman) 
is thus indescribably wonderful. Though bodiless, Parasiva 
■ Brahman, in the form of Atman, has always confined in 
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him the infinite, variegated power of creating, through his 
Maya, countless things which arc possessed of bodily form 
{Parichchinna Sakii visis/ttc nirazuyavc jnnitmani svamanas- 
saktyu vichitra nCinavidha Brahmayda kalpana mupapan- 
nam)?™ Such a Sentient Being is visible in such inanimate 
bodily forms as hair, nails and other lifeless objects ; also 
in the forms of water and fire which are dissimilar to each 
other. This same thing is seen actually in an ocean in the 
form of heat and water co-existing without any opposition 
to each other, just as darkness and light are seen in the 
same manner. 

Also, in the same way in the interior of the body 
of living beings, the digestive fire {jaiharagjii) is observed 
(without burning the beings themselves). Therefore to 
Parasiva Brahman, who is beyond all the worlds (/ohlfl/a) 
and who is possessed of all wonderful powers, there is no- 
thing impossible. (That is, he can reconcile even irreconcil- 
able opposites.) It is for this reason, that the venerable Bada- 
rfiyana in answering the following query of his disciples, w':,, 
How did Lord Brahman, who is nirgtnja and apraimya and 
faultlessly Suddha™* acquire the power of creation {kar/nt- 
tvciy etc.) ? said : Lord Brahman's powers are so great 
and so many, beyond one's comprehension or knowledge. 
And for the same reason the capacity for such variegated 
creation, etc., is quite natural and possible to him, just 
as fire is naturally associated with (the resultant) heat. 
The Srnlis also support his (Badarayana's) statement: 

Q. Kimsvidvanam kam usa vriksha dsid yafd dyava 

prithivx nishlaiaksftuh \ 
Mainslmib manasa p7ichchatctu tadyadadhyafishlhad 

bhuvandni dhdrayan w 



050 Srlpati's use of the word "creating" {ketlpancwi) here should 
be noted, for that is the key, as it would seem, for reconciling the 
bheda and abheda theories in his own theory of bhedabheda. The 
word "creation" here is meant to convey both the idea of "creation" 
and the capacity of making visible that which was invisible before. 

cco Devoid of qualities, immeasurable and faultlessly pure. 
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A. Brahmavanam Brahma sa vriksha asid yatb dyava 

prithivl nishtatakshuh I 
Mamskind manasa vibravlmi vb Brahmadhyatishthad 

bhttvanani dharayan II iti. GG1 

Q. What was that water and which was that tree that 
then existed whereon the Heaven and worlds depended? 
Thus inquired the great beings to know how so many 
worlds held together. 

A. Brahma as water and Brahma with the tree existed 
whereon the Heaven and the worlds depended. Thus 
know, O holy Beings ! in this manner Brahma existed 
sustaining all these different worlds. 

Even according to the Srutis and Smritis, the bodiless 
form of Parasiva Brahman possesses this power of creation. 
This is to be seen in them {Srutis and Smritis) and this is 
to be expected from them as natural. If it is then questioned 
whether Parasiva Brahman is influenced by Mayasakti just 
as ordinary /was, Badarayana answers the query in the 
next Sutra (II. 1. 29), Svapakshadbshachcha {And 
because of the defects of his view also). 

Agreeably to the maxim, that the needle is attracted to 
the magnet, if Nirguna Brahman is attracted by satin order 
to render Prakriti the agent for creation, then the Advaita 
position is made faulty inasmuch as niravayava Prakriti 
is made to appear as possessing the power of creation. Or, 
in other words, even though the inanimate Pradhana-Pra- 
kriti 002 is incapable of creating the world, the very fact of the 
nearness of Nirguna Brahman makes it appear to possess 
that power of creation just as the loadstone attracts the 
needle. This obviously breaks down the theory of nirvise- 
shatva. According to the maxim Tachchakteli tadadhlnatvat, 
{To that power it is subservient, i.e., To its own power 
it is subject to), the conclusion that Brahman is Sa- 
guna, becomes unavoidable. It is also agreed to by 

661 Taiit. Bra. Upa., II. 8. 9. 

062 Prakriti considered as the first evolver, originator or source 
of the material world ; according to the Sankhya system, Pradhana is 
the primary germ out of which all material appearances are evolved. 
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the Sankhya School that nivavayava Pradhana in the 
form of Aka3a, etc. (mahadddi) has wonderful powers of 
transformation in developing the form of the world 
(visvahdra pariydmaivam). Similarly, the Kanadas agree 
that niravayava n iram&a nisli pradesa P radhilna- P rakri ti , 
coming in contact with the inanimate minutest atom 
(paramami) attains the power of developing into the form 
of the world (jagadakara)™" Even though the inanimate 
Pradhana is devoid of having any free action independently, 
yet, that it is, by the help of Brahman, by its very 
proximity, capable of developing wonderful transforma- 
tions, is self-evident. Therefore, such a contradiction of 
one's own position {svapaksha dosha!/) in the case of 
Advaita, is inevitable (durvdrah). As the etymological 
derivation of the word Maya, in the compound yd ma sd 
mdyd, would have it, the existence of Maya is seen to 
be (as real) as the horns of a rabbit (yd ma sa mdyeti 
vyutpattyd mdydydh &a$a&ringatvdt). In the same way, 
the nature of the inanimate and the animate, Maya and 
Brahman, salyalva and asatyatva, become like the 
pot (ghata) and the cloth (pata), destitute of their 
characteristic marks. If such a combination does not 
exist, the development of the world or its cause would not 
be possible. Else Brahman, who is never changeable 
{nirvikarasya), could not have associated with Maya. If 
it is doubted whether Brahman is enveloped in Maya, 
just as the rope [rajju) throws the illusion of the 
serpent {sarpa), the next Sutra, Sarvbpctd cha taddar&anat, 
meets the doubt. [And (the Supreme Deity is) endowed 
with all powers, because that is borne testimony to.] 

003 The name of the founder of the Vaiseshika system of philo- 
sophy is preserved in his nickname Kanada — sometimes styled de- 
risively Kanabhuj or Kanab/iaks/ia7ia, Katiab/iaks/taka y etc., 
atom-eater. Kanah means a grain, an atom or particle. Kanada 
propounded the Vaiscshika system of philosophy, which may be 
shortly described as the " doctrine of atoms The Vaiseshika is so 
called from the category of " particularity " (vifesha) on which 
considerable stress is laid in its theory of atoms, 
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Parasiva Brahman is possessed of every power 
(sarva&akti) including the world-creating powers, etc., 
\jagad-janmadi) and thus is seen as para§akli, for it 
is so experienced {taddaHaimchcha) and proved by 
Srutis. And this is plainly observed in Parasiva Brahman 
and often expressly declared by Sruti texts such as Parasya 
sakiir vividhaiva Sruyafe ; G(H Svabhavikl gnana bala kriya 
cha ; cos Mayantu prakritim vindyat mayinantu mahe&varam ; 
Indrb mayabhih pururupa iryate, QQG etc., which declare that 
the bodiless {niravayavasya) Paramesvara naturally possess- 
es all kinds of powers [sarvasakli). Therefore he possesses 
also the complete trigun&tmaka hetuhhuta pradhana 
Sakli (the operative part of the three-fold creative 
power). This Sakti is called bhimia sakli and the 
chit-sakfi in him is called the abhinna sakti. Thus, 
Isvara possesses these two kinds of iakti in their entirety. 
Possessing these two varieties of iakli % which are 
opposite to each other, Siva Parabrahman on all three 
occasions {srishti % sthiti and lay a) remains in the same 
unaltered identical state (kalatraycpi ekarupataya sthilali). 
Then, if Parasiva Brahman is possessed of nirviseshalva, 
then there is no need for creation {jagat-karanatva na sam- 
bhavati) as it is clearly contradictory to Sruli % Smriti and 
Puraya which state expressly that Siva Parabrahman is 
naturally possessed of the power of creation (svabhavika 
iaktivmttva sarvakaranatvadi). And it is not just to ignore 
these facts and argue the adhyasla mithyavada {i.e., that 
whatever we perceive is an illusion and is untrue). If, 
then, Brahman is conceived of as possessed of sarva-sakti, 
we have to accept that he is the creator of the world 
(jagat-karaiiatvangikare) ; concurrently we have also 
to Accept that he undergoes change into earth and the 
like {mrudadivat). Thus a great contradiction results. 
In order to harmonise this (apparent contradiction), the 
next Sutra is propounded ; Vikaranatvamieti chettaduktam. 

• 604 Sveta. Upa., VI. 8. 
G0G Ibid. 

660 Rig-Veda, IV. 3. 1. 
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\Not on account of the absence of organs; this has been 
explained {before).] 

The texts AchakshuHrbtram tadapdnipadam % etc., 
define the term vikaranatvdt. This means that it is 
the state of being destitute of body, sensory organs, 
etc., which are the means for accomplishing the desired 
object. The term niiti chct indicates that Brahman 
cannot become the cause of the creation of the world, 
etc. {jagat-kdranatvani). If that be so, the reply is 
to be found in the texts Sabda mulatvdt and Vichitrdscha 
hi. {Sabda — Veda — is the fundamental cause and Sakti 
is remarkably variegated in character.) Brahman, who 
is testified to by the Vcdas alone, is, even though 
destitute of body and sensory organs, capable of accom- 
plishing every kind of act. Thus the Sruti declares : — 
Apdnipddb javanb grihltd pasyaiyachakshuk sa Srunotya- 
karnalu (Though destitute of hands and legs, Brahman can 
catch hold of and walk ; and can see without a pair of eyes ; 
and can also hear without ears.) This Sruti text thus testi- 
fies to the powers of the Brahman. There arc other texts 
like Pardsya iaktir vividhaiva sruyatc ; 00,7 Pddb'sya vi&vd- 
bhutdni tripddasya amrutam divi*™ etc., which explain the 
variegated powers of Siva Parabrahman and which also 
declare that a minute part of his Sa.iti can dominate 
the whole world with all its wonderful characteristics. 
It is seen in the Siva Parana: — Vi&vbttarbltara vichitra 
manbrathasya yasyaikasakti&aka/e sakaldh samdptah I Adhya- 
yam adhvapathn adhvavidb vadanti tasmai namah saha/a- 
Ib/ca vilakshandya. (I bow down to Him whom those learned 
in the Veda, those who possess the knowledge of the 
Brahman, and those who have realized Him declare that 
He is capable, by the minutest fraction of His will, of 
creating, protecting and destroying a succession of worlds ; 
and who is possessed of characteristics which are beyond 
the reach of comparision in all the three worlds.) 

007 Svcta. Upa. t VI. 8. 

008 Rig-Veda y II. 7. 18. 

32 F 
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Therefore, it should be understood that Sarvesvara, 
who is possessed of sarvasakti* should be made to be 
the refuge of all who might seek moksha {mumtikshus). 
Therefore Brahman, who is nirvisesha and nirvikdra> 
has to undergo vikdratva if the creation of the world 
is to be brought about ; and therefore, if in the cir- 
cumstances, the doubt arises whether Brahman becomes 
mdydsabalita (spotted with Maya), then such a view 
stands contradicted by the next Sutra : Na praybjanavattvat 
{None, there being no motive). The Sniti bears witness 
thus : ParcC sya saktih vividhaiva sruyate svdbhdvikl 
gndnabalakriyd cha iti. [ His Sakti is of an indescribably 
variegated character. And guana, bala and kriyd (know- 
ledge power and action) are absolutely natural to Him.] 
Brahman thus can never be of a nirvisesha character {i.e., 
a character which is without or destitute of distinction). The 
Sruti texts Yatb va imdni bhutani jdyante ; Yma jatani 
jivanti ; Yat prayantyabhisa?nvisanti, CGQ etc., bear testimony 
to the fact that creation {jagat-janmddi) is all the aim of 
Brahman. This is the significance of the word prayb- 
janavattvdt in the Sutra. 

Moreover, the Smriti texts Pradhana kshetragna- 
patir gunesb samsara moksha sthiti bandha heh/h, etc., 
declare that Brahman has an aim and end in crea- 
tion, protection and destruction. Again, Sruti texts 
like Amritasya devadhdrano bhuydsam ; Sariram me 
vicharshanam ; Sarvalingam sthdpayati pdnimantram 
pavitram, etc., declare that in order to save the com- 
munity of bhaktas, Brahman assumes the sthula and 
sukshma causative bodily forms in the symbols of 
ishta, prana, and bhdva and releases them through moksha ; 
this therefore is the manner in which Brahman has 
made himself useful to them {praybjanavattvat). Here 
praybjanavattvat means prakarshena ybjanam p7'aybjanani> 
i.e., the extended application of srishti, sthiti and lay a 
in all possible ways is called praybjanam. Since he 
• possesses this sort of power {praybjanam)^ he is called 

6G0 Taitt. Upa., III. 1. 
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praybjanavan. The quality of having this power (pra- 
ybjanavaib bhavak) is praybjanavaiivam. For that reason 
he is called praybjanavattvat* By the extended use of 
his power, by reason of the spirit of utter love he 
bears, there is yb/auam % praybjanam ^ samybjanam (of 
his power) [i.e., by the mere combination of love to 
Prakriti he can produce the world). The meaning is 
that Brahman reproduces 070 himself in the self-chosen 
symbolical gross and other bodily forms. As the 
maxim praybjanam a?n<ddisya na mandopi pravartate 
goes (even an ignorant man does not undertake anything 
without profit), if those desirous of mbksha had no 
benefit to be derived from Parabrahman, they would not 
have meditated on him. Bhaktas^ who are well acquainted 
with the Vedas and Vcdantas, who meditate on him 
for the realization of their long-cherished wish in this 
and the next world, will acquire them in their 
unqualified entirety {phala praybjanam nirviSeshe nbfia- 
padyatb). Therefore the argument that Parabrahman 
in association with Maya {MdydSabalifa Brahma) is the 
cause of creation, is as manifestly objectless and 
aimless as the mistaking of the rope for the snake (and 
basing an argument on such mistaken identity). Just 
as the likeness of an object seen in water and other like 
fluids is untrue, the creation that is as the result of the re- 
flection of Maya is also an incongruity. Nishkalam nishkri- 
yam bantam mravadyam niranjanam ; GT1 Na tasya kdryam 
karaiiam cha vidyate ; 072 Eiasmdj jayate prdno manas sarveu- 
driyani cha? 1 * Satyakdmah satyasankalpah so nveshtavyah 
sa vijigndsitavyah ; G74 and other Sriiti texts declare that 
Parabrahman possesses the attributes of nishkriyatvam 
(redemption) and kriydsrayatva7?i (being connected 

070 Sambhava : gives himself birth to ; gives himself existence 
to ; etc. 

671 Sveta. Up<i. t VI. 19. 

672 Sveta. Upa., VI. 8. 

673 Mund. Upa„ II. 1. 3. 

674 Chch. Upa., VIII. 7. 1. 
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with the execution of deeds). The doubt thus arises 
whether Nirviieska Brahman, by reason of being 
connected with jagad-jamnadi, etc., is the Savisesha 
sabala Brahman. If Nirvisesha Brahman consisting of Pure 
Intelligence (Supreme Spirit) is never capable of being 
the cause of jagad-janmadi^ on account of his being nirvi- 
fcdra> nishkriya atid niUaktika^ then the assumption that 
mdydkalpita sabalesvara is the cause of the jagat (jagat- 
kdranatvam) is a false one (arbpa). This being so, the 
established conclusion (siddhdnta) is as propounded in 
the text na praybjanavattvdt. We have the Sruti text 
Parctsya saktih vividhaiva sruyate. This text shows that 
Nirvisesha springs up in connection with Brahman. How ? 
Praybjanavattvdt, — because of his being capable of being 
useful to everybody, without any benefit to himself. Savi- 
sesha Brahman alone is abundantly beneficial in granting 
devas and manushas mentioned in the Veddntas all their 
desires in their entirety by the mere fact of his being pra- 
ybjanavattvdt* This doctrine is disregarded 075 by Maya- 
vadins and Adhyatmavadins (those who believe Brahman as 
the Supreme Spirit manifested as the individual life). Verily 
can Nirviseshavastuvadins 070 postulate the existence in real- 
ity of a vastu existing without distinction — and yet having 
a difference ( Tathd hi nirviseshavddibhih nirvises/ie vastuni 
idam pramanam iti katham vaktum §akyate). (Because) 
every vastu is combined with its distinction. It is his 
own avowed doctrine that that vastu is real which is, from 
every known source of proof, within one's own personal 
experience. Even so is dtmd such a vastu (sb'pydtmd). 
But such a vastu has been contradicted, though actually 
seen and experienced to be savises/za, by mere (barren) 
argument. 0 77 When it is said " This (vastu) I saw " it is 
within the experience of every one that the object seen bears 

075 The word used is anadaraiiiyavt^ which would suggest that 
those who should naturally defend are found to be the opposers of 
the doctrine in- question. 

070 Mayavadins who argue the Nirviieska Brahman. 

077 Sakshika savtiesha/tubtiava vadem nirastah. 
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certain peculiar distinctive attributes (kcuacfiidvises/ia- 
visishta visfiayalvai). (Such being the position), how can 
we say, by the exercise of untrue ingenuity, that it (the vastu) 
is destitute of distinction (nirvisesha)! In order to dis- 
associate A 7 irvi$esfta Brahman, we have to draw him out as 
the excess of actual Reality (sattdtircka) and as one unlike in 
character to things (vastu) which undergo constant changes 
as the result of their natural qualities. All these means of 
extracting Nirvisesfia Brahman from the Reality with which 
he is connected, the Reality itself, and the characteristics 
natural to it are in themselves the attributes of Brahman. 
Therefore by whomsoever would it be possible to deny the 
qualities of an object in order to establish it as being quite 
distinct from them ? The answer is that it is never possible 
to postulate a nirvi&esfia vasiu as having been proved to 
exist. 

When once knowledge is in disguise, ignorance is 
dispelled by self-illumination which is acquired through 
practice. That those who are in a state of a mental delusion, 
due to ignorance for the time being, get the same dispelled 
in course of time is in every one's experience. The reason 
for this could be explained at length. This is, indeed, in 
every one's daily experience. Such experience does not 
relate to the vastu alone ; it is possible to demonstrate this 
by arguments. In order to establish the existence of a 
vastu as absolutely true, beyond every argument brought 
forward against it, it is necessary to employ every argument 
in order to dispel doubts so that it might not be mistaken 
from those similar to it. Therefore, we have to bring in 
descriptive attributes (viSesftairvi&isfitasyaiva) of the particu- 
lar vastu along with proofs and establish its existence. 
Generally knowledge of a vastu is acquired by the use of 
the descriptive expression appropriate to knowing it. For 
what is padatva ? It is the formation of a pada with its 
prakriti and pratyaya (the root of the word with its prefix 
or suffix) connected with it. If prakriti and pratyaya are 
to be considered as being without distinction, the meaning 
of the pada formed by such prakriti and pratyaya cannot be 
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disregarded. Prefixes and suffixes are only intended to 
denote distinctions in the application of the padas. The 
difference as between padas necessarily connotes a difference 
in what they denote. A series of different padas combined 
together in the form of a sentence cannot possibly describe 
a nirvises/ia vastu* And therefore if you try to establish a 
nirviicsha vasiu, you are left without a sabda to prove it 
(A7r nirviwsha vastuni &abdah pramayam). A vasht which 
is before our very eyes, which is separated by differentiation 
and which is either conditioned {uirvikalpaka) or is accom- 
panied with doubt (savikalpaka) cannot be proved to be 
without attribute {uirvises/ia). Savikalpaka means belong- 
ing to a class possessed of a particular distinction; this 
distinction differentiates it from many other objects of its 
class taken together with all their different distinctions. 
Now, as to the uirvikalpaka class. It is the opposite 
of those objects which in our experience 078 come under 
the head of those which are possessed of distinctions. 
Knowledge (of one of the four kinds) testifies to this fact. 
Then what is nirvikalpaka ? How can such a thing which 
is improved be grasped by knowledge ? Therefore an 
object which is so void of all distinctions can at no 
time be one capable of understanding. As such a thing 
devoid of attributes cannot be determined with exactness, 
it must be declared to be impossible of being spoken 
of thus with definiteness. As it is not possible to describe 
such an object with exactness, it becomes utterly un 
intelligible and untrustworthy. Therefore the conclusion 
previously arrived at should be held to be the reasonable 
one. 

If it is doubted and asked wherefore does Mahadeva, 
who is ever of the paramananda and niravayava nature, 
brine: into existence the creation of the world, etc., without 
any benefit to Himself, the next Sutra, Lbkavattu lllakai- 
valyam (II. 1. 33), explains it. In commenting on this 

078 In our experience : The word used is svasvanubhuta. Anubhuii 
means knowledge derived from four sources, viz., direct perception, 
inference, comparison and verbal knowledge. 
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Sii/m, Sripati says that Siva Parabrahman is seen at 
times in perfect isolation by way of pastime. Being 
thus in perfect isolation on an occasion is His pecu- 
liar native habit. His thus abiding in Himself is so 
determined for Him. This is parallel with what is 
experienced in this world. Just as we see in this 
world a great monarch, who is the lord of all the 
seven islands subject to his sceptre, with all his wealth, 
his prowess, his courage, his heroism, and powerfulness 
and capacity to bear the burden of sovereignty, determines 
once upon a time, by way of sport, to begin some 
work ; and sometimes sits quiet in silent contentment. 

Moreover, all beings are naturally animated by 
their vital breaths ; in a like manner Paramasiva who 
is glowing in his bliss, brings into existence creation, 
etc., out of his native sportive nature in consonance 
with his determination. Therefore it is seen that 
creation, etc., is a mere sport for Siva, who has 
attained all his desires and is characterised by his 
native joy. After the destruction of creation and upto 
the time that creation is again undertaken, He is 
in His unblameable, habitual situation of sitting quiet 
in silent contentment. If it is doubted whether Paramasiva, 
who is nirguna and nirlipta (without qualities and 
unsullied), being the cause of creation, etc., is responsible 
for health and sickness, wealth and poverty, righteousness 
and unrighteousness, among created beings, such as 
devas, animals and men and the rest, having created them 
into superior {utlamci), middle {madhyamd) and inferior 
(ad/iama) classes, the answer is that it is inevitable that 
there should result among them, souls in bondage, jealousy, 
cruelty and other sinful qualities. 

Passing on to the Sutra (II. 1. 34), Vaishaniya nair- 
ghrinyena sapekshatvat tatha hi darsayati> Sripati asks, 
Are inequality and cruelty qualities attributable to Brahman? 
It is seen that they are the qualities of jlvas who get 
them bestowed on them by Brahman just as they desired 
them. In this world, jlvas are seen enjoying happiness or 



504 INTRODUCTION 

undergoing misery which cannot reflect upon Parabrahman 
as attributable to him, because He has no share in the in- 
equalities and cruelties seen in it. Why is this so ? Because 
these are due to the desires of the jlvas themselves. Their 
desires are in consonance with the good and evil deeds 
wrought by themselves. This is seen (from the Srutis). This 
truth is brought to light in the Srutis. This is the gist of 
the Sutra. Nevertheless, Paramapurusha Siva, out of His 
natural power of chitsakti^ even though He is bodiless in 
form, may be capable of being the cause of creating, etc., 
many different kinds of wonderful things (in this world) 
and thereby give room for the charge of partiality 
against Himself by the inequalities, etc., seen among the 
superior, middle and inferior classes of beings into which 
men, animals and the rest of the beings in bondage are 
found divided. This shows that these beings are bound 
to undergo the essential qualities appertaining to their 
doings by enjoyment in Svarga and suffering in Naraka, 
and by happiness and affliction (in this world). And if 
it is asked whether by His grace, they could escape the 
suffering from the cruelty, etc., inseparable from their 
own actions, the answer is, it is impossible. 

The expression sdpekshatvdt will rule the Sutra, 
thereby meaning that " inequality " and M cruelty " (dis- 
cernible) in creation, etc., will have to prevail because 
they are the peculiar results of the jlvcCs own karma. 
At the time the world was to be created, in the case of 
the devas and the rest, the creation had to become 
unequal because of the different desires expressed by 
the jlvas in accordance with their different karmas. 
The Srutis also point to the fact that the devas and the 
rest (in all their gradations — higher, middle and inferior) 
desire that which is in accordance with their respective 
karmas : Sddhukdrl sadhurb/iavati (the righteous person 
will be created righteous) ; Pdpakari pdpo bhavati (the sinful 
person will be created sinful) ; PunyaJi punyena karmana 
bhavati (the virtuous person by virtue of his virtuous 
deed will be born virtuous) ; Pdpah pdpena karmana 
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bhavati (the sinful person by virtue of his sinful deeds 
will be born sinful), etc. Agreeably to these (texts) is 
the text of Vyasa : — Nimittamatram cvasau srijyanam 
svarga karmanv I Pradhana karambhuta yatb vat srijya- 
saklayah \ Nimitta mat ram muktvaiva nCmyat kinchit 
apeks/iale l Nlyyate fapatam sreshlha svasaklyd vastu vastu- 
tam w This (Parabrahman) is only instrumental in bringing 
into existence svarga, while the karmins (beings) are really 
the chief causes (of their own beings) ; for that very reason 
they are capable of (helping) creation. Those beings, 
oh great among those who have done penance !, like 
mi{ktas who ask for nothing more than what they desire, 
start in proportion to their strength, (for) vastu vastutam 
(nlyyate), uc. % a thing is controlled by its own properties. 
In this way Parabrahman as kshctragna, who knows 
the different classes of persons from the dcvas and 
others who for different reasons are to come into the 
wonderful creation, allows them to go into it agreeably 
to their past karma. Therefore there is no contradiction. 

In secondary creation, the desire for doing acts 
involving punya and papa on the part of one falls to 
the share of Siva ; in primary creation, it is otherwise, as 
there are no jlvas who are involved in acts involving 
punya and papa. In the agency of Nirguna Brahman, 
inequality, cruelty and such other defects are unavoidable. 
Consequently, jagat being unreal {mithyabhuta), we have the 
result that Brahman's variegated creation itself is unreal. 
To meet this doubt, the next Sutra is propounded : Na 
karmavibhagaditi chmnanaditvapyiipapadyate chapyupa- 
labhyate cha (II. 1. 35). (If it be said ''Not so on account of 
non-differentiation of deeds? we say^ K Not so, on account of 
beginninglessmssJ* This is reasonable, and it is also observed.) 

Before creation there was no karma for jlvas. Why ? 
Because they were all undivided from the rest. When the 
world consisting of chetanas and achetanas was dissolved at 
its destruction, karma was also destroyed. Such a line of 
argumentation will not hold. Because the Sutra says 
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" anaditvat" meaning "without beginning or end". Agreeably 
to the pravahataranga iiydya — the maxim of the current 
and the waves which are endless — creation and dissolution 
are endless and occur in constant rotation without 
break. And hence the existence of the world is also 
endless. And it follows that the result of karma done 
by the jiva previous to the dissolution will remain in a 
dormant state at the lime of dissolution. And again 
re-appears at the time of re-creation as the previously 
accrued karma of the jwa, merit or demerit according 
as it might have been desired by it with the re-creation 
of the jagaL Moreover, at the lime of next dissolution, 
it remains over and is dormant in a sukshma form 
according to the will of Paramesvara. And therefore 
the reality of the world is inevitable. This (prapancha- 
saiyafvam) accordingly must be accepted without question, 
for it is unavoidable {anivaryam). This is the inner meaning 
of the Sutra as suggested by the words upapadyate and 
vpalabhyatc used in it. 

Before creation, the /ivas were in the minutest 
undivided form in a dormant condition in Brahman. 
How ? In what form ? Visible only in an undivided 
form. Countless hundreds of Sruti texts like the 
following bear testimony to the fact that in the beginning 
nothing like karma nor the fruits thereof existed : — 
Brahma va idamagra asit ; 070 A/ma va zdamagra asit ; 080 
Sadeva saumyedamagra asit ; 081 Yada tamastam na diva 
na ratrir va sauna chasachchiva eva keva/a/t, 082 etc. How 
then can karma and its fruits of the /was become their 
respective desires at the time of creation unless it be 
due to (a sense of) injustice (on the part of) Brahman ? 
The answer is, it is not so. For the Sutra text declares 
Anaditvat (from without beginning). Agreeably to the 
pravaha tarauga nyaya, the /was and their karmas and 
the fruits thereof are flowing in a current without 
beginning or end in creation ; therefore, whenever 

'■ 070 Aitarcya Upa., I. 1. 680 Ibid. 

0bX Chch. Upa.< VI. 2. 082 Sveta. Upa., IV. 13. 
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opportunity permits, these jlvas come into existence 
during creation, according to the results of their previous 
karmasy just as during summer time seeds sown are seen 
in situ in the earth in tiny little forms of different 
kinds. In the same way, we have to accept that among 
jlvas, karma and its fruits are seen in an identical manner. 
If we do not accept such a conclusion, a great contradiction 
will result in the Agama and its proofs. Hence the 
text of the Sutra uses the word u palabhyatecha (results 
in). Therefore souls with their karma and the fruits there- 
of have inevitably no beginning or end. Accordingly, 
Sruti texts like the following, Srishleh pravaharuplna 
satyatvamupadtiyate ; GSa Gna gnau dvdvajdvlsdulsau f G8i etc., 
declare that souls have no beginning or end and their 
karmas and their fruits have to be held as established 
from the context (of the Sutras) to be even so. 

Assuming, then, that jlvas have in them the results 
of their beginningless karma. Though this be so, yet 
Parasiva has to provide them with their several encase- 
ments (bodies) and this forms his principal duty (during 
creation). To impart to the achctana bodily form 
that active principle which renders it useful by reason 
of its karma y is the great capacity of Isvara. How 
is it that some jlvas which have abided (in the Para- 
brahman) in a dormant condition in the most happy manner 
at the time of creation have come into this world in a 
bodily receptacle meant for affliction (klesayatana Sarlra) ? 
This shows that He is ill-disposed towards some of the 
jlvas. Jlvas being unable (of their own accord) to enter 
their bodies, were quite free from all affliction ; except 
for His (Brahman's) will they would not have come into 
existence at creation. This is no doubt so ; but why 
then does not Brahman give those jlvas, who are 
simultaneously eligible for release and who are fit 
for eternal happiness, the same without bringing them 

083 This is quoted by Anandatlrtha in his Mahabharata Tatparya- 
niryaya thus : — Jagat pravahassatydyam naiva mithya kathanchana \\ 

084 Svlta. Upa., I. 9. 
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into creation which involves the bondage of karma} 
Because Siva, even though He is All-Grace and capable 
of granting salvation simultaneously to all /was who 
deserve it, yet, just as the overlord of a kingdom, who 
feeling glad over the faithful manner in which his sub- 
ordinate has discharged the duties of his office, in strict 
accordance with the laws of the realm, releases him from 
his obligations, so does the Lord Siva dissolve the fetters 
that tie the /was to their karma, when they come to 
fruition. Just as a father, in this world, seeing his son 
behave in an unruly manner, does not receive him into 
his grace, without first duly punishing him, even so is it 
with Paramesvara. Without administering (the fruits) 
of meritorious and evil deeds done by /was, Isvara does 
not grant His grace [svapraplim na dasyati). Even 
the rays of the sun only open up the petals of the 
unblossomed lotus (and not others) ; even so Isvara 
releases only such /was from the ties of bondage who 
meditate upon and worship him with &ama, dam a and 
bhakli combined. Moreover, it would follow from Sruti 
texts such as Esha eva sddhu karma karayati tarn urd/tva- 
Ibkam nim$hayati\ Esha evasadhu karma karayati tarn 
adhblbkam nimshayaii?** etc., that it is Paramesvara alone 
that determines the fate of the /was and /was themselves 
individually hold no responsibility. But if it is said that the 
sins of vaishamya and nairghrinya appertain not to the /was 
concerned but to Paramesvara, the reply is: " It is not 
correct to say so." Even though /was are not all- 
capable and all-knowing like Paramesvara, yet the /was 
because of their capacity, it so happens, possess a little of 
the responsibility and freewill {kincfril kartridvamcha 
svechchaya sambhavati) (appertaining to them) ; the result of 
the actions done out of their responsibility and freewill can- 
not be denied to the /was. Just as men and other beings 
in this world take to their avocations as the sun puts forth 
his rays of light at day-break, even so /was in keeping 
with the results of their respective karmas and by reason of 

\ 085 Brihad. Upa. % VI. 4. 22. 
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Paramesvara' s existence in them, accomplish their respective 
karmas. Therefore as the Sntti text Dhydtvd manirga- 
chchati bhutaybnim samasta sakshim tamasah paras tat \ etc., 
declares, Paramesvara like the Sun will be witnessing all 
that the jlvas do. And therefore no taint of sin, etc., 
attaches to Him. Therefore, also ;w, jagat and karma are 
proved to be not only eternal but also are demonstrated to 
be always subordinate to Paramesvara. Numerous Srttti texts 
like the following, Surya chandramasau dhdtd yathdpurvam- 
akalpayat f SG Na jay ate 11a mriyate vd vipahhitf* 1 Tadd/ie- 
dam tarhyavydkritamdsit\ Tanndmarupdbhydm kriyate; Gnd 
gnait dvdvajavisdnlsatt ; C8S Pradhdna kshetragnapatirguneso 
samsdra mbksha sihiii band/ia/ietu/i™ 0 etc. ; texts like Satya- 
g)iaiiatmako *nantb vibkuratma mahesvarak) Tasyaivdmsb jiva- 
Ibkahprdnindmhridayesthitak) Visphalingdyathdvahnau fa- 
yante kdshthaybgaiah ; Anddi karma sambandhdt tadvadamsd 
mahesituh ; Anddivdsandyuktah kshetragna iti kirtitah ; 
fcivabhaktischa sarveshdm sarvadd sarvatb mukki ; Tasydntu 
vidyamdndydm yastu martyah pramuchchyate ; Samsdra 
band/iand't tasmdt anyah kb vdsti mudhadJnh ; Anddarma 
sdthyena parihdsena mdyayd ; Bivabhakti ratiryasya 
sdntyajftpi vinmchyate) etc., appearing in the Sivagild; 
Prakrilim purushamchaiva vidydvddl ubhdvapi^ a text which 
appears in the Krishna-giid ; and Nishkalam nishkriyam sdn- 
tam™ etc., Srttti texts while they lay down nishkriyatva and 
other attributes of Brahman, also fix the standing responsi- 
bility which attaches to him in the sphere of creation. 
Satyakdmah, satyasankalpah and other Srttti texts have to 
be assumed in the light of the variegated Brahman who is 
reflected by Maya {mdydpratiphalita sabalabrahmaparatvam- 
evangikartavyam). If we do not do so, great mutual con- 
tradictions in the whole of the Veddnta will result and 
prove impossible of eradication. In order to remove this 
doubt, the next Sutra is propounded : Sarvadharmbpa- 
patteicha (II. 1. 36). [And all the d/iarmas are proved 
{to be present in Brahmait)\ In accordance with the Sulra^ 

080 Mahdpa., I. 38. G8S Sveta. Upa. % I. 9. 

087 Bhagavad-Gita, II. 20. 089 Ibid., VI. 16. 000 Ibid., VI. 19. 



510 



INTRODUCTION 



Lbkavattn tllakaivalyam^ it is now demonstrated that 
the sport of Brahman ends at times in such results 
(as aforesaid) ; and at other times, ends in his perfect 
isolation. SruH texts like Yassarvagnah sarvavit™ 1 I Va~ 
madevdya namb jyeshihaya namah sreshthaya namb ni- 
di 'aya namah kalaya namah kalavikaranaya namo 
balavikarandya namb baldya namb balapramathandya namah 
sarvabhutadamandya namo manonmanaya namah \ 092 Na 
tasya kdryam karanam cha vidyate™* etc., declare that the 
dharma of Paramesvara lies in the fact of his sarvagnatva 
in respect to lllakalaparatva and nishkriyatva % which are 
respectively exhibited through creation and its results and 
in his perfect isolation. And therefore all his sagnnatva 
and nirgiinatva dharma have their birth in Parabrahma Siva 
himself. And Sritti texts like E/ca eva rudrb na dvitiyaya 
tasthex Ekamevadvitiyam Brahma, etc., prove that Brahman 
is the sole author ; through the agency of his supreme 
power, he appears in combination in the form of a reflected 
image of his variegated self fashioned after himself. All- 
pervasive yet bodiless, and not possessed of a reflected 
form, yet by reason of the mere agency reflected through 
the opening and the shutting of his eyes, all dharma (such as 
creation, etc.) proceed from him. These appear manifestly 
contradictory to what is declared both in the Srutis and 
Smritis, and are argued to be by Gautama, Dadhlchi, 
Vyasa and Siva and Kesava, who are agreeable to impreca- 
tions, and others as false doctrines {?nohasas Irani) wherein 
jvoa and Isvara appear as inventions [i.e., as separate entities) 
and the world as false. This view should be discarded 
and unheeded by Sivabhaktas who seek mbksha. This is 
the established truth. 

" Some cat-like disputants, 094 seeking support from the 
Advaita doctrine, state that they stand on an equality with' 

691 Mund. Upa., I. 1. 9. 092 Namaka Chamaka. 

093 Sveta. Upa., VI. 8. 

094 Kichidadvaiiamairitya bidalapratima narah. The latter words 
appear to be used in a deprecatory sense and probably indicate 
" spiteful " disputants. 
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Rudra " Those Brahmans who were cursed by Dadhichi 
and Gautama, having come into existence in the Kali age 
have become objects of censure 99 ; " Dadhlchi, Vyasa and 
Durvusa and others having received curses have held the 
world as false (jaganmithydtvam asritya), and expounded 
such a doctrine will attain the region of hell " ; " having 
preached to the world about the world (jagat) and Isvara in 
a false manner and being devoid of devotion, will neces- 
sarily enter the kingdom of Yama"; " One who declares 
* I am Brahman 1 (ah am Brahma) will by such an assertion 
enter the most fearful eternal Hell " — these and other 
declarations are seen clearly in the Skanda, Laingya and 
Kurma Puranas, where the discussion of jagat being false 
is contradicted and discarded. And hence those who desire 
mbksha should without any doubt whatever hold that Siva 
Parabrahman is the sole cause of creation, etc., as the net 
result of Vedantic discussion and follow it as their main 
support. 

Brahman and the Material World. 
' The relation of the material world to Brahman may 
now be considered. In commenting on Sutra II. 3. 11, 
Prithivyadhikdrarupa §abdantarebhyah \Earth (from 
water) ; earth on account of the subject-matter, the 
colour and otlier texts], Sripati sets out clearly the 
relation of Brahman to the material world. He starts 
by saying that when water manifested itself through 
the light, it reflected several beings. Sruti texts like 
Td annam asrujanta, etc., declare that in order to 
sustain those beings, food was created. The doubt then 
arises, "Is it mere boiled food that was created or is it 
the world (that produced the materials of food)?" Certain 
sets of Sruti texts here and there declare Prithivyd bsha- 
dhayah ; Oshadhibhyb'nnam, 005 etc., meaning that prithivl 
was created in which herbs and plants yielding corn were 
created. And these Sruti texts, even though appearing 
contradictory, yet confirm that all kinds of plants and 
herbs were created which yield food for sustenance to 
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created beings* And the word prithvl therefore has 
become synonymous with annam or food and not with 
seedlings. How? The expression adhikdrarupa £adddn- 
tarebhyah implies this meaning. The Sruti text Tattejo 
asru/ata,™" etc., declares that those primary elements 
which possess the authority to give birth to that which is 
sown become annam \ etc., and in their edible, ripened 
condition become named annam and in that state remind 
one of prithvl. And even water also bears its commonness 
with prithvl* The Sruti text Tadyadapdm iara aslt tat 
samahanyafa sa prithivyadhavat, etc., declares that other 
terms also express the product of prithvl and shows that 
prithvl is the chief source from which food originates. Here 
and there during the time of creation, water assumed the 
solidified form and presented the shape of an arrow. 
And that form of the arrow in course of time (the solidified 
form) produced Atma. And that form in course of time 
turned into the hardened form of prithvi. This is the 
meaning of the Sruti text. 097 Similarly anna, which is cooked 
grain, cannot be said to have directly issued from water. 
It is the result of coming into contact with prithvl, by 
which it became grain and finally assumed the form of cooked 
food. And this is the established and uncontradicted truth. 

So all the Sruti texts referred to above demonstrate 
without contradiction that the primary elements are the 
chief agencies involved in creation. The Kanva and 
Mddhyandina texts like Yah prithivyam tishthan yah prithvl 
Sarlram, etc., also clearly explain that Siva Parabrahman 
appears in the bodily form enclosed in prithvl consisting 
of all the primary elements. Though he cannot have 
a bodily form of his own, if he manifests himself in 
a bodily form which is liable to dissolution, he will 
reduce himself to equality with /was. If it be so — 
if he is not one different from the jlvas — there will result, 
from every point of view, an inconsistency in his being 
the chief cause. 

■ 

000 Chch, Upa„ VI. 2. oor Ibid. 
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If it is said that a contradiction results by denying 
to Brahman the chief causality for prithvl and all things 
anterior and posterior to it, then the reply is, it is not so. 
For the Srttti text, M Yd Rudrb agnau" etc M proclaims 
his all-pervasiveness. And further other texts like Yah 
prithivydm tishthan™* etc., are equal to the Sruti texts, 
Annam Brahma, etc. His bodily form is only to show his 
all-pervasiveness and not for creating the very bodily 
form like the jlva. Alternatively if it is argued whether 
prithvl and other primary elements behave even in 
pralaya in the way indicated in the patasamkbcha nydya, 
keeping Brahman within themselves, the ashiamurtitva of 
Brahman remaining undisputed, then, the following texts 
in the Saiva Pttrdna : MaheSvardn maha&aktya scheSdnd- 
khyb khagdtmakah ; Sambhutah purushastasmdt pavand- 
khyb mahabalah ; Tasmddaghbras sambhutah jvalanassarva- 
bluikshakah; Jaldtmakb vdmadevaslasmdt jdtah kripdnidhih ; 
Tasmdt bhumyatmakah sadyb jatamurti& inbhapradah ; 
Tasmat bshadhayah sarve iattfnnam jayatc kramat ; Tasmdt 
pit/a bahirbhutds chetandchbtandtmakdh ; Sarvdntarydmi- 
rupena sarvakartd saddsivah ; Prathamam su/cshmarupem 
sadybjdtddi panchakam ; janaydmdsa devesah talhd sfhfda~ 
prapanchakam ; etc., clearly prove that no one except 
(Parabrahman) is the chief cause. The Sruti text 
Ahdsddvdyuh } G0Q etc., clearly deny to prithvl and other 
primary elements, which are mere lifeless objects, a 
hereditary character for causation. If it be doubted 
whether phenomenal agencies may possess such a 
character, the next Adhikarana bears testimony to the 
fact that they do not possess such a character. 

Tadabhidhydnddeva tu tallingdt salt (II. 3. 12). {But 
he, from the inferential symbol supplied by their reflection.) 
Now it is seen that Parabrahman joins the primary 
elements {mahdbhuta), and becomes the associate with 
the associated and yet behaves as one separate from 
them. Then the question arises whether the primary 

008 Madhyandina Ufa. 009 Taitt. Upa. y II. 1. 
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elements act on their divine initiative in bringing into 
existence the creative character of the beings or is 
it that they act under the controlling power of Para- 
mesvara presiding in them. If, in accordance with the 
text A/casddvayit/?™ 0 etc., it is inferred that the controlling 
power imparted to them in their respective ranges of 
action is used by the primary elements in their capacity 
to create, then a mutual contradiction in the Srutis arises. 
The reply is that Parabrahman within the range of the 
capacity of each primary element brings into play at 
a look, as it were, his controlling power and enables 
the element appear as if it did the work itself and 
on its own initiative. Hence the word in the Sutra 
Tallingal — that distinguishing mark. The Supreme 
Being (Parabrahman) bearing the distinguishing symbol 
of controlling power over everything, as declared in 
the Sruti text, Yah prithivyam tishlhan?* x etc., proves that 
he is the sole controlling Being. The term prithvi 
and its abhimani devata should be understood. The 
terms akdSa % etc., are understood to signify only what they 
are held to indicate by their traditional usage and are ex- 
pected to do as their apportioned duty under divine "control. 
It does not mean that these primary elements are infinitely 
independent in the range of their actions and so we do 
not hear of the Sruti text Aftasadvayteh™ 2 etc., giving 
them the all-independent power (of action). Nor should 
the Sruti text, To, apa aikshantc?** iti, should be taken 
to mean that the primary elements alone form the chief 
cause in their respective names, for they signify 
nothing more than their own limited range of action. 
As the constant look of Parabrahman keeps the 
controlling power over these primary elements, there 
is no proof for individual independence of these primary 
elements themselves. Thus it is clearly proved that the 

700 Taitf. Upa. y II. 1. 

701 Madhyandina Upa. 

702 Taitt. Upa. % II. 1. 

703 Click. Upa.t VI. 2. 
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five great primary elements merge their agencies in 
the chief controlling power of Parabrahman in all their 
actions. 

The Purpose of Material Creation. 
On this head, Sutras II. 3. 7 to 10 are of interest. 
Srlpati remarks that when, in Srutis, we find mutual contra- 
dictions, we feel a doubt whether Brahman is the cause of 
jagat or not. To remove that doubt, the third pada of 
Adhyaya II is devoted. Paramatma has no desire in creation 
but creation and the jlvas are there. In allowing them 
their range of action in creation and giving them their 
desired realization lies the purpose of creation of Brahman. 
The Sruti texts say that the firmament is Brahman {Kham 
Brahma) and the all-extensive sky is his body (Aka§a 
At ma). The formless form of Brahman, out of his will 
power, enters into the five primary elements {pancha- 
mahabhutas) and exhibits himself in their respective actions 
and finally terminates in the creation of c/ietanas of different 
forms. He then occupies the form of ghata and in it places 
the jlva in the bodily form and stands in them in order 
to supervise their actions and also helps them to do their 
actions. The jlvas who appear like jada, by his sole help 
in them, act freely as if they did their acts, in fact, on their 
own initiative. The Sruti texts express clearly that jlvas 
do their own actions and Parabrahman only witnesses their 
actions in them and helps them to achieve their desires. 
Sruti texts like Tattejo asrujata, etc., bear testimony to this. 
Sruti texts like Atmana aka§assambhutak 10i declare that 
Brahman entered the bodily forms of the jlvas in the form 
of atman and in the form of tejas, etc. And these, atman % 
tejas and apa/i present in the jlvas, exhibit the Supreme 
Parabrahman in them by whose help the jlvas work freely. 
It is thus seen that throughout creation, Parabrahman plays 
the supreme part, both in the cMtanas and achetanas {jlva 
and jada) and behaves in them in their respective manner 
{karaitabhute Brahmani yathamukhyatvam). If Parabrahman 
is said to-possess no particular bodily form, then he cannot 

70 * TaUU Ufa., II. 1. : 
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bring into existence such forms. It should be said that 
he has the minutest form {paramanvadlnamapi nityatvam 
syat) which is eternal and which helps the jlvas in bringing 
them into creation and helping them to do their 
actions within their respective ranges. This peculiar 
power of Brahman cannot be contradicted. 

According to the Sutra, Pratignavirbdhat™* wherever 
there is cause for Brahman, there also is his action ; else it 
would mean a contradiction. Therefore, in the creation of 
jcigai) the purpose of his action lies merely in bringing into 
play those chUanas in the form of jlvas and allowing them 
their ranges of action, being himself in them in all their 
actions. This is his peculiar power. There is no contra- 
diction here with the Srulis. And the Taittirlya Sruti 
text and the text Tad brahma tcjb* swtjata of the Chchandbgya 
prove that there is no contradiction and that the cause and 
the power of action in Brahman are brought into play at 
creation in a manner quite in harmony with the Srufis. 700 

All the transformations that Brahman manifests in his 
creation are simply natural (IL 3. 6). The primary elements 
are his chief agencies, through whom these transformations 
are made to manifest in the jlvas when they come into 
being in creation. And this is the essence of the Srulis. 
Nothing is newly invented. Whatever is effected by one 
through an agency, will have to be reckoned as his own act. 

The Nature of the Jiva. 

We now pass on to the consideration of the next two 
topics, the nature of the Jlva and the origin of the Jiva. 

705 Srlkara reads the Sutra II. 3. 5 Pratigmhanir avyatirekat 
Sabdebhyah thus: Pratignaha?i\rvyatirckat Sabdebhyah, omitting the 
negative letter a in the Sutra. Sankara and Anandatirtha read it 
with the negative a but with the words Sabdebhyah, which form a 
separate Sutra in Ramanuja. 

700 Jlvas exist ; creation cannot be denied to them ; jlvas prefer 
to go as they like into creation ; Brahman only agrees and brings 
them into creation, giving them bodily forms and power of free 
. action but remains in them throughout in their individual division. 
There is no contradiction whatever in the Srutis in regard to this. 
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The nature of the jxva is discussed in the Awsadhi- 
karana (II. 3. 40 — II. 3. 50) more especially in II. 3. 40: 
A m&b vdndvyapadesddanyathd chdpi dasakitavaditvam 
adhiyata eke. 

In the previous Sutras, the atomic character {anutvd) 
of the jxva, its capacity for understanding, its power for 
realizing Brahman, its power for independent action 
and the like having been demonstrated, now in this Sutra 
are discussed at length the Oneness of the jxva {f%vaikaiva) % 
the Brahmatva of the jxva {jxva brahmatvd), the fivas falling 
off (from Brahman) (jxvdtxkatva), the reflected character 
of the jxva (jivapraiibimbadikam) and other topics 
and how far they are impossible or inconsistent with 
the Vcdas {Anupapannam avaidikatvdt). Hundreds of 
Sruti texts like the following, Yathd sudxptdt pdvakddvisphu- 
tin ga s sahasrasah prabhavante sarupdh ; Tat ha ks/iara- 
dvividhds saumyabhdvdh prajdyante tatra chaivdpiyauti ; 7Q7 
Mayanlu prakritim vindydnmdyinamiu mahHvaram ; Tasya- 
vayava bhutaistu vyaptam sarvamidam jagat,™ 8 etc., declare 
the fiva as the am$a of Brahman. It is therefore not 
right to discuss the question like jlvaikatva, etc. For the 
expression which occurs in the Sutra, Ndudvyapadcsdt, 
clearly points out the meaning of bheda in Sruti texts like 
Dvdsuparyd, 100 etc., which declare that the jxva and Brahman 
are different. And the expression in the Sutra, Anyathd- 
chapi, denotes that Sruti texts like Tattvamasi," 10 etc., 
declare abheda. Therefore it has to be accepted that there 
exists between the jxva and Brahman bheda and abheda. It is, 
however, proved by Sruti texts that fivas are am§as (parts) 
of Brahman. Even though this is so, the expression in the 
Sutra, DMakitavaditvam adhiyata eke, points out that the 
Atharvanika§dkhins 111 declare the fivas as a servant class 



707 Sveta. Upa. % IV. 10. 

708 Ibid. 

700 Mund. Upa ti III. 1. 1. 
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{Brahmanah ddsakitavatvam) of the Brahman, and therefore 
from the relation " of being a servant " and " of offering 
service " (ddsya ddsakatvend), they declare that between the 
jlva and Brahman there is bheda. Sruti texts like Brahma- 
ddsd Brahmaddsd Brahmaiveme kiiavd/t^ 12 etc., incontest- 
ably prove that /'was even in their mukti stage, having 
attained Brahma sdrupya, offer, by reason of their being 
servants, (holy) services and submit in their subordination 
to Brahman. The word Eke in the Sutra particularizes Eke 
sakhwah, i.e., those belonging to the Atharvanasakha. 
That doctrine is proved to hold good and is held to be in 
conformity with the Vedic doctrine. It is therefore to be 
accepted as proved that those /was who being released 
from the bondage of the world and of family ties and who 
become quite pure and are fit for mukti, they, in their 
mukti stage also, still hold to their status of subordination and 
by reason of fear (by fear of such subordination) (bhayahetu- 
tveua) offer their services (to Brahman) in the relationship 
of Paramesvara sesha and ieshi (Paramesvara as the 
remainder and the jlva as the part taken away from the 
whole) {Paramesvara sesha seshitvddikam upapannam). If it 
is urged, as against this, that Sruti texts like Yathd nadyddi 
etc., in which the identity of the jlva and Brahman (jlva 
Brahmayossvarupaikyatva) is declared, we suggest we 
always argue as those who act in conformity with the 
(teachings of the) Sruti texts. But as the saying goes 
Na yuktim bahumanmahe, intelligence in argument is not the 
only thing that deserves respect. As at length proved in 
the Jigndsddhikaranam, intelligence should always be used 
in conformity with the teachings of the Srutis combined 
with experience. Even in the Advaita and the Visishtd- 
dvaifa doctrines, on account of the want of harmony 
created by them as between Sruti texts as interpreted by 
them, they cling for a support to the shadow of the 
bheddbheda doctrine. If, as they say, they depend (for 
the truth of their teaching) on the harmony as be- 
tween all the Sruti texts {sarva Sruti samanvaya) then 
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they should be held to indirectly accept bhcdabheda. As 
regards the highly argumentative followers of the Madhva 
school of teaching, who utterly hold to bhcdavada, they 
cannot be said to have harmonised all the Srutis — in so much 
as they practically reject all the Advaita Snttis % — just as 
Bauddhas who discard all the Srittis % both b/icda and abheda. 
That such a doctrine should not be accepted is what is 
indicated as the gist of the Sutra. 

Now, who is this jlva ? Is he absolutely different from 
Brahman {Parasmadatyantabhinnah) ? Or is he Fara- 
brahman alone in this false form (Paramcva Brahma- 
bhraniam) ? 

Further, if we postulate that the jlva is only Brahman 
in disguise {upadhi) or only a part (amsa) of Brahman, in 
either case it would be a contradiction of the Srutis. 
According to the Sutras, Tadananyatvam arambfianasabda- 
dibhyah (II. 1. 14) and Adhikantu bhcdanirdUat (II. 1.22), 
etc., this conclusion is established : in truth, He is the same. 
Some Srutis declare plurality ; others identity (with Brah- 
man). . If we examine these two sets of contradictory 
Srtdis, then we will naturally arrive with the better conclu- 
sion that the jlva is a part (amsa) of Brahman. So long 
as it is not clearly established that the jlva is an amsa of 
Brahman, till then it is to be understood that jlva is not dif- 
ferent from Brahman. At any rate nothing beyond Brahman 
is established. Then, what is the result ? Is it to be infer- 
red that the jlva is absolutely different from Brahman. 
How ? Sruli texts like Gna gnau dvau ajavisam&au?™ 
etc., clearly point to difference (that Brahman and 
the jlva are different). It cannot be held out according 
to the Sruti text Gna gnau? 1 * etc., that the jlva and 
Brahman are one. The Sruti text Agnina sinchati % 
etc., declares metaphorically that the jlva is an amia 
of Brahman. This cannot be proved. The word amsa 
means part and parcel of a certain thing. If jlva is then 
said to be an amSa of Brahman and forms a part of Brahman, 

713 Sveta. Upa., I. 9. 
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then it is to be understood that whatever faults exist 
in jlva also exist in Brahman. At any rate, the view that 
Brahman is a khanda or part of jlva is not supported by 
reason. As Brahman cannot deservedly be characterized 
as a part of jlva, we arrive again at the same contradiction 
as before. Therefore, for one who is out and out different 
from Brahman {atyanta bhinnatvam), to call him an 
amsa is really difficult of proof. If we postulate that the 
jlva is Brahman alone in a false form, on the support of 
the Sruti texts like Tattvamasi? x * Ayamatma Brahma™ 
etc., which explain the jlva as B rahmatmabhava (as a form 
of Brahman in the form of jlva), then according to those 
who hold to the nanatva principle, 717 the result is that 
we arrive at a position which falsifies what is borne 
testimony to by pratya/esha, anumana and agania, which 
endeavour to prove the Advaita standpoint. According 
to Advaita, the pratyakshadi {anumana, agama, etc.) 
argument tries to prove the avidya which lies in Brahman. 
Therefore it holds that Brahman is inseparably connected 
with upadhi which ends in the manifestation of the jlva, 
And, therefore, it holds that B rahmatmabhava is to 
be seen in the state of the jlva. But it is certain that 
it cannot as a fact be concluded that the jlva is a 
disguised form of Brahman or his false form. Because 
it is through Brahman that bondage, release, etc., is 
to be finally secured (by the jlva). So we again arrive 
at the conclusion that the jlva is an amsa of Brahman, 
for, according to the expression in the Sutra, Nana- 
vyapadesadauyatha chaikatveua, the jlva holds the double 
state of jlva and Brahman in its respective amsas. 
The nanatva of the jlva is exhibited in the • power of 
creation, and controlling {niyantrutvd), and commanding 

71D Chch. Upa., VI. 2. 8. 

716 Brthad. Upa., IV. 5. 19. 

717 Nanatva vadins as opposed to ekaiva vadins ; pluralists as 
opposed to monists, JVana/va vadins : Those -who maintain the 
Sankhya doctrine that each individual has a soul distinct from the 
Universal Spirit. 
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{niyamyatva) and all-knowing (sarvagnaiva) and also not 
knowing {agnaiva\ both svadhinaiva and paradhwatva 
(independence and subordination), iuddhatva and asud- 
dhatva (purity and non-purity), kalyanagumxkaratva and 
its vipariiaiva (good qualities and bad qualities), etc., 
are also seen in these dual states. In the Stifra, the 
expression Anyathacha is used. It is seen that the jwa 
behaves to exist identically with Brahman according to the 
Sniti texts Tatlvawasi™* Ayamatma Brahma? 1 * etc. In 
the Sutra^ moreover, the expression Damkifavaditvamadhi- 
yata ehc explains the Atharvanika Sntti text Brahmaddsd 
Brahmaddsa Brahmaiveme kitavdh, etc., which means that 
Brahman holds the forms of ddsa and kitava (servant form 
and the form of the rogue). Then all the /was generally 
hold this different form from that of Brahman. Thus, 
if we have to conclude by accepting the double state of 
the existence of the jwa and Brahman forms, then we 
must conclude that this jwa is only an am§a of Brahman. 
This is clearly accepting the opinions held by those who 
postulate that the jwa is different from Brahman. And 
it cannot well be otherwise. Then if Brahman is accepted 
to possess the powers of creation {srujyatva), control 
{iiiyamyalva) y remaindership (iaf$eshatva\ support {lada- 
dharatva)) maintenance [tatpdlyatva), destruction [iat- 
samharatva)) meditating upon him (ladupasakatva) and 
to obtain through his grace the enjoyment of 
dharmartha kama mbksha and release therefrom, then, 
jwa and Brahman are absolutely different from each 
other. And therefore it is clearly proved through pra- 
tyakshamtmanagama that the jlva is other than Brahman 
and therefore so long as the powers of jagat sriskti, etc., 
cannot be proved for him, so far it cannot be proved 
that the jwa is only a disguised form of Brahman. Nor 
can he be affirmed to be akhauda, i.e., an indivisible part of 
Brahman in a different state (akhandaika rasa chinmatra 
smrupena). 

715 Chch. Upa., VI. 2. 8. ~ 
719 Brihad. Upa., IV. 5. 19. 
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If, against this, it is held that the jlva enters this 
world of bondage in the panchabhuta srishli stage; 
after thus entering into existence under a certain 
nomenclature and undergoing in this world all the 
results of bondage by experiencing in a mixed form, 
sometimes happiness and sometimes misery and then 
meditating upon that form of Brahman who brought him 
into creation and striving for mbksha according to the 
principles of the Sasfra as explained to him by his 
guru ; and all the while that he should be in the jlva 
form, himself Brahman in disguise, — all this would clearly 
show in truth the ravings of a mad man in the height 
of his madness {taf/zasatz unmatta pra/dp/tatvapatat). And 
therefore it can never be maintained, however much you 
might try, with the support of the Snttis, that the jlva 
is only Brahman in disguise (u pddhyavachchinnam Brahma 
jlva ityapi nasddhlyyah), because the powers of creation, 
and command clearly go against such a view (purva 
nirdisJzia niydmyatva niyautratvddi vyapadeSa bdd/zadeva). 
It cannot be held to be a proved fact that Devadatta, 
being only some identical person, not only possessed 
the powers of creation, control, etc., of the world but 
also underwent all the miseries of a family man 
through his ignorance. Nor is it possible by any 
Sfistraic device to combine in one and the same person 
the attributes of the jlva and an amm of Brahman 
{jlvbyavz BraJzuzaizom&ali) unless we grant that the import 
of all the Sruti texts which proclaim the dvaita and 
advaita doctrines are in agreement on the fundamental 
points. And this is the conclusion. Sruti and Smriti 
texts such as Szvak satyam jagat satyam jlvah satyam 
svabhdvatah ; Tesham ab/zedassatyovd krimibhvamara- 
ybriva, etc., declare that the existence of Siva is true; 
that the existence of the world is true and that the 
existence of the jlva is true generally. Whether it is a fact 
that they are one and the same (tes/zdm abhedassatydva)> can 
-only be understood in the manner in which we understand 
the relation of the krimi to the bhramara {krimi bhramara- 
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yorha). Those who think thus with the Smrifi text that 
Siva is to the jagat and /ha as the krimi is to the bhramara 
and Brahman — think in a handsome manner. Sruti texts 
like Ayamatma Brahma?'-* etc., also declare of the fiva in 
terms of the Brahman {jxvasyaiva Brahmatvbpadcsdf). If 
that be so, then do B/icda, Srufi texts like Bra/imadaia 
Brahmadasa^ etc., which declare in the manner exemplified 
in the invented difference which mistakes the rope for 
the snake, lead us to a doubt as to how these two 
different sets of Srufi texts can be reconciled. The 
answer to this doubt is propounded in the next Sxiira^ 
Mantravaniat (II. 3. 41). 

Sruti texts like the following explain the gist of 
the Rlaniravania^ which declares that the jwa is an amsa 
of Siva (SivamSo j%vah)\ — Mayantu prakritim vindyat mayi- 
nantu mahusvaram i TasyCtvayavabhutottham vydptam sarva- 
midam /agat 121 ; Pado'sya vi&va bhutani tripadasydmritam 
,divi?~~ etc. These texts clearly show that Maya possesses 
the character of prakrili and MahUvara is never 
separated from it and therefore the whole world is stated 
to be something that has been born out of a membrane 
of his body. Therefore jlva also is a part of Maya, 
which is a small part of Paramapurusha Siva. 

Moreover, the term am&a is synonymous with the 
word pada. Paramasiva represents the visvabhuta and 
/was, who are innumerable and thus spoken of in the 
plural number, represent only a part or an awsa. Both 
in the Mantras and in the Sutras, the word amsa is used 
only in the singular, in order to show that as a class, 
/was form only a part of Paramasiva, who represents 
viivabhuta. In the Sruti text Atma Srutek, the word 
Sruti is used in the singular number only, thereby convey- 
ing the idea of /was belonging to a " class M . Sruti texts 
like Nityif nityaiiam ctetana&chetaitanam ekd bahunam yd 
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vidadhati kaman^ 2 * etc., all go to prove that Isvara is seen 
in /was in his entirety and eternality though the /was are 
many. This sufficiently establishes the fact that in His 
guana svarupa, He is one in all the /was (though they 
are) quite separate from each other and Himself absolutely 
separate from them. This is the chief reason for the 
separate existence of each in different forms. This 
is what those well versed in the knowledge of the real 
nature of aim an {dim a yathatmya) hold as a settled fact. 724 

723 Katha Upa., II. 18. 

724 Cf. Jayatirtha in his Nyaya Sudhd, I. 1. 1 (Nirnaya Sagara 
edition, page 18), dealing with mukti, after postulating that 
mttkti is possible only through the grace of Had, says that mere 
guana without a settled knowledge of Hari cannot help one to attain 
vwksha \ that moksha is the result of Han's grace ; and that Hari's 
grace is subject to dtma yathatmya gndna. He then observes : — Alma- 
yathatmya gndndtanatmani iarirdddvatmaivdrdpe sati hi tadanukida 
pratikulaydh ragadveshau bhavatah tabhayd prayukfah puiiyapapa 
lakshaiiam pravruttimachinute fatas'cha sura nara tiryagadi nana- 
yonishu navina iarirendriyddi samyoga lakshaiiam janmasya bhavati, 
[If there is no knowledge of the exact dtma yathatmya svarupa, 
then it results in rdga and dvesha, and these two latter lead to 
commission of sin and subsequently end in birth and rebirth among 
the human and inferior (tiryagydiii) species.] Then Tikacharya 
writes : — Tasmachcha duhkhanubhava ity a nadir ay am karyakaraiia- 
pravahah samsara ityuchyate i At ma iaiiva gnanachcha agnana 
viparyayau nivartete \ Tattvagnanasya samdnas'raya vishayagnana 
mi thy agnana nivartana svdbhdvydt \ Suktikd tattva gndnasya iadagndna 
rajatdrdpa nivartakatva darfanat \ Mithyagndnanivrittau cha rdga 
dveshdnudayali karandbhdvdt 1 Taydrabhave cha na pravrutter 
utpattify tata eva prak iipachitdyaichopabhogena prakshayah \ Pra- 
vruityabhdvecha janmantardbhdvd hetvabhavadeva vartamana Sarird- 
deicha arambhakakshaye sati nivrutiih \ Janmabhave cha na nirbi- 
jasya duhkhasydtpdda ityevam at y an tiki duJikhanivruttir mnkiih. 
(And this ends in involving himself in the rotatory series of 
births and rebirths which is signified by the flow of samsara. And 
therefore in order to free himself from such a flow of the bondage 
of life, dtma tattvagndna 'is the only means — to remove him out of this 
illusion of ignorance. And this dtmataiivagnana has the natural 
power of removing him out of the hold of agnana and mithyagnana % 
Then, he will have been delivered from the ignorance which made 
him to imagine rajata in iukti. Thus ignorance being lost, he will 
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The Sutra, Asantatesetevyafikaratj (II. 3. 46), clearly 
states that the plurality of atman {atma bahutva) is brought 
to manifestation only subsequently. And therefore it is not 
a pleasure to discuss further the dvaifn phase of the argu- 
ment as Almaikatva is also supported. 

Here Sripati passes on to the Advaiia point of 
view. In this view, further proofs (for this position) 
are pointed out in the next Sutra* A pi cha smaryatc 
(II. 3.42). {Moreover it is so stated in SmrifL) There is 
in the Sivagitd the text, Satyagmwd/mako % iianio vibhurdimd 
mahc&varah\Tasyaivdm&o fivaloko hrudayc prdvinam sthitah\ 
Visphulinga yatha vahnau jayaute kdsMhaybgatah I Anadu 
vasanayitktah kshUragnd iti tc smritdh I itu And also in the 
Krishya-Gltcit there is the text: MamaivaiJiib jwalokb 
jlvabhutassandtanah I l&varassarvabhutanam hruddeffi rjuna 
tishlhati i Bhramayan sarvabhuidvi yantrarudhani vidyayd \ 
Tameva Saranam yafd sarvabhdvena bharata \\ iti. Both 
of these texts declare that jlvas in their plurality also 
possess l&varatva* Similarly in the Taittiriya Sruti text, 
Yatova imam bhutdni jayautc \ Yeiia jcitani jlvanti \\ iti 
and others of the same import, there is clear proof of the 
plural existence (jwa baJmtvam) of the jiva* And hence 
the pretended fivaikatva and jlva-Brahmatva, disputation 

have no more cause for rotatory births, which, when it ceases, there 
will be no more seed left for sorrow to rise. And this state of being 
absolutely rid of any shadow of sorrow is called mukti y Atyantiki 
duhkhanivruttir muktih* The Sruti text, Yasya p rasa dat paramarti 
rupat asmat samsaran inuchyate uaparena^ declares that by nothing 
else but by Paramenia's grace can the jiva be removed out of the 
bondage of samsara and made to attain mukti, which is true gnana. 

Cf. Gnatii priyatamo* to vie tain vidvaneva chamritah \ Vru%iutlyam 
tcnalabhyah (Smriti text). Yamaivesha vruiptte tcna labhyati tasyaisha 
atma vrunute tanum svam {Sruti text). Quoted by Jayatirtha in 
Nyaya Sudha (p. 17). (A gnani should necessarily endear himself 
to me. Then only he is considered by me as one deserving 
of my grace and will thereby obtain it.) The Sruti declares : 
He whom he aspires for, through Him only could he attain 
muktu And He will grant His grace in His personal Self in token 
of mukth 
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is also possible. Verily, it is seen in the Purusha Sukta text 
Pado ' sya visvab/miani, etc., that Vishnu is the sole regulator 
of srishti, etc. And also in the Krishna-Gita there is 
the text Mamaivam&b jlvalbkah, etc., which denotes that 
Krishna himself in his amsa represents the fiva. And further 
from the invocation of Vishnu as Harih Om, etc., which is 
prescribed as the starting point in the Vedas and VManlas 
generally and from the Kapila Smriti, it is seen from 
the text, Vedavakyani sarvdni Harinamdni vai smritah 725 
that all the words used in the Veda throughout are capable of 
being interpreted only in terms of Hari. If from this it is 
doubted whether the jlvas are the amias of Vishnu only, 
our answer is 41 It is not so Because this is' a clear 
contradiction to several Sruti and Smriti texts previously 
quoted. The same thing is dealt with at great length in 
the Purusha Sukta I. i. as well as in the Krishna-Gita. 
It is a contradiction of all Sruti texts if Narayana, who is 
one of the embodiments of the three deities, who make up 
the Trinity {murtitraya antarbhutasya), alone forms the 
amsa of all jlvas and to appropriate for himself the use of 
that term {Vishnu am§a). In the Sruti text Ekb vishntir 
mahadbhutam pruthak bhutdnyanekasah i it is said that 
Vishnu is one great being who pervades severally in several 
forms all the different beings of creation. Also in the 
Sruti text Vishnvddyuttama deheshu pravishtb daivatd 
bhavet \ Manushyadyad/iama dehes/iu pravis/ito manavbbhavetw 
etc., it is declared that having entered into the highest 
class of beings like Vishnu and others, they become beings 
of high order ; and having entered into the lowest class 
such as human beings, etc., they become beings of lower 
order such as human beings, etc. Thus Vishnu is stated 
to have assumed the jwa form. Vishnu is not explicitly 
proved throughout the Srutis that he is beyond the 
pale of the three forms of the Trinity, just as Siva is. Siva 
is present in all beings {sarvdtmaka)^ and is the underlying 

725 Cf. the following citation of this Sruti text taken from 
' Anandatirtha's Sutra-Bhashya, I. 1. 6 : — Namaiii sarva?ii yamavtianti 
tarn vai Vishnum parama?n udaharanti. 
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spirit in all words ( sarvaiabda vdchya). That Vishnu 
should, in a substituted sense, be represented, in the place 
of Siva, as the highest deity, with the emblems of ianktia 
and ehakm and the marks of xirdhva pundra and as 
keeping the whole world under his delusive sway, is an 
impropriety. It is generally stated that Siva is the 
am&a of the jiva. The phrase Harih Om with which 
Vedic texts begin, in token of offering praise to Vishnu 
and thereby suggesting that throughout all the Vedas 
Vishnu is the supreme underlying deity, is an unfounded 
statement which is not pleasant to discuss [avichariia 
ramaniyam). In hundreds of Sruti texts like Sarvb vai 
Ritdrah ; Sivbmameva pi fa rah ; Imnassarvavidyaudm ; etc., 
and also in hundreds of Smriti texts as well like Veda shah 

• 

sivo vedah ; Vedadhyayi sada&ivah ; Ndrudrah kramapathaka 
etc., it is clearly proved that Siva only is sarvatmaka (one 
pervading all) ; sarva&rutijanaka (one who is the origin of 
all the Sruti texts) ; and sawavedaniycimaka (one who 
controls all the Vedic dharma)* And thus all these powers 
cannot be claimed by any one else. Therefore in the ex- 
pression Harih Om> the word Hari % which is associated 
with the invocatory suffix Om, only implies Siva in its 
utterance. For it is stated in the Sruti text, Yd vedadau 
svarali prbktb vedantecfia pratishlhitah?-* etc. (He who is 
invoked by the utterance of bmkara in the beginning of the 
Vedas and also who establishes himself till the end of it). It 
is clearly shown that according to the Srauta vidhi (Vedic 
practice), the expression Om only, unqualifiedly, is what 
should be uttered in the beginning as well as at the end 
of the Veda: 21 

The Mandukya Sruli text beginning with Om ityeia- 
daksharamidam sarvam iti and ending with Prapanchbpa- 
Samasiivbdvaita evambmkarah samvi&atyatmaiiatmanam ya 
evam veda iti % declares that Om is the chief symbolic 
utterance expressive of the whole of the Veda and denotes 

726 Mahopa.t X. 24. 

727 That is, without the name Harih being prefixed. See 
Note at the end of this Volume on p. 438 of the text on this topic. 
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Siva as the Supreme deity of the pranava. The word 
"Siva" also expresses the primary meaning which the 
" pranava " claims to express. And beyond "pranava" 
there is no one. This is the chief idea underlying the 
pranava. Also the Taittiriya text Brahmadhipatir 
Brahmanbdhipatir Brahma Sivbme astu Saddsivbm iti and 
the Sama Sruti text Akdrb Brahma ttkdrb Vishnuh makdrb 
kalakalbhyardha matrah ParamaHvastasmadbvikaram linga- 
mahurifi, declare clearly the gist of the pranava. And the 
Sruti text Pardt paratarb Brahma tatpardt paratb Harih \ 
Y at par at paratbdhisastanme manassivasankalpam astviti W 
bears witness to the fact that the pranava Omkdra can, 
without objection, be used as a prefix to the term Harih 
but not as a suffix. Because the term " Siva " should be 
expressed as being above that of " Vishnu " as embodied in 
the pranava. The Sruti text Ardhbva patnl eshdtmanb 
griheshu iti clearly shows and the Smriti text Sivdya 
Vishnurupaya Sivarupaya Vishnave I and the Kurmesvara 
Gltd text Mamaishd paramd murtir Nardyana samahvayd 
declare that in the body of Vishnu the body of Siva also 
is incontrovertibly contained. It is also stated in the Sama 
Sakha in the text Sivasya saktirviniybgakdle chaturvidhabhu- 
chchiva satprasaddt I Bhbge bhavain samarecha durga krbdhe- 
cha kali picrushecha Vishntch i iti u that Vishnu is repre- 
sented as belonging to the am§a of Parvati ( VishnbJi Par- 
vatyamsbpadesat). In the 8ivashtottarasata7ia??iavaU there 
occurs the text Saiikarassutapanischa khatvdngl Visluiu- 
vallabhah i iti, etc. Also in the Skanda, we have the text 
Vande surya sasanka vahninayanam vande mukundapriyam 
iti, etc. The ascriptions in these texts of Vishmivallabha- 
tva and priyatva bear witness to the ardhdngatva to Vishnu. 
In the same way, as moon and moonlight are related to each 
other, Siva who is the embodiment of the pranava and 
Vishnu are so related (as Chandrikd cannot be separated from 
Chandra, Siva cannot be separated from Vishnu). 728 In the 
Vaiyasika Skanda, there is the text Sivakesava sambhutam 
- kalaye Kdlabhairavam iti, etc. It is generally stated in the 

728 We seem to have a glimpse of the Hariharesvara doctrine here. 
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Puranas that Siva is incontrovertibly spoken of in terms of 
Vislnnivallabhatva. If it is questioned that while the term 
Gowrlpati is accepted as the principal expression for Siva, 
then at both the beginning and the end of the Vedas and 
Vedanta there ought to have been used the expression 
(implying Gowripatilva). According to the saying current 
in the world Yosha jaramiva priyam, so in the Veda* in 
order to exhibit the natural tendency for a man to incline 
more towards his paramour in order to indicate his intenser 
love for her, clandestinely than naturally, so in the Vedas 
also, the expression Harik Om is considered to be proper, 
because that term is, even though inextricably woven with 
the name of Vishnu, a source of pleasure. 720 Thus /was, be- 
ing the arnSa of Brahman in an infinitesimally small portion, 
whatever deficiency attaches to them should naturally apply 
to Brahman also in common. In order to remove this 
doubt the next Sutra is propounded. Prakasadivattu 
iiaivam par ah (II. 3. 43). {But as in the case of light and 
so. on. Not so is the highest.) 

In this Sutra, the indeclinable tu (Sadda) indicates the 
exclusion of the discrepancy suggested at the end of the com- 
ments on the last Sutra (Prakasadhat+tu J r7ta J revam J r 
parah). Like the brightness of a light, jlva is the am§a of 
Paramatma. Just as a fire, while it is burning with bright 
light, reflects brightness all about it, and thereby exhibits its 
am§as and just as cows and horses of different colours — 
white, black, etc. — possess certain common features between 
them as discriminating characteristics ; and just as human 
beings and divine beings possess a carnal body, similarly 
amia means a feature common to both. 730 In certain things, 
there are a larger number of characteristics which could be 
compared with any one of them in common with others. 
Similarly discriminating people explain by comparing 
certain features common to the two things for purposes of 

720 See Text note on page 438 on this topic. 

730 EkavastvekadeSatvamhi amSatvam : i.e., Where in one particular 
point, there is Oneness, there is amSatva. Being common in one 
part is amiatva. 

34 f 
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comparison. Thus the am&a and avtii become matters for 
comparison with their common features in them as their 
natural characteristics. In this manner, the jlva and the 
Parabrahman are thus compared with their common natural 
features as amsa and amH in drawing up a comparison 
between the two. Thus, in the Sutra, .it is said naivam 
parah, thereby meaning that the jlva only could be compared 
with Parabrahman and that Parabrahman could not be com- 
pared with anything else. What the jlva is as a being, 
the Parabrahman is not (as a being). In the same 
manner, the brightness also is of a different nature in 
these beings. And therefore the ananda of jlva is some- 
thing quite different from the incomparable ananda of Siva 
Parabrahman. In this way, the jlva and the Parabrahman 
stand, for comparison's sake, having these qualifying charac- 
teristics. And thus these natural differences in character 
stand as the fundamental basis for b/ieda between lia and 
jlva* And these qualities naturally support the argument 
for bheda. As for proving abheda, there are not attributive 
expressions of a fitting kind that can help to establish it. 
And such expressions which can establish abheda are not 
available in particular {abheda nirdeidstu pruthati siddhya- 
narha vi&eshananam viseshyaparyantatvam dsritya mukhya- 
tvenopapadyante). In the texts Tattvamasi*™ 1 Ayamdtmd 
Brahma™ 2, etc., and in the expression Ayamdtmeti, the 
words Tat, Brahma and Atmd all clearly show that they 
are the controlling agency in the jlva and thus it is impos- 
sible to postulate ekatva as between jlva and Brahman* 
This has been already made known above. The Smritis 
also lay stress on the fact that the unhappy state of the 
jlva is not to be seen in Siva Parabrahman. This is more 
clearly set forth in the next Sutra, Smaranti cha (II. 3. 44). 
{And Smriti texts declare this.) The Smritis strongly 
support the above view. 

The indeclinable cha denotes the Smritis taken as 
a whole — cha&abdassamuchchaye. Take such Smriti texts 

731 C/ic/i. Upa. h IV. 8. 7. 

732 Brihad. Upa. 9 IV. 5. 19. 
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as the following : Tatra yah paramatmasau sa satyb 
nirgunassmriiah \ Nalipyate phalaischapi padmapatrami- 
vambhasa \ Karmatmafvaparbybsau mbkshabandhaih sayuj- 
yate I Vigraham devadevasya jagadetackcfwacharam i Eta- 
dartham na jananii paiavah papagauravat iti \\ etc. This 
Paramatma is eternal and true and devoid of gunas. He is 
never desirous of realizing any phala for himself, just as a 
lotus leaf on the surface of water. All jlvas endeavour by 
their actions to realize Parabrahman and thereby get 
themselves freed from bondage and obtain Mbksha. In 
trying to obtain Mbksha^ the jlvas undergo a great 
struggle in this mundane world. Many a sinful creature 
does not know this real truth in what he is aiming at. 
Thus the Smritis clearly declare that the clear glow 
of light of Parabrahman attracts the jlvas ; to obtain 
it they put forth all their efforts in their am&a form. 
And this relative feature of jlva and Brahman is 
sufficiently explained in the Smritis by Parasara and 
other Rishis. The Smriti text Ekade§asthitasyagner 
jybtsna ' vistarim yatha I Parasya Brahmanas&aktistatJw' 
dain akhilam jagat \ etc., declares that though fire 
burns in one particular place, it throws its light over 
a large area around it, similarly the glow of bright- 
ness of the iakti of Parabrahman is radiated throughout 
the world. Thus Isvara partakes absolutely nothing 
of the miseries found in the jlvas. So proclaim the 
Smritis. The indeclinable cha lays stress on the 
absolute absence of duhkka in Parabrahman. This is 
clearly declared in the Sruti text Tayoranya/i pippalam 
svadvattyanaman anyb abhichakaslti^ which declares that 
one of the two, viz. y the anyb jlvakkya bird enjoys its fruit 
of previous actions in its former births, while the Para- 
matma bird {anahian anyb) enjoys its eternal undiminished 
joy. In this way, the Sruti s and Smritis clearly explain the 
widely differing features which contrast the jlva from 
the Brahman. Thus it is seen throughout the Vedanta 
that in certain respects the jlva and Parabrahman stand 

733 Sveta. Upa., IV. 6. 
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as objects for comparison — such as am§a, gndna, sama7ia y 
etc., — and these widely contrast with what is mentioned in 
other Smritisy their inequalities and improbabilities which 
cast the doubt as to how the Sdsira should be harmonised. 
In order to clear this doubt, the following Sutra (II. 3* 45) 
is propounded : Anugnd parihdrau dehasambandhajjyotirddi- 
vat. {Accepting and rejecting goes zoilh the nature of the 
body with which it is connected^ ■ as we accept or reject fire % 
etc.) Even though as a fact, all jwas possess an am&a of 
Brahman and have knowledge about him, yet they being 
located differently among sects differing as those of 
Brahma, Kshatriya, Vaisya and Sudra, with whom cleanli- 
ness and dirt {$>nchydsiichirdvhasambandhd) are a matter 
of like and dislike and are tied up with their respective 
habits and practices. Just as fire which though it is 
the same everywhere it is found, is yet always prefer- 
red from the household of a Brahman well versed in 
sacred learning {Srbtriydgdrdt agnirdhriyate, smaMna- 
dcstu parihriyatc «) being discarded at the same time 
the fire, from the cremation ground and just as a 
person prefers to beg his food from the house of a 
learned Brahman and discards it even when offered at 
the house of a fighting enemy, even so it is in the 
matter of jwas who possess bodily forms. Thus the 
acts done by Devadatta and those done by Yagnadatta 
widely differ in their characteristics and in their results. 7151 
If it is asked why this is so, it is explained in the next 
Sutra : Asanlateschdvyatiharah (II- 3. 46). {Being 
different in descent^ they are not reciprocal % ) Though it is 
true that the antSa of Brahman is the same in all jwas y yet 
it shows a difference in every individual body by reason 
of the difference that exists mutually between different 
bodies. The experience of these different bodies cannot 

734 This is an elaboration by Sripati of Srikantha's short com- 
ment on this Sutra. Both do not explain the term adi in the Sutra. 
' Nor does Ramanuja bring out the force of this word. (See Sri- 
- Bhashya, III. 3. 48)'. Srlpati herein seeks to establish the dualistic 
position between jtva and jiva throughout creation. 
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be blended together. Judging from the {Advaita) theory 
which propounds the doctrine that bhranti makes us 
differentiate the jlva from the Brahman, from the jlva 
point of view, the differences that exist between jlvas 
seem as though they were inherent in the jlvas severally. 
In the experience of the jlvas severally, there is 
found to be difference; this seems a defect in them. 
And these defects cannot, as among the jlvas themselves, 
be harmonised. In order to establish that such a natural 
defect in the jlvas cannot be harmoniously blended, 
the word avyatikarah has been fittingly used in the 
Sutra. It cannot be said that the acts of Devadatta 
can make Yagnadatta responsible (for them), as both 
Yagnadatta and Devadatta are bodily absolutely different 
from generations and therefore the character of the 
one cannot be blended with that of the other. Those 
jlvas who are naturally wise and fit for realizing moksha, 
until they have reached that stage they change their bodily 
form, behave differently from the other jlvas who are 
affected by upadhi\ and these two cannot be harmoniously 
blended either. Just as a jlva in bondage [baddha jlva)^ 
which undergoes both happiness and misery as decreed to 
it by its fate, cannot be blended with one that is not so sub- 
ject to bondage, 735 by possessing a profound knowledge re- 
garding S iva Parabrahman, a jlva will be free from all family 
and other illusory bondages. To this effect, it is clearly 
said in the Stvdgama : — Baddha §udd/iadi bhedcua jlvatrayam 
idam smritam \ Gurudlksha vihliia&cha Bivabhakti vivar- 
jitah I Svakartntshvabhimanltu baddhassa pasuruchyate \ 
Guriidlksham param labdhvd kaimkaryatraya samytitah I 
Bdntyddi sadgunopeto mumukshu rdga var jitah I Bivddhlna 
sudhl bhakta& suddha jlva iti smritah \ Bivayoga Bivagnana 
vibJiavaiianda samytitah I Prachaydatapa viadhyastha suddha 
karpura dlpavat \ Bivakare parakaie kotisurya prakasake I 

735 Does Sripati believe in the theory of Anandatirtha : Trividha 
jlva sanghastu diva manusha danavah ? According to Ananda- 
tirtha, these cannot be blended together. See Tatparya Nirnaya^ 1st 
Adhyaya (T. R. Krishnachar's Edition). See Note 740 on page 536. 
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Vilwa chittavritlistu mulct a jwa iti smritah I Sa jwan 
mukia ityukto ragadvcsha vivarjitah 11 The jwas are 
said to be of three kinds : baddha y Suddha and others. 
He who is void of faith in his guru and bereft of 
faith in Siva Parabrahman belongs to one class. And he 
who esteems himself as his own lord and is self-conceited is 
considered to be one in bondage like a pasu. He who is 
always conscientiously serving his guru, who unites in 
himself the triple qualities of servitude, who possesses the 
qualities of humility and other good qualities fit for being a 
mumukshu, who is bereft of personal ties and who always 
realizes that he is dependent on Siva, is said to be a suddha 
jxva. He who is associated with Siva, who is full of 
knowledge of Siva, who enjoys in himself the company 
of Siva in his undiminished joy and who is always standing 
in the burning sun fearlessly like a piece of burning 
camphor, and realizes Siva Parabrahman in the open space 
in his resplendent brilliance of a thousand suns, keeping his 
mind dissolved, is called a mukta jxva. He is said to be 
a jwanmukta who is absolutely free from either friendship 
or enmity [raga and dvesha) of any kind. 

Moreover, if the doubt be raised whether such differ- 
ences (as above) among jwas and their enjoyment, eta, 
hold good in the case of the Bhrania-Brahvia-jwa-vadhiSi 
who postulate that such differences are due only to avidya 
caused by upadhi and that there could not naturally be 
such differences, it is cleared in the next Sutra : Abhasa 
eva cha (II. 3. 47). (// is only fallacious appearance.) 
Brahman, who is absolutely akhandaiharasapraka&a (all 
fluid-like lustre) in his svarupa but who on account of 
upadhi (disguise), which is a material which supports 
the cause of bifida between jwa and himself, is only 
helurdbhasa (an unsupportable cause or argument). 730 

730 Brahman is absolutely ahhaijulaikarasaprakata in his svarftpa. 
But upadhi, the material which makes the reflection or deceitful 
appearance possible, on account of which he is made to appear as 
different from the jiva, is a false material and cannot support the 
abhasahctu for asserting that difference. 
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For it is said in the Smritis : Prakasaika svarupasya 
prakdiaka tirbdhdnam prakaiana cva iti prageva ttpapdditam. 
[Brahman is all pra/cdsa (resplendent lustre) only in sva- 
rupa and ttpadhi is a material which obstructs the ap- 
pearance. This was originally discussed and brought to 
light.] The Sutra can also be read as Abhdsa cva\ the in- 
declinable cha denotes only hcturdbhdsa, Lc. % the falsity of 
the material which causes the false appearance by its obstruc- 
tion. But Srttti texts such as Prttthagatmdnam prcrita- 
ramcha matvd I Gnd gnau dvau ajavT&amSati'**' 1 1 Tayorauyal} 
pippatam svddvatti I /V/, 738 etc., quite contradict the above 
argument and avidya becomes kalpita ttpadhi, i.e., an invent- 
ed disguise, which brings into existence an idea of difference 
(bheda) affecting the svarupaikya (the union of appearance) 
contradicting the bheda. The state of opposite experiences, 
as happiness and misery, which is constant between the 
two, — i.e., Brahman and jlva — is made to appear as only one. 
Moreover, if as is clearly proved in the Srttti ^ it is conceded 
that biviba and pratibimba, forming the Brahman and 
always live together each possessing a separate conscience of 
its own, — as declared in the Srttti text, Gttham pratishthe 
parame parardhe™* — and Sutra texts like Gttham prati- 
shthavatmanau hi taddaHandt (I. 2, 11) etc., do contradict 
the position that bimba and pratibimba are one in their nature. 
This is a subject that it is pleasant not to discuss further. 
If this contention, however, regarding Brahman and the jlva, 
relating to the highest truth, as being enveloped by 
upddhi, raises the doubt whether such a difference is 
merely illusory and cannot be said to be real, as it is 
not clearly seen and declared to be so by the Sdstras, the 
next Sutra meets it : Adrishtdniyamdt (II. 2. 48). {And 
on account of the non-determination of the adrishtas.) As 
the real nature of upddhi and its series of changes are not 
clearly understood when coming into contact with Brahma- 
svarupa, therefore no definite conclusion has been arrived at 

737 Sveta. Upa., I. 9. 

788 Ibid., IV. 6. 

739 Kafka Upa., III. 1. 
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nor declared' and ihus stands an unsettled fact On account 
of this unknown npadhi coming into contact with Brahma- 
svariipa, the position becomes one of an extirpator or an 
eradicator (of Brahmasvarupa itself). Moreover, according 
to the Advaifa system, the /was being alike in their vibhutva 
(lordliness), in spite of all of them being pralibimbas, it is also 
not determined in the Sastras that these pralibimbas who 
appear different from each other are one in their original 
form. There is also no declaration about the nature of punya 
and papa with which these different pralibimbas are connect- 
ed. The Sastras do not clearly lay bare which class of prali- 
bimbas arc naturally of the poorer class and which of the 
richer class. And therefore we have to concede necessarily 
that /was, even in their minute form, are innumerable 
(bahutvam) and are by their very nature different from 
each other {pralisarira svabhavika bhimialvam cha angi- 
kartavyam). 7 * 0 If it is doubted whether in such a case the 
/was as pralibimbas are of different kinds — saying <c Verily 
I may obtain this fruit n ; " I can get rid of this fruit " ; 
M I will do this " I will not do this " and so on — thus 
exhibiting the /was as being in a confused state and making it 
impossible to determine their nature or the classes to which 
they really belong, etc., the next Sutra clears the doubt 

Commenting on Abhisandhyadishvapi chaivam (II. 3. 
49) {And il is Ihiis also in the case of purposes and so on), 
Sripati remarks that it is also equally undetermined as to 
which class of /was could be stated to be possessed of raga 
(love) and which of dvesha (enmity). And therefore, under 
such indeterminable circumstances, it cannot be exactly 
stated in clear terms the distinction between the two classes 
of /was. Verily, it is said in the Sruti text, Esha eva sadhu 
karma karayali, 7 * 1 etc., that the jwa is absolutely devoid of 
independence and whatever is achieved by it as punya 
or papa becomes attributable in its birth to Isvara. If 

740 Sripati accepts that the jivas are different from each other. 
C/*. Anandatirtha's Jtveiaydrbhidachatva jiva bheda parasparavu — 

• Taiva Vivcka. (T. R. Krishnachar's Edition.) 

741 Brihad. Lpa. } VL 4. 22. 
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it is said that karma is subordinate to* Isvara's prompt- 
ings, that Isvara is its prompter, and that karma itself 
(which prompts action) is eternal {anadi) and that the 
result of actions done by both classes of /was goes to none 
other than Isvara, then the answer is " It is not so". Be- 
cause the jlvas unlike Isvara, though devoid of all knowledge 
and all power, yet they are not as lifeless as ghata and pata 
and are not jadapaddrlhas (motionless matter). But still as 
a servant behaves towards his king in his subordination, and 
acts agreeably to the king's commands, though his power of 
action within the pale of a servant cannot be denied to him; 
in the same manner, within the pale of their subordinate 
> position, even though their liberty of action be very smalh 
jlvas do enjoy the effects of their actions resulting in pimya 
and papa. The Sruli texts Jybtishibmbna svargakdmb 
yajela; Karmachilb Ibkah kshlyaie t punyachitb IbkaJt 
kshlyate ; Parlkshya lokan karmachilan Brahmanb nii~vbda- 
mayat ; 74 - Safya??t vada dharmam chara^ 74 3 etc., and hundreds 
of others similar to them declare clearly that the jlva 
is one having some small right to action {kinc/iil 
kartruiva\ some small knowledge {kiuchid gnanalva), and 
possessing a body fettered in eternal subordination (kinchit 
kartrtttva y kinchid gnanutva baddhanadilva sarirah). Sruli 
texts like Ikshanadi pravbsantam srishlirl&bna kalpita I 
Jagradadi prapanchasya srishiir jivbna kalpita \ ill, etc., 
clearly state that beginning from the time the jlva desired 
to view the world, etc., until the jlva enters the final stage 
(lks/ia7iddi prave&antani)^ his creation rested in the respon- 
sibility of Isa. Thereafter his (the jivd!s) wakefulness 
(jdgrali) y etc., (/.*., after he came into the world) was of his 
own responsibility. This shows clearly that jlvas have their 
part of karlrutva, though it is minute in its character. The 
Sun whose action results in the day dawning and the night 
following and also the actions of paSu, paks/ii and mriga 
and the smaller creatures such as insects, etc., have 
within their own sphere their independence of action, 

742 Mund. Upa. f I. 2. 12. 

743 Taiit. Upa. t I. 15. 
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which are -not denied to them. In the same way, Isvara 
has prescribed to the different classes of jlvas their limited 
nature of independence of action and there is, according 
to the Srutis and Sniritis % no contradiction in this state- 
ment. If this were not so, the aforesaid Srutis and 
Smritis would become seriously opposed to each other. 
Therefore, the Srutis which grant the double kartrutva 
— the unlimited and the limited {ubhaya kartrutva) — are 
not contradictory to each other. It is therefore seen that 
jlvas, on account of their BrahmdmHa, are in a divided 
form from Brahman {Brahwzm§atveua pariehchinnatvdt), 
even though amsa and amAi are not different.™ Therefore 
if the doubt is raised whether sukha and duhklia are not 
clearly determined, then the next Sutra explains it : — 
Pravekxbheddditichcnndntarbhdvdt (II. 3. 50). \Should it 
be said {that this is possible) owing to the difference of place ; 
we deny this, on account of {all upadhiS) being within 
{all places).] (The word jlva is understood here.) 

If it is said that whatever it may be, Brahman is one 
and it is not possible for him to go into a divided condition 
by reason of his coming into contact with upddhi of various 
kinds in various different places, the answer is that Brahman 
himself does not come into contact with different kinds of 
upddhi. On the other hand, he closely accompanies the 
jlva in order to give the latter the experience of the different 
states. Therefore it is that the jlva is said to be subordi- 
nate. By Brahman following the jlva to make it undergo 
the different changes, Brahman remains in the jlva controll- 
ing it, himself absolutely unaffected by upadhL This state 
of altered existence is always, in every state of existence, 
permanent to the Brahman and the jlva for all time. But 
since Brahman wanders in every place, together with the 
jlva, the experience gained by such connection also proceeds 
solely from the jlva and has nothing to do with the 
Brahman. Therefore, the statement that the jlva is 
the result of the upddhi of Brahman and that it is 



744 Bhcda and Abhcda are both provided for here by Sripati. 
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subordinate to upddhi is not a matter relevant to" the 
present subject to discuss. 

Sruti texts like Yato vd imdni bhutani jdyantc; 7iU 
Gmx gnau dvau ajavlsdnliau itiC %Ar> etc., clearly contradict 
the position that Brahman is affected by upddhi, [They 
in fact declare that Brahman is absolutely free from upddfiL] 
In the Sutra, Utpattirasambhavdt, the venerable Badarayana 
has clearly said before that the jlvas are not brought into ex- 
istence afresh. [Both Brahman and the jlvaave nitya* eternal.] 
In the present Adhikarana in the Sutra, A mm nana vyapa- 
desdt, etc., it is clearly stated that some of the jlvas, who 
are eligible for realizing Brahmapada, do so at the pralaya 
by entering into Brahman (Bralnndnupravishtdndni) in a 
naturally divided condition {svabhdvablrinndndm) and occupy 
their respective reserved places (pada). At the time of the 
next creation when they come into existence, jlvas who 
are naturally divided (svabhdvabhinnd) appear again in their 
amSa form only, even though they belong to Brahman's crea- 
tion and they cannot, on any account, be called as belong- 
ing to BrahmdmSa in their origin (ue. t they are born in 
their own am£as and not Brahman's, though the sris/iti is 
Brahman's). In this world, by reason of the knowledge 
derived from the memory of several different previous 
births, men generally come into existence, just as a son 
is born out of the womb of a member of the female sex, 
and then are called, according to the Sruti text, Atmd 
vai putra ndmdsi iti saying that u Thou art born to me 
as my son out of my dtmdH\ thereby proving that the son is 
of the amSa (svdmsalvam) of the father. Therefore, in our 
opinion, those several kinds of jlva who entered Brahman 
in the previous pralaya went in their own amia form. 
A nd this has been accepted as a proof of amsa and amsi 
always going in conformity. The Sutras and Sruti texts 
do not contradict each other when they declare that some 
jlvas are eligible for coming into creation while others are 
not. The Sruti text, Taybr anyah pippalam svdddvatti 

7455 Svcta. Upa;, I. 9. 
7 *° Taitf. Upa. 9 III. 1. 
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ana&nan anyo abhichaka&ti 747 iti, etc., clearly proves that of 
the two {jlvakhya pakshi and paramakhya pakshi), the former 
(the jlvakhya pakshi) always seeks to enjoy the results of 
the actions of its previous births, whereas the latter (the para- 
makhya pakshi) which is always unaffected in its joys, exults 
in its transcendent splendpur. This proves that there is no 
contradiction when it is said that the jlva always enjoys the 
results of its previous births. The theory, therefore, that 
for the mere reason that the jlva comes into Brahman's 
creation, he is of Brahman's amsa and because he is subject 
to sorrow and joy, such sorrow and joy belong to Para- 
siva Brahman, stands rejected. Sruti texts like S&ntara- 
dantaram pravifat' 7 ** \ Antah pravishtah sasta jananam \ 
Isavassatvavidyanam livarassarvabhutaitam, etc., in their 
spirit clearly declare that Isvara is all the while in the heart 
of the jlvas controlling them and directing them towards 
the results of their previous actions, which theory has 
been agreed to and accepted. And therefore it is establish- 
ed that whatever the jlva does, according to the results of 
its previous acts, be it sorrow or joy, the enjoyment of it 
cannot go to Isvara. 

Origin of Soul, 

The principal Sutras dealing with the Atman are the 
following: — 

(1) I. 4. 26. Atmakriteh parinamaL 

(Ramanuja and Srlkantha treat 
this as two Sutras: I. 4. 26, 
Atmakriteh and I. 4. 27, ParinamaL 
But Snpati follows Sankara and 
Anandatirtha in reading the two 
Sutras together as one.) 

(2) II. 1. 28. Atmaiii chaivam vichitrascha hu 

(3) II. 2. 33. Evanchatmakarchchnyam. 

(4) II. 3. 16. NatmaSruternityatvachcha tabhyaJu 

747 Mund. Upa. t III, 1. 1. 

748 Atharvafiras. This text would seem to suggest that the 
jlva was already in a subordinate position (antarai) and was enabled 
to enter into {praviiai) a subordinate existence (antaram). 
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(5) II. 3. 19. Svatmana chottaraybh. 

(6) II. 3. 28. Yavadatviabhavitvaehcha na dbshasfad- 

darianat. 

(7) III. 3. 15. Atmaiabdachcha. 

(8) III. 3. 16. Atmagrihitiritaravaduttarat. 

(9) 111. 3. 51. EkatmcMiaUarlre. bhavat. 

(10) IV. 1. 3. Atvieti tupaoachchanti grahayanti cha. 

(11) IV. 4. 3. Atma prakaranat. 

The atman is accordingly dealt with in each Adhyaya. In 
the first Adhyaya, in Sutra I. 4. 26, the term atman is 
applied to the j'lva when it has reduced itself to the 
infinitesimal part — anutva — agreeably to the dadhikshira 
nyaya. That is, the atman (jiva) has by giving up 
its own form (svarupa) only obtained its another form 
(rupdntara eva) and thus has transformed itself. 

Sripati, commenting on this Sutra, says : — By becom- 
ing the instrumental and material cause, Brahman made, as 
connected with himself, the rupa of atman (nimittopdda- 
natbe Brahmanah atmanassambandhinl kritiratmakritih ) . 
In general, Brahman exhibited himself in his own form 
(Atmairite/i) as the chief instrumental cause. According to 
the text Tadatmanam svayamakurute. (Then the Supreme 
Brahman makes himself of himself a karya ; i.e., he makes 
himself karaiia and karya), Paramesvara to whom is applied 
the appellation of Atman, then transforms himself both as 
chief cause and as action itself, in order to bring about 
attainment of creation. If it is doubted how Siva Para- 
brahman became himself kriti and karma [katham kriti 
karmatvaiii), the reply is summed up (in the word) 
Parinamat (in the Sutra), i.e., transformation. In the 
great, supreme, all-pervading Lord Parasiva, who is all 
glory, far from any defilement, and who is above all, 
these two kinds of forms — kriti karmatvam — are not 
contradictory. These two forms of Parabrahman, viz., 
the kriti form and the karma form, culminated in 
evolving in the two states chetana and aclietana or the 
prapancha form in the final transformation. Verily, 
according to the dadhikshira nyaya (milk converted 
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into curds) so Parabrahman, out of his original 
form, converted himself into two kinds of forms leaving 
the original. Parhiama means exchanging the original 
form by conversion into these two states of existence, 
viz., chetana and achetana. If it is doubted whether it is 
possible for the eternal unpolluted one (ie., Brahman) 
to assume a transformed inferior state, destroying his 
original state in all its glory, the reply is, i{ Even though 
Paramesvara exhibits himself as the instrumental and 
material causes respectively, yet, there is no actual 
destruction of or harm to his original glory, Paramesvara 
always has at his call the Maya Sakti, with which he 
can transform himself into the fagat-rupa (i.e. } worldly 
form). That Maya Sakti of Paramesvara {Tat ParameS- 
varasya) is the nimittakarana {i.e., the instrumental cause) 
for the process of transformation. For, it is said in 
the Sruti text, Mayantu prakritim vindyat, etc., 740 by which 
Maya Sakti, which is not different from himself, is the 
chief Sakti of Paramesvara whereby he stands as controller 
and also as the (controlled) {Svabhinnamayaya niyam- 
yatvam Paramesvarasya niyamakatvam cha sravanat). These 
(controller and controlled) can be predicated in this 
world of no other. This is proved. There are other 
reasons as well. 

In the next Sutra, Yonischa hi giyate, the other 
reasons are developed. Sripati says, commenting on 
it, that in this word Ybni is used as the synonym for 
Prakriti. Because in the Upanishad it is stated, Prithivi 
yoniroshadhi vanaspatmam iti, etc. {Prithvi is the womb 
for generating several kinds of plants, trees, etc.). Yoni is 
also a special organ of Srishti. Indra is also called 
Yoni because he is one of the sources of creation. 
Therefore atman assumes the form of Prakriti in order 
to generate srishti of various kinds through the instru- 
mental cause acting upon the material cause. This 
view is supported by the Sruti text, Yathornanabhissrijate, 
grihyate cha iti, 1 * 0 etc., which declares that the material 

740 Sveta. Upa., IV. 10. 7C0 Mund. Upa., I. 1. 7. 
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cause also is evidenced by Siva. And there is thus no 
contradiction. 751 

In the second Adhyaya % in Sutra II. 1. 28, Atmani 
chaivam vichitrMcha the question is answered, as 
we have seen above, how Brahman, destitute of bodily 
form and qualities, becomes the creator of jagat which 
has a bodily form and has many qualities. In answering 
the question in the affirmative, the further question 
is raised whether Brahman is -influenced by Maya &akti 
just as ordinary jwas are. 

In the third Adhyaya, we have Sutras III. 3. 15 and 
III. 3. 16, Atma&abdachcha and Atmagrihltiritaravaduttarat. 
Commenting on the former, Sripati says that in this Sutra 
the term Atma denotes Parabrahman. Texts in the Taittirlya 
SrtUi such as, Tasmadvd etasmadatmam afcdSassambhutaft 
iti™ 2 etc., declare that A/man f that supreme form of Para- 
brahman, is the chief cause of creation. And through him 
aka§a } etc. (Vayu, Agni, etc.) were originated. It is also 
said' in the Mandukya Sruti in texts such as Prapanchbpa- 
§amam santam Sivamadvaiiam chalnrtham manyante sa 
atma sa vigneyak iti^ etc., which state that the term atma 
is here used in order to denote that He is Siva Para- 
brahman who is the cause of prapanelia. It is also 
declared in the AtkarvaSik/ia text beginning with Dhyayi- 
te&aitam pradhyayitavyam sarvamidam Brahma Vishmt 
Rudrlndraste sam prasuyantl itt, etc., and ending with 
Siva eko dhyeyah §iva?nkarah sarvamanyat parityafya, etc., 
that all those who wish to obtain moksha in its final 
{charamd) form should meditate upon Parasiva Brahman 
only to the prohibition of other forms. Therefore, it is that 
it is decisively proved that Siva Parabrahman, who is eternal 
and who is all-happy, who is all-auspicious and all-bliss, 

751 In this connection, Anandatirtha quotes the Mund. Upa. A 
I. 1. 6 : — Yadbhutayonim paripaSyantidhlrah ; and follows it up with 
the following citation from the Brahmanda Parana : — Vyavadhatuna 
sutistu pnmstvam vidvadbhirucliyate i Stitiravyavadhanena prakriiitvam 
iti sthitih w Ubhayatmakastttitvat Vasudevah parah pttman n 

?S2 Taitf. Upa. % II. 1. 
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is the dual cause of this world under the nomenclature 
of A /man. Smriti texts like Ritam satyam par am Brahma 
purus/iam krishnapingalam \ IJrdhvaretam virupaksham 
visvarupaya vat namo namalp?*" etc, declare that the 
Krishnapingala and Virupaksha form of Parabrahman must 
always be meditated upon. Thus say the Smritis : Sivam 
bhajanti ye narah Swam vrajanti te narah ' Sivetaram 
bhajanti te Sivetaram vrajanti te \\ Those persons who 
meditate upon and worship Siva finally go to realize Siva, 
while those who meditate upon other forms of Para- 
brahman than that of Siva, go to and realize only such 
other forms. So, therefore, those who are fond of 
and anxious to reach Siva should meditate only upon the 
Siva Parabrahma form in order to realize the fruit of 
Anandamaya Siva and should not think others. The Sruti 
text, Anyontara atmanandamayah, etc., declares clearly 
that Sivamantra should be the chief term employed in 
meditating upon Siva in order to derive Aitandamayasiddhi 
and this is clearly explained in them (the Sruti texts). 
Moreover, in other contexts also wherein, the text Anyo- 
'ntara atmanandamayah appears, the word at ma denotes 
Parabrahman and in that context explains that Siva 
forms the head of Parabrahman and that the other sides of 
Parabrahman, such as the two flanks and the back, are 
represented by other forms of deities. And therefore in 
order to derive complete happiness and enjoy it, head 
is the chief part of the body and this part being the 
form of Siva Parabrahman above all others, must be 
meditated upon. The Sruti text, Indriyebhyah parahyartha 
arlhebhyahha param manali \ Manasastu para buddfiih bud- 
dheraima median parah I Mahatah param avyaktam avyak- 
tat purushah paraJi I Purushann i param kinchit sa kashtha 
sa para gatih w iti, etc., declares that subtler are the elements 
than the senses ; subtler is the mind than the elements ; 
subtler is the intellect than the mind ; subtler is the great 
Atman than the intellect ; mightier than the great Atman is 
the Avyakta ; mightier still than even the Avyakta is the 

7BS Malwpa., V. 8. 
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Pnrusha ; there is little beyond the Purusha. He is the final 
limit, and the final refuge (for the fiva}. 1 * 1 The Sruti texts, 
Anydiitai'a atma prdnamayah \ Anybntara atma manomayah \ 
and also Anybntara atma vigndnamayah^x point out that the 
term Atma is used for the subordinate anatma, because this 
is the highest reward that he could reach in realizing Atman 
on whom he meditates. And therefore the word Atma is used 
in these two senses (for Atman and Ana/watt). 7 ** But how 
can we determine the vignanamaya anatma to realize the 
anandamaya atma by meditation as declared in the Sruti 
text Anybntara atmanandamayah ? The next Sutra clears the 
doubt: Atmagrilatiritaravaduttardt (III. 3. 16). The term 
Atma in the Sruti text, Anybntara atmanandamaya iti % points 
out only the Paramatma and should be understood only as 
such. The expression itaravatva the Sutra means clearly " as 
compared with the word Atma used elsewhere " — {i.e., the 
secondary sense signifying anatma, i.e., jlva). The Sruti 
text, Atma va idameka evagra aMt I Sa Ikshata id&au srijd 
iti?* 1 etc., in which the word atma is used, refers only to 
Paramatman and should be understood in that sense. Then, 
why is this term used in this way ? The expression uttarat 
in the Sutra explains the meaning of the Sruti as an answer. 
Scfkamayaia bahttsyam prajayeya?** It was his desire to 
create many such prajas (at mans). And this is the answer 
of Parabrahman when questioned. 

In Eka dtmanas§arire bhavat (III. 3. 51), Sripati 
- says : Atmanah — In the body of the j%va % Parabrahma Siva 

754 Kafka Upa. y III. 10. Avyaktam : The undeveloped. Paul 
Deussen translates it as natura natUrans and Vyaktam as natura 
natural a or the already developed. See the Philosophy of the Upa- 
nishads, 240.- * Pnrusha \ Spirit ; the Knowing Subject. Ibid. 

755 Anydntaratma—Anyali + aiitarah+Atina, where anyah denotes 
Parabrahman. Cf. Utiamatj, Purushasivanyah (Bhagavad-Gtla, XV. 17); 
antarah+atma denotes the subordinate anatma (».*., the jtva). 

756 Anandatlrtha quotes from (i) Vamanasmriti : Anatmanyatma 
iabdastu sopacharah prayttjyaic ; and (ii) from the Tal. Br. Upa. : 
Dvevava brahmandrupe Atmachaiva Anaimacha. 

757 Aitarlya Upa., I. 1. 1. 758 Taitt. Upa., II. 6. 
35 F 
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prevails as its chief (or dominating) innate property. 
The texts, Grihapralishlhe paramo pardrdhe \ Isanas- 
sarvavidydnam livarassarvabhutdndm \ Pradhana kshelragna- 
patirguuesah samsdra mbksha sihitibandha hetuh I Brahma- 
vidapnofi param \ Tattvavtasi \ iti t etc., clearly denote 
that Brahman as Atman exists in the body absolutely over 
and above the jlva (jlvdtiriktatvena) as supreme and unsur- 
passed. And it is therefore not correct that the jlva 
should meditate upon himself for realization. This is the 
gist of what is intended to be conveyed by this Sutra. 
In all this Brahmavidya, during meditation, the upasaka 
{i.e., the meditator) should clearly understand the svarupa 
of Parabrahman in order to differentiate the upasaka 
from the npdsya. In the Sutra, Traydudmeva chaivam- 
upanydsah prainaicfia iti and the Taittiriya Sruti text, 
Bhrigur vai vdrunih ' Varmiam pilar amupasasdra \ Adhzhi 
bhagavb BrahmZti \ Tasmd elat provdcha \ Annam prdnam 
chakslmk h'btram manb vac/iam iti \ Tarn hovdcha I and the 
text beginning with Yaio vd imdni bhuldni fay ante 1 ** and 
ending with Saishd bhdrgavi varum vidyd para77ie vybman 
pratishihiid?** it is said in answer to the question raised 
whether in order to meditate on anandamaya Brahman 
should the upasaka (the meditator) think upon the Para- 
matman or the jlva : — In the Srtitis it is said Ayamdtmd 
Brahma™ 1 (This dtma is Brahman) thereby meaning that the 
jlva alone is Brahman. The Sruti texts Ytfnydm devatdm 
updste a7iyo > sdvanyo* hamasmi I Na sa veda yathd pa&uh \ Mri- 
tybssamruiyumdpnbti iti™' 1 etc., clearly state that there is no 
other beyond the meditator himself to realize as the Supreme. 
The Sruti texts, Ahamasmi Brahmdhamasmi iti™ z etc., 
also support the same view. Therefore if it is argued that 
it is the conclusion of all Vedantic texts that the meditator 
should meditate on himself for realization, then the reply is 



750 Taiit. Upa.< III. 1. 1. 

700 Ibid., III. 1. 6. 

7G1 Brihad. Upa., II, 5. 19. 

702 Ibid., IV. 4. 19. 

763 Ibid., I. 4. 10. 



INTRODUCTION 



547 



that the explanation is propounded in this Sutra : Eka atma- 
i;u <$arlre b/mvdf. The expression " EkaJt " means " Para- 
mat man ; Pradhdna kshttragnapatir maheszwah" ; the 
expression 11 Atma " means ,c sthdvara jangamdtmaka jiva " 
i.e., the being in the movable and immovable world ; the 
word Bhinnak is to be read here after the word 11 Atmanah 
This word is suggested as completing the sense of the 
Sutra, which Srlpati reads as to mean that 11 In the jlvas 
body* Paramfitman dwells as the Chief Lord ; on account of 
/!:<?, He is different from him {jiva) As read by him, the 
Sutra would run : Eka. dtmanb bhinnah Sartre bhdvdt. 

Srlpati then proceeds. The Sntti texts Ritam piban- 
tau sukritasya lake guhdm pravishiau parame parardhe i 
Chchaydtapau Brahmavidb vadanti panchdgnayb ye cha trind- 
c/ziketd/i 7G4 i Dvasuparna sayujd sakhdyau i Ksharam pra- 
dhanam amritdksharam harah kshardtmand visate deva 
ekah, etc., declare that the two internal beings, jiva and 
lSvara, are always living in the Pundarlka (heart) of the 
body as two different beings. All Vedanta agrees in declar- 
ing that the two are ever constant and this is amply proved 
in the dialogue between Bhrigu and Vannu\ in the manner 
of question and reply. Bhrigu has clearly explained 
the Brahma dharma, viz., that the vignanamaya jiva is 
absolutely different from the Anandamaya Brahma, as exist- 
ing in the body of the jiva. This peculiar characteristic of 
the two is inevitable. In conclusion, the Sruti text 
beginning with Sa yauhayam purushe ' Yauhdsavdditye i 
Sa ekah i Sa ya evam vit I and ending with Ahamannamaha- 
mannamadantamadmi \ Aham vi&vam bhuvanam abhyabhu- 
vam \ S?ivarua jybtih \ Ya evam veda \ and also the Sruti texts 
Sarvo vai Rudrah I Sarvani kltalvidam Brahma \ Urd/ivare- 
tam Virupdksltam visvarupdya vai namb namah 1 ^ I Hiran- 
viaybham Qivarupamasmi \ Namb hiranyabahave \ iti, and 
numerous other texts declare that Parasiva in his form of 
Hiranmaya and the All-pervading prevails everywhere. This 
cannot be claimed by another {netara paratvam). Sruti texts 

704 Mahdpa., X. 21. 
765 Ibid. 
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like Yd vigndne tishthan yasya vigndnam Sariram I Ya dtmani 
tishlhan yasydtmd $ariram™ Q I Hiranmaye pareMSe virajam 
Brahma nishphalam 1 Tat ktbhram jyotishdm jydtistattaddt- 
?navido vidvh \ Atmdva!re drashtavyah §rotavyo mantavyb 
nididhydsitavyah \ Brahmaveda Brahmaiva bhavati \ iti, 
etc., declare that according to one's own and other 
idkhas of Veddnta and every other branch of learning, 
Siva Parabrahman is the one to be meditated upon and 
that the jlva is the meditator. And that by his medita- 
tion upon Brahman, the jlva can obtain and realize 
Brahman is also clearly explained. The meditation on 
Brahman as Annam Brahma by the vigndndtmaka jlva 
during the period of meditation refers only to Para- 
mesvara Brahman who pervades him. And in order 
to reach him, the various stages of his meditation show 
the several steps that he advances in his progress of 
meditation in order to reach him. The conception of 
the jlva as Brahman himself absolutely is flatly contra- 
dicted by several SriUi texts : — AnlSayd sochali imihyavid- 
nah 1 Tarati sokamatmavit™* 1 \ l£am gndtvd amritatvamefi \ 
Tamevam viditvd atimrityunieti \ Ndnyah panthd vidyate 
ayandya ; 7CS Sraddhd bhakti dhydna yogddavehi I At7ndnam 
aranim kritvd praiiavam chbttardranim I Dhydna nir- 
mathandbhydsdt pd§a?n dahati panditah l etc., and many 
others. This forms the subject of discussion of the 
Bhriguvalll dialogue from the beginning to the end. 
SriUi texts like A ham Brahmdsmi, Tatlvamasi y iti?™ etc, 
though they lead to the inference that the meditator and 
the meditated are one in the result (phala), yet they have 
not sufficiently proved and declared that the jlva, who 
enters into anddi malasamsdra (an infinite series of sins) 
and binds himself for entering into several generations in 
his bodily form, now going into it and now coming out 
of it, and who thus keeps struggling on in this fire of 

7GC Brihad. Upa., III. 7. 22. 

707 Chch. C7pa. t VII. 1. 3. 

708 Taitt. l/pa. t III. 8. 
760 Chch. Upa., IV. 8. 7. 



INTRODUCTION 



549 



tapatraya and feels burning pain (dandahyamdnd) % could ever 
come out of it and ever could possibly attain Brahmalva 
— this is kept as a great doubt. That this is never possible 
is conclusive (Tdpatraydnala dandaJiyamdna svabhdvasya 
na&vaib Brahmatvam sambhavafiti siddham). 

Evanchafmakarlsiiyam (II. 2. 33). (And in the case 
of space a/so, on account of there being no difference) 
Thus, it follows that the atman (as jlva) became a totality 
with the Supreme. In other words, the jlva is, as com- 
pared with the body, in small size and occupies but a small 
portion of it. There, in that small space, it lives in a very 
diminutive form ; in the same way it lives in small insects 
occupying but a small space in them, and making the totality 
of its form with the Supreme Atman. Moreover, if it is 
conceded that the jlva occupies the body in as mall form, 
then, there is room to think that it goes even to Paralbka 
in that small form. And therefore we have to accept that 
the jlva assumes the sukshma form and lives in the body. 

If we have to oppose such a view, the next Sutra — 
Sarirdndm clidnavasthitaparimdnatvdt (II. 2. 34) (And on 
account of recognition) — explains that it cannot be so 
contradicted. 

We have seen insects such as flies, etc., in minute 
forms, born as the result of their previous karma ; 
such insects are born again in their future lives as 
elephants as the result of their previous harma. 710 But 
the suggestion, because the jlva is small and minute, it 
can ascend to the other world in that form (Le^ with its 
body), because its body is small and that the elephant cannot 
because of its heavy body, is fallacious and cannot be 
accepted. Such a reasoning ends in contradicting the 
siddhdnta (the theory) that no jlva goes to the other world 
with its body but leaving the body behind. 

Ndtmdsrtiter nityatvdehcha tdbhyah (II. 3. 16). 
The word Atma cannot obtain the meaning of sarira. Why ? 
Because it is not so supported by the Srutis. We do not 

770 A fly in one generation may become an elephant in another 
birth. See Mahabhdrata, Anuiasanika Parva t Ktfdpakhyana. 
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hear from the Smti texts describing creation that the 
fivasv/ere created anew. (They already existed,) SrtUi 
texts like Gna gnau dvau aj&viS&msau, etc., bear tes- 
timony to the eternal existence of the /was. This is 
the gist of the meaning of this Sutra (Na+atma+agmte/i 
+nityatvat+c/ia+tab/iyak). That this entire world was 
originated through the influence of Akasa y etc. 771 and that 
Brahman became manifest through Parabrahman is 
stated in the Smti texts. Then, if it is asked whether 
the jlva also came into existence along with Brahman 
and the entire world, the question arises which is the 
right answer. The answer should be in the affirmative 
(astlti). How ? The ready reply is provided by the Srtcii 
text Ekavignanma sarvavigniinani 17 - — by understanding 
one we have to understand the rest in the same way, in 
order that we may be consistent with our previous 
pratigna {Gna gnau dvau ajaviiamiati % etc., texts). We 
have agreed that originally there was only one srishli 
(creation) during which just as akasa and the rest 
became manifested, /was also became manifest and this 
is supported by the Sruti texts as already set forth in our 
arguments (texts like Yatah prasutu jagatah prasuti- 
toyena jlv&n visasarja bhumyam)? 7 * From whom the 
world came into existence, through him (the Parabrahman) 
the same source, came also the /www. Prajapatih praja 
asrujata ; Sanmulassomyemah sarvah prajah sadayatanah 

771 Akaiadvayuh vdyoragnih agnerapah, etc., Rig- Veda , TaitL 
[/pa., IL 1. 1. 

772 Cheh, Upa.> VI. 1. 4. 

773 This is a text from the Malidndrdyandpatushad^ L 16. It is 
quoted by AnandatTrtha, L 1. 1. The full text is as follows: — 

Yam antassamudre kavayo vadanii yadakshare parame prajah \ 
Yaiah prasuta jagatah prastitl toyena jivan visasarja bhumyam n 

Anandatlrtha quotes it for establishing his thesis that the 
world is eternal and only became manifest through Parabrahman 
at the time of creation along with the jivas, thereby suggesting 
that jlvas were no new entities brought into being at the time of 
creation but only previously existing ones brought into manifesta- 
tion at creation by him. 
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saipratishihah ; T7S Yatbva iwa?:i bftuiai:i jayantc ; 775 /// and 
other texts clearly prove that the creation of the world 
was along with all the jlvas in a sachctana form. These 
texts clearly demonstrate that the coming into being of 
the jlvas was along with the world and that it is to be 
understood to be as such. No separate statement (of 
this) is necessary, for Brahman is also said to be eternal 
This view is amply proved by Sruti texts like TattvamasP™ 
etc M inasmuch as the jivas to whom Brahmatva is 
attributed, are also eternal. Sruti texts like Aitaddtmya- 
vtidam sarvatii ; 777 Sarvam khalvidam Brahma ; 77S etc., also 
prove that Brahman became manifested through AkdSa 
etc., though eternal. And therefore the view that even 
the jlvas did come through the influence of Alcana, 
etc., has to be accepted. If this is the conclusion we 
have to come to, then according to the STUra Natma- 
SrutEr nityatvachcha tdbhyah iti, etc., the word alma 
cannot be construed to mean the Sarira, because it 
is not so established by the Sruti texts. The Gxia 
Smriti says : Na jdyale mriyate va vipaichW 1 ™ (Neither 
is he born nor does he die). And Sruti texts like 
Gna gnau dvau ajdvimnisau^ etc., conclusively oppose 
the holding of a contradictory view. The eternity of 
the Atman {Atmano nityatvant) (i.e., jlva and the Para- 
brahman) is amply proved by the Sruti and Smriti 
texts themselves. Sruti texts such as Nityff mtyan&m che- 
lanaschQlanaiiam cko bahunam yd vidadhati kaman ; 780 A jo 
nilyasiasvaidyam purano na hanyate hanyamant sartre ; TS1 
ili, etc., declare the same view, viz., that jlvas are eternal 
among the eternal things (nityo* nityanam) ; are sentient 



774 Chch. Upa., VI. 6. 4. 

775 Taiit. Upa„ III. 1. 

776 Chch. Upa., IV. 8. 7. 

777 Ibid., IV. 8. 7. 

778 Ibid., III. 4. 

770 Bhagavad-Gita, II ; Kafka Upa., II. 18. 

780 Katha Upa., V. 13, 

781 Bhagavad-Gita, II. 
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beings among sentient beings {chUanahketaimnavi) ; 
and one among several eternal things {ekd bahunani), who 
realize their desires ; this jwa is called aja (because he is 
not born) ; nitya (eternal) ; and sasvata (ever existing as a 
being) ; he is always old {ptiraitak) ; he is neither killed nor 
does he die although he loses his bodily form. And there- 
fore alma cannot mean the sarTra. Then how is it possible 
to know everything by knowing well one thing (as stated in 
the Sruti text Eka vignanhia sarva vignanavt)¥*~ The 
reply may be thus formulated. The jwas also possess the 
right to act and are in the fields of karana and karya 
independent of others. 

This being so, then, we have to admit that the world 
and /was came into existence by the influence of AMsa, etc. 
But it is said that it is not so {netyuchyate). Because of 
dravya (substance) 783 being the same, all others are the 
transformed travail (avasthantarapattili) of that one. And 
the same remark applies to the jvoa also. But in the jwa, 
there is something more, viz.^ while Akasa y etc., are ache- 
tana^ jwa is not so, because it is a cheta7ia (sentient being). 
This is the peculiarity (visesha). Another peculiarity is that 
the jwa has in it invested gnana (knowledge) to a small 
extent while Akasa, etc., do not possess it. But Aka$a y etc., 
have for their part a peculiar transforming characteristic, 
thereby showing a constant tendency to change from 
one appearance to another {svarupanyathabhava). This 
last peculiarity of liability to constant change is not 
found in the jwa, which is prohibited {pratishiddhyate) to 
it. So, in conclusion, it follows that having proved the 
eternity of the jwa and explained the difference between 
Parabrahman and the jwa, and the jwa being always 
dependent on the Parabrahman for obtaining all that it is 
to enjoy through his favour and under his control, the jwa 
can in no circumstances aspire to be on a level with 

782 Chdi. Upa.> IV. 1. 6. 

783 Dravyam : a thing, substance, matter ; the ingredient or 
material of anything. An elementary substance, the substratum 
of properties, one of the seven categories of the Vaiseshikas. 
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the Parabrahman in the many characteristics which mark 
him — nityatva (eternality), niravadyatva (faultlessness), 
sarvagnatva (all-knowing), satyasaiikalpatva (truthful 
determination), kdryakdranddhipatVa (lordship of kdrya 
and kdrana), and visvapatitva (lordship of the universe). 
And therefore Parabrahman is the ordainer of all the 
states in the chidachit world in the entire creation and 
is responsible for its control. And therefore in the 
light of all the qualities proved in Parabrahman, the jlvct 
can never acquire any such dharma unto himself. Even 
though in his sukshma dasd, Parabrahman lies in him (fiva) 
also in a sukshma dasd; dvaita (dualism) is eternal (dvaita- 
sya nityatvam). In the mbkslia dasd (realized state), by 
virtue of the Bhramarakitanydya, the fiva, being freed from 
all kinds of bondage, attains Sivatva {Sivatva prdptih). 
Sruti texts like Brahmaveda Brahmaiva bhavati iti, 7Si etc., 
clearly declare this truth. Therefore we have to admit that 
in the state of bondage {baddha dasdydm), jwa and Brahman 
are entirely different from each other {baddha dasdydm 
fiva Brahmanbr bhedatvam) and in the realized state 
{mukta dasdydm) they are one {muktadaSdydm abhedatvam). 
This is the manner in which Sruti samanvayam is brought 
about. When one's power in himself expands, Sivatva is 
naturally reached in its fully developed state {Sivasvdbhd- 
vika svasakti vikdsataya). Just as Sruti texts like Ya- 
thbrnandbhissritjate grihyatecha iti, etc., demonstrate that 
both the act of creation of the universe and the act of 
withdrawing of it is in one and the same urnandbhi 
(Paramount Lord), the dvaitddvaita doctrine : follows in the 
same way. If we are to discuss the principles involved, then 
it comes to bhedatva, i.e., Parabrahman being the cause 
{srishii) and the material world the updddna Mratia. Judg- 
ing from the material world and its creation {updddnatva) % 
abhedatva is established. Both kdrydvastha and kdrand- 
vastha have come to prevail upon jagat and Isvara and 
this establishes the doctrine of Bheddbhedatvam. Judging 
from kdrydvastha, Parabrahman's own sakti is throughout 

784 Mund. Upo. y III. 2. 9. 
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seen to be in continuity without any break (svasaktipari- 
namatvma abhedatva) and hence abhedatva is established ; 
but judging from niydmakatva (the controlling power be- 
hind the creation), bhinnatva is proved (svaniydmakatvena 
svabhinnatvam). Even judging from the standpoint of 
kdrandvastha, every part of the creation is withdrawn into 
himself — which proves abhedatva {svdntarllnatvma abheda- 
tvam). Just as in the hot season [grlshma kale), the earth 
is seen quite free from green grass, etc., being parched up 
these existing but in very minute [sukshma) form, everything 
having been absorbed in Parabrahman, svabhinnatvam is 
established by the whole of the Veddnta (that is, it follows 
that the material world is separated from the Parabrahman). 
Thus abhinnatva is, in Sripati's opinion, the minutest form 
of bhinnatva. This passes generally as abhinnatva. Sruti 
texts like Sadeva saumyedamagra asit, 78n etc. {He was the 
only one that existed at first in the form of Sat) declare that 
at the time of Pralaya in this world, Parabrahman existed in 
the form of chidachiddtmaka Parabrahman {i.e., keeping 
everything in himself, He alone existed). Then when crea- 
tion came into being, Parabrahman began to manifest every- 
thing as quite different from himself and brought into 
existence the world and the rest. Sruti texts like Asadvd 
idamagra dsit \ Tatb vai sadajdyata iti, 786 etc., declare that 
the term asat in the Sruti texts denotes the chidachiddtmaka 
form of Parabrahman and that he existed in a very minute 
{sukshma) form and thereafter everything became minutest in 
a visible form. Thus the things which were in the manifest 
form at first, became, through the cause of Parabrahman, 
all visible in their gross (slhula) form. In other words, these 
transformations from their minutest forms to big, bulky 
forms were due to that Supreme Parabrahman, who caused 
these changes from one state to another, i.e., from cause to 
effect through his sabda and other influences, which did not 
exist before (that is, what was in sukshma bhinnatva, i.e., 
aikatva, became in Parabrahman's han ds sthula bhinnatva). 

785 Chch. Upa. VI. 2. 

786 Taitt. Upa. y II. 7. 
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Parabrahman in whom chidamm was latent, minutest 
during srishti its actual, real state, by way of vikara 
(transformation), in order to prove the fruit of its own 
action {karma phala bhoktratvaya) i.e., the real nature of 
chidamsa (latent in Parabrahman). (What was latent in * 
him looked like aikya but not really atkya ; so in srishti 
it comes out in its real form.) This double manner 
of manifesting himself which is latent in Parabrahman 
and which is brought into play during srishti shows his 
controlling nature. This manifests his two-fold nature, in 
which chidachit are, in Pralaya, latent in him. In creation, 
these are separated and are shown, by reason of kdrya and 
karana as separate, each with its different characteristics. 
These are different in creation (srishti) owing to their 
inherent characteristics and are so manifest. These two 
kinds of manifestations look, in their manner of operation, 
quite different from each other, so as to seem that they are 
the result of magic (Prakdradvaye prakdrinicha samanaJi)?*' 1 
Therefore an undesirable conclusion is reached [dpattih). 
The Srutztext beginning with "Yendsrutam srutam" 78S and 
ending with Ekavignanma sarva vigndnam, etc. (what 
has not been heard has now been heard ; by under- 
standing one thing thoroughly well, everything will be 
understood) is illustrated in the example contained in 
the Sruti text Yathd saumyekena mritpindhia?™ etc. 
(Oh sweet disciple ! look at this rounded ball of earth, 
etc.) This example seems knowledge in a nutshell, which, 
when expanded, explains clearly the whole relationship 
which is made up of coming together and parting [ue n 
creation and dissolution). In the same way, you have to 
understand, by way of application, how the jlva is brought 
into manifestation and how it undergoes dissolution 
(jwasybtpatti ntaraiiavddinyah).- Several Sruti texts like 
Prajdpatih pmja asrujata, etc., declare clearly how 

787 Sukshmadvaita is advaita reduced to the minutest form. This, 
briefly put, seems to be SrTpati's view. 

788 Chch. Up<i. y III. 1. 3. 
780 Ibid* VI. 1.4. 
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the achidamsa svarupa jlva comes into existence and 
goes into dissolution. This forms the subject of discussion 
between the two sets of argumentators known as jlva- 
nityatva-vadinyah and jlva-pratishedha-vadinyah^ those who 
argue that jlva is eternal and those who contradict that 
view. Smriti texts like Na jay ate mriyate, etc., and Sruti 
texts such as Nityb'nityanam cketa7ta§c/ietananam™ Q iti^ etc. 
declare the two states of the jlva in their svarupa in the 
sankbclia and vikasa form in the illustrating example (of 
mritpinda) shown to the disciple. Also, texts like Sava esha 
mahanaja atma ajarb amarb amritb Brahma ; 791 Nityb'nit- 
yanam™~ etc., prove distinctly the Parabrahma vishaya (t.e., 
characteristics of Parabrahman). Thus, at all times, it is 
clearly explained what there is contained in Parasiva- 
brahman in his latent form of chidachid vastuh ; while 
he himself is Pxmiah and while before creation he 
shows himself, as one all contained in himself, undiffe- 
rentiated in name, form and division {praksrishterekatva- 
vadharanam namarupa vibhagdbhavadupapadyate). This 
is how it operates. Sruti texts like Tarhya vyakritamasit 
taimamarupabhyam vyakriyate, iti™ z declare how during 
srishii those latent things in avyakta Parabrahman 
became manifest, and how they have been described in the 
Sastras by their individual names and forms in their several 
states of existence at their origin and at their dissolution. 
There are interpreters who argue that Brahman himself 
appears in several jlva forms owing to the upadhi of avidya 
(avidybpddki) in him ( Yetvavidybpadhikam jlvatvam vadanti) ; 
there are those who argue that at all times the jlva lies in 
Brahman absolutely separate from him, but only comes into 
srishii in order to work out his own destiny {paramarthiko- 
padhikritam) ; and there are those who argue that Brahman, 
who by himself forms the bhbktrtt (the enjoyer), bhbgya (the 
object of enjoyment) and the controller (niyantru). All these 

700 Kafha Upa., V. 13. 

701 Brihad. Upa. % IV. 4. 25. 

702 Kafha Upa. % V. 13. 
793 Chch. Upa. % VI. 3. 
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three sets of disputants maintain avidydsakti, rupddisakti 
and bhbktrii-bkbgya-niyantru sakti, and agree to the con- 
clusion that at the time of Pralaya, Parabrahman alone 
exists as Self. And all these say that Parabrahman alone 
exults in bliss without another name, form or division as ex- 
plained in Sulfas like Vaishamya nairghrinylna sdpeksliatvdt 
(II. 1. 34), Nakarmavibhdgddili chmnanaditvat kyupapa- 
dyalechdpyupalabhyatccha (II. 1. 35), iti etc. These texts 
declare clearly that the flow of /was in their different states of 
existence {/Ivabhedasya) in their different series of karma [tat 
karma pravahasya) is of eternal nature (audditvdt) and is seen in 
the form of a stream continually flowing. They also say that 
in both the states — pdramdrthika and anddyupddhi — Para- 
brahman himself undergoes bondage. As upddhi is nothing 
apart from Parabrahman nor anything new from him, Para- 
brahman alone undergoes all these transformations {Upadhi 
Brahma vyatirikta vaslvantardbhdvdt aparasya Brahmaiva 
vichiirakarma pari?ia7?tate). He alone enjoys all results, 
both goo4 and . bad. But in that capacity as controller 
(niyanlru), he does not enjoy any portion of the results ; yet 
the unseparateness from Parabrahman as both eu/oyer and 
enjoyed, he manifests himself as All-alone. As for our part, 
we hold that Parabrahman, out of his supreme power of 
expanding and contracting in the forms kdrya and kdrana^ is 
always absolutely free from any speck of fault and far from 
any smell of it. His satyasankalpatva (truthful resolution) is 
exhibited variously and without end and is always seen in 
the midst of the ocean of his good qualities. He holds in 
himself chit and achit things ; but He has no other kinds of 
forms -which are wanting in His goodness. And therefore 
the demonstrated conclusion is everything is reasonable 
and virtuous in Him. 

Svdtmand chbttaraybh (II. 3. 19) {Sva+dtma7id+cha+ 
utlarayoh). Is sva (Parabrahman) or at ma the greater? 
The answer is in the conclusion reached. In order to 
reject any vibhatva for the jlva, this Sutra is propounded. 
The particle cha in this Sutra is intended to restrict the 
meaning [of alma. However, death follows from the 
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separation of the jlva from the Sarlra. This is called 
utkrmzti. Even if the jlva as the associate of sva stayed 
in the Sarlra, he finds no secure home in it, (This 
Sutra says that the jlva cannot reckon on the Sarlra as 
its permanent home ; because jlva has no vibhutva over the 
Sarlra) Therefore amitva (atomicity or minuteness) becomes 
established (as the chief characteristic) of the jlva. [The Sutra 
means : The meaning of the word atma {jlva) used with the 
term sva (Parabrahman) is restricted by the conclusion 
arrived at later on.] The word sva must be understood 
from its own meaning according to the term used in the 
Sutra. Because the term sva used in Sutra 21 restricts the 
meaning to jlva who occupies in a minute form the sarlra 
merely for enjoyment of the results of his previous karma 
(II. 3. 20). The term ami cannot apply to jlva, but to 
Parabrahman, the chief adhikari, who is other than the 
jlva and controls the jlva in the sarlra (Na+antih+atafc 
+irute^+Ui+chit+na+itarMkikarat) (II. 3. 20). In the 
next Sutra, SvaSabdbnmanabhyamcha (II. 3. 21), it is stated 
that the jlva also is called ami when in the sarlra. Thus 
the Sruti text says, Yeshb anuratma chetasa veditavyb yasmin 
pranah panchadha samviveSa, 7 ** 4 iti, etc. (This aim who is 
also called atma and who is determined by the method of 
his actions also entered the sarlra in the form of the five 
elements). This ami form of the jlva was placed in the 
Sarlra along with the controlling adhikari {sva)™* in order 
to give the jlva opportunities of enjoying the fruit of his 
actions. The text says, bhagb jlvassavigneyah (The lesser 
one who actually enjoys should be understood to be the jlva). 
The jlva is usually known to be of such a minute form as to 
be known in the world's parlance as the size of a hair at the 
end of the tail of a horse {valdgra motto vyavakarbpi). 
Therefore he {jlva) is also called anu as well as the Supreme 
Atma, with whom he stays in association in the sarlra. 
Thus under the control of the Supreme Atma, this anu 

70i Mitnd. Upa., III. 1. 9. 

795 Sva. Literally, one's own, belonging to oneself. Brahman, 
the Supreme Soul, claiming the fivas as his own. 
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flva pervades the whole of the Sarira and undergoes 
experiences such as misery, etc. 790 

In the Sutra, Svasabdbnmaiiabhyavieha (II. 3. 21) 
[And on account of the very word — Sva — and of the 
measure of pervasion), the significance of the terra sva is 
explained at some length. The term sva is employed to 
show that Parabrahman is also in the ana form. The 
Sruti text. Eshb anuraima chetasd veditavyo yasmin praiiah 
panchadhd samvivesa™~ declares that this flva in the 
form of amt is to be understood by his actions ; he 
entered the iarira as prana composed of the five elements. 
The expression unmanam in the Sutra means Udhrutya- 
•manabhyam, the measure of elevation as between the two ; 
(Sva) resembles ami in his form ; what results from the 
resemblance and the measure of elevation (afforded) to the 
flva (by Sva) makes it get such elevation applied to itself 
(the fiva). 70S The Sruti text declares Valagra sata- 
bhagasya satadha kalpitasya cha l Blidgb jlvas savigneya 
itu (The flva is to be known as part of the hundredth part 
of the point of hair follicle of a horse's tail divided a 
hundred times.) 700 And in vyavahdra, the flva occupies such 
a small minute form in the sarira ; yet he throws his 
refulgence throughout the whole body during life. And 
therefore it is the dtma in the ami form that exists 
in the sarira and it is he who calls himself the flva. 
In this ami form, whatever experiences he, (the flva), 
gathers of sorrow, pain, etc., is for himself only and not for 
the Sva. It it is asked whether it is possible for two sets of 
beings — flva and sva — one undergoing pain, sorrow and 

7DS The term unmana used in the Sutra is meant to measure out 
the difference between the jiva and the Parabrahman in anu forms 
in which the j'tva experiences pain and sorrow while Parabrahman is 
all-exultant bliss, controlling the jiva, Unmana means weighing or 
measuring up ; it is really a measure of size or quantity. 

707 Mund. Upa., III. 1. 9. 

708 The sva is in the sarira in anu form and gives his prabhava 
to the jtva and makes him appear as if he was everything. The 
bifnba-pratibimba theory is implicit in this comment. 

790 Svcla. Upa. t V. I. 
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the like and the other free and exultant in joy, to co-exist, 
the following Siifra explains it: Avirbdhahhandanavat 
(II. 3. 22) {There is no contradiction as hi the case of 
sandal unguent). 

There is no contradiction ; because it is like the 
sandal plant in the midst of a number of other kinds of 
trees. Just as the sandal paste smeared over the body in a 
particular spot spreads its scent throughout the body 
and produces coolness, etc., similarly the jlva and kshetragna 
staying in one place in the body throws its radiance 
all over the body and experiences sorrow and joy in 
every part of the Sarlra generally • Hence, there is no 
contradiction here. If it is asked in which part of the 
Sarlra the jlva lies in its am$a form (Kasminnam&cva 
sthdnam), the next Sutra determines its special place (in the 
Sarirci). Avasthiti vaiGeshyadifi chhindbhyupagamdddhrudi 
//i (II. 3. 23) (If it be said that this is not so on account 
of specialization of abode, we say no, because of the acknow- 
ledgment of a place of the Sva y i.e., in the heart). 

Sruti texts like HridayadUv hydtmanah s tin tilt ; 
Hridihyayam dtma tatraika&atam nddhidm /V/, 800 etc. ; 
Katama dimd if/* 01 etc. ; Yd yarn vigndnamaya prdneshu 
hridyantarjydtilt ; 802 etc., declare that the dtma cannot live 
in any other place than what is allotted to it especially as 
its own, viz.) the interior of the heart. The example of 
sandalwood is given only to proclaim the special region 
allotted to it in the Sarlra, by which it proclaims itself 
through its radiant rays — just as the scent does the 
existence in the midst of other trees of the sandalwood. 
The example of the sandal is not to show merely its 
position among the trees ; but to indicate how it proclaims 

800 Praina Upa. % III. 6. 

801 Brihad. Upa., VI. 3. 7. 

802 These may be thus translated : — A/ma is in the Hridayapradeia 
— the area of the heart ; in the area of the heart, along with a 
hundred nerves, this attna dwells ; the atma is none at all 
when compared with the Supreme Sva \ lie who is proclaimed as 
vig?ianamaya dwells in the living body in the interior of the 
heart in a glowing form. 
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its existence in the place where it is by its scent 
Even though its existence is confined to one particular 
spot, its rays carry its fame through the sarlra and 
makes itself all-pervasive (all which is due to the 
influence of Sza in the body by the side of the jlva). 
The following Sutra gives a further description of the 
flras existence in the rarlra : Guntidva, Ibkavat (II. 3. 
24)^ Cj (Or on account of its all-round lustre). 

The expression va in the Sutra excludes all other 
doctrines than what is declared herein. Alma by its 
own property (guna) and knowledge [gnana) stays in 
its allotted spot with its rays radiating throughout the 
iarira. And therefore dlokavaL Just as a jewel seen 
In the rays of the sun puts out the rays of the jewel 
exhibiting its property, similarly the fiva t remaining in the 
region of the heart, receiving the rays of the Supreme 
Sva (Parabrahman), radiates in his own property as his 
characteristic, just as a mirror, wherever he moves. In 
the same way, the wisdom of the jlva x through the 
supreme influence, pervades throughout the Sarira. 
Therefore it is, in conclusion, determined that in that 
special region, which gives him the opportunity of 
catching the rays of light by virtue of being under the 
influence of Sva (svawayat), the jtva is so much capable of 
as to throw out rays in his own capacity. Verily, if it 
is doubted whether so long as the jiva is dependent for 
his gnana and frabha because of the influence of one 
who is different from himself {svarupa vyatiri/eta), then 
he should be considered as different in his properties 
also from the Supreme. The next Sutra removes this 
doubt : Vyatireko gandhavattathacha dartiayali (II. 3. 25) 

803 Srlpati reads this Sutra thus : Gunadva aldkavat. Aldkavat : 
A as a prefix to verbs and nouns expresses the senses of near, 
near to, towards, from all sides or all around. Aldka, as read 
by SrTpati, would thus suggest light, or lustre, spreading all around, 
which is peculiar^ appropriate when used with reference to the 
jtva who, under the influence of the Sva, is held to pervade the 
whole sarira. 

F 
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( There is a distinction as in the case of smell ; and thus 
Scripture also declares). 

Just as we experience from different smells their 
different qualities and determine the differences between 
them, in the same way the jlva recognizes himself by 
his guana that he is pervading throughout the Sarira and 
every part of it from the particle of a hair to the end of 
the nail and can say that he can feel and experience all over 
the iarlra. The Sruti text Albmabhyah Cmakhdgrebhyah 
Janafyevayam purushah Hi, etc., (This man can feel all 
over and experience his existence) declares that even though 
he dwells in an atomic {anu) form within the region of the 
heart, yet by virtue of power, he proclaims that he lives in 
every part of the Sarira* Sruti texts like Tattvamasif** 
Aha7)i Brahmasmi?** Ayamatma Brahma* 0 * iti % etc., pro- 
claim as if the jlva and Brahman live in the sarlra as if 
they were one {jlva Brahmanbrehalvbpadesat).* 07 If it is 
asked whether they are actually one in their lordliness 
{vibhulva), the next Sutra answers the question : Pruthag- 
upadesdl (II. 3. 26) {Their distinctness is taught). 

Srtiti texts like I&anassarva vidyanam ; livarassarva 
blmtanam ; 80S Yb devanam prathamam purastat ; VUvadhiko 
rudrb maharshih , 809 Pradhdna hshetragnapatirgunesak sam- 
sara mbksha sthiti bandha hetuh ; 810 Dva suparnau* 11 iti, etc., 
clearly declare that jlva and Parabrahman in their respective 
capacities of the controlled and the controller, and in their 
peculiar characteristics of jlvatva and l£alva, and in their 
subordinate and independent existences and in the state of 
experiencing bondage and in the shape of being free from 

801 Chch. Upa., IV. 8. 7. 
805 Brihad. Upa., I. 1 10. 
800 Ibid., II. 5. 19. 

s07 Some of these texts are quoted by Anandatirtha in his 
Brahma-Sutra B/idshya when commenting on this identical Sutra, 
which is according to his text II. 3. 27. 

608 Ma ho pa., XIX. 

809 Ibid., X. 19. 

810 Svcta. Upa., VI. 16. 

811 jitd. % IV. 6. 



INTRODUCTION 



563 



such bondage — in all these the two (jlva and Parabrahman) 
are entirely distinct from each other. While they are thus 
distinct from each other, vibhutva is only due to the 
independent Parabrahman, who is the controller. This 
is the conclusion proclaimed by the Srutis. There are, 
however, seen St-uti texts like Yd vigilant tishthan ; S12 
Vipvivam yagnam tanitta, iti, etc. If it is doubted whether 
the nva cannot be called vigndnbtmd, the next Sutra 
explains the doubt: TadgunasdratiKittu tadvyapade&ah 
prdgnavat (11.3,27) [A particle of the essence of Para* 
brahman* s qualities being reflected in the jlva, he is termed 
as if he were a prdgna). 

In this Sutra, the Sahda * tu 1 screens the blame of 
dependency attaching to the jlva, because of the good 
quality reflected by the ray of his (Parabrahman's) 
grace ; because also vi guana is all his (Parabrahman's) 
grace bestowed on the jlva through his goodness. And 
therefore the jlva is extolled as vigndndtmd, thereby 
suggesting that the dtma derives that name (vigndndtmd) 
purely through his being associated with Parabrahman. 
According to Smriti texts like Yathd prdguasyd- 
nanda sdrabhutb guna iti, the word prdgna as applied 
to the jlva is simply intended to pass him falsely as 
dnanda, because of the grace of Parabrahman. Accordingly 
Srttti texts like Yadcsha dkdsa dnandb n-a sydt ; Anando 
Brahmeii vyajdimt %VA iti ; Prdgnasya hydnanda sdrabhutb 
gunah : Sa e/cb Brahmana dnandah ; Anandam Brahmanb 
vidvdn nabibheti fattaschaua Bii iti, declare that just as Para- 
brahman is all satya, all gndna, all dnanda, so, this jlva, who 
becomes a gndni by his (Parabrahman's) grace, also passes 
as such but falsely by the application of the terms prdgna and 
gndni to him as stated in Sruti texts like Saha Bra/mia?id 
vipaschitd ; 815 Yassarvagnah iti, etc. In conclusion, the jlva, 



812 Brihad. Ufa,, V. 7. 

813 Taitt. Upa. 9 III. 6. 
81 * Ibid., II. 4. 

815 fbid. } II. 1, 
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who becomes a pragna and a gnani through his samskdra, 
calls himself through his qualities vigndni. 

The following Sutra assigns further reasons why he is 
so called : Yavadatmabhavitvachcha na doshastaddarsandt 
(II. 3. 28) [And since the quality of vigndna exists 
wherever the Self is, there is no contradiction here ; thus 
the Scripture declares). The Sruti text Ydyam vigudna- 
mayah prdneshu hridyantarjyotih purushassamdnassannu- 
bhau lokdvanusancharati, Hi, declares that the jlva when he 
attains the stage of vigndnamaya, gets the opportunity to 
catch sight of that luminous Supreme Brahman (praneshu 
hridyantarjyotih) who, living within the sarlra as an 
associate with the jlva, enlightens as to both the internal and 
the external world. In saying this there is no contradic- 
tion, because it is only when the jlva becomes possessed of 
dtmabhdvitva (the form of Parabrahman in his mind), that 
he will be in a position to realize the Supreme Brahman 
{taddarianat)^ i.e., only by actual sight. Hundreds of Sruti 
texts like Yathd nadyassyandamdndssamudre astavi gach- 
chanti vdmarupe vihdya \ Tathd vidvdn ndvzarupdd- 
vimuktah pardtparam purushamu paiti divyam i 81G Gatdh kaldh 
panchadasdh pratishthd devdscha sarve pratidevatdsu \ Kar- 
mdni vigndnamaya&cha dtmd pare 1 vy aye sarva eklbhavanti I 817 
Esha samprasddbsmdt Sarlrdt samuthlhdya paramjybti- 
rupcisampadya svena rufiendbhiuishpadyaie 818 iti\ etc., declare 
that the jlva, naturally meditating through the nivritti 
mdrga, will subsequently enter the region of Siva 
(Sivatattva) ; being rid of his carnal body will enter the 
kingdom of Siva through Siva-yoga, Siva-dhydna and Siva- 
gndna and become a jlvanmukta (a jlva free from bondage) 
and enter Siva-dhydna samddhi in the midst of burning 
brightness radiating like the lighted camphor, even in 
his aim form and present himself before the Supreme 
Brahman. And therefore there is no contradiction in the 
declaration of the Sruti texts. This clearly shows that the 

810 Mund. Upa., II. 2. 8. 

817 Ibid., III. 2. 7. 

818 Chch. Upa.i VIlh 12. 14. 
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jlva through his continuous ardent labour of holy meditation 
and austerity, has finally, like the one in sleep (supta 
pttrttska} who awoke at once into the illumination of the 
bright day, through enlightenment obtained by knowledge. 
In the comparison of the /7r\? in his ami form along with 
Parabrahman in his vihlrjtva, of course, there is a contra- 
diction as between the jlva and Brahman, just as there 
is as between the river and the ocean. The former in 
running through his meditation concentrates on the Brahman 
in the form of a vast ocean ; this contradiction between the 
two cannot be prevented {dimrivara). Moreover, if it is 
said that Isvara cannot live in the heart as a separate entity 
giving light to the jlva, and that the aim form of the jlva 
cannot be accepted, being merely an illusion through . 
upadhiy then the argument becomes inconsistent (asangata). 
Sritti texts like Gnd gnau dvau ajavisanisait*™ iti, etc, 
clearly declare that jivas were brought into being through 
bhuta srishti and remained so until they reached Para- 
brahman , again all throughout in the ami form. And 
therefore the anutva of the jlva as its natural form is clearly 
proved as a fact. It has also been proved as an undoubted 
fact that the jlvas were in the state of sushupti, etc., without 
gnana. And that guana is not their natural adjunct in 
their svarupa or their dharma in their original state is 
proved by the Sutra : Pumstvadivattvasya satbhhivyakti 
yogdt (II. 3. 29) (Since, as in the case of virile power, 
etc., there may be manifestation of that which exists). 

The term tu in this Sutra is intended to clear the doubt 
expressed above, i.e., whether the jlva is associated 
with gnana in its original form (svarupa) ; or in its natural 
state. Even in the sushupti state, the jlva is not completely 
free from agndna, because it is only after he becomes awake 
that he is able to refer back to what took place in sushupti 
as something that occurred while he was asleep. Therefore, 
gnana is only what he could acquire as a dharma subsequent- 
ly (to his holy practices). Gnana is a dharma to be acquired 
and not one attaching to the jlva naturally (svarupa dharma), 

810 Sveia. Upa., L 9, 
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just as manliness and other extraordinary powers 
become manifest only when the child grows into man- 
hood, because they are extraordinary qualities (asddha- 
raiza dharma), which though they exist in children, 
yet they are not manifest in them until they become 
men, when only such qualities become manifest in them 
and never earlier, nor at all times. The body (sarlra) 
is made up of the sapta dhatu (ue^ chyle, blood, flesh, 
fat, bone, marrow and semen), which keep continually 
developing themselves and are attached to the svarupa in 
unbroken sequence (svarupamibandhi)* " Body " {sarlrd) 
means the thing which is made up of the sapta d/iatti^ the 
three-fold impurities {trimala), the two births {dviydni) and 
the four-fold feeders (chaturvidha dharamaya)* 20 {Tatsapta 
dhatu trimalam dviydni chattirvidhdhdramayaic sarlranu) 
This identical meaning was conveyed previously when dis- 
cussing the sushupti state. The experience and the varied 
knowledge he had acquired, in that sushupti state, the 
jlva was able to recall in the wakened {jdgrata) state. These 
qualities, therefore, are the natural dharma of the jlva, 
which he can avail himself of always. This point has been 
already discussed. Therefore, even before he develops 
the state of pragnatva, the svarupa of the jlva was in him. 
Therefore, this atma svarupa is not always small in 
measure (anuparimana). And this the jlva, even after 
death, carries with him in a symbolic form, and nothing is 
new in him even in the mitkta state. And therefore he 
cannot be said to have not possessed it at any time. More- 
over, according to the Sruti text Etebhyobhutebhyassa- 
muthJiaya tanyevann vinasyati iti % whatever of a destructible 
kind is possessed by the jlva, during the time he is tied to 
family life, such as birth, death, etc., is not seen by him at 
the time he becomes a mukta. The same is explained in the 
Sruti text Yatha nadyadi* 21 etc., which declares that a par- 
ticle of water goes and joins a mass of water. Water attains 
. to water at the time of jnukti (/ale jatavaiwmktadasayatn). 

820 Annamaya, prdnamaya^ manomaya, vignanamaya. 

821 Mwid. Upa., III. 2. 8. 
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Similarly, the jlva as soon as it becomes morally pure 
(iuddha jlvasya) finds its home (fat prdptilva darmndt) in 
itself at the time of its realization. Smriti texts 
such as Na pa&yd mru thy tint pasyafi narbgam no f adult kha- 
tarn i Sarvam raha paiyah pasyati sarvamdpnoti sarvasalu 
Nopajanam smarannidam iariram manasefdn fcannui pcdyan 
ramafc \ ifi, etc, (the jlva does not see death, I.e., he has no 
death ; nor suffer illness, nor unhappiness ; but he sees 
everything secretly and finally when he comes out, he sees 
everything clearly all round ; and finally he always recol- 
lects and keeps in memory what all he saw and experienced 
and enjoys all he wants for ever) state that the anu form of 
the jlva and the jlva in his well-developed and all-knowing 
state (svaritpa) are not different from each other and they 
are never a contradiction to each other. (That is, there is 
no contradiction between the ami and prdgna states of the 
jlva.) If it is hereafter doubted how the jlva acquires 
knowledge of Brahman, casting off all his ignorance, etc., 
the next Sutra clears the doubt : Nifybpalabdhyanupalabdhi- 
prasango nyatara niyamb vdnyathd (II. 3. 30) {Ot/iertoise 
there would result permanent consciousness or non-con- 
sciousiies$) or else restrictive limitation to cither). 

If it is admitted that the jlva is capable of obtaining 
all-pervading influence, then the question arises whether it 
refers to his all-knowing character or being present in all 
places at the same time (i.e n omnipresence). If the first 
alternative be assumed, then the jlva should be conceded to 
have possessed such knowledge at all times, which is not 
true. Also the jlva in his anu state should be conceded to 
have possessed all the characteristics of Parabrahman. But 
according to the above conclusion it is not so. Therefore, 
'the jlva should at all times attain to knowledge in due 
course. It means this : — In this world, in order that the 
jlva may realize Brahmatva, he has to obtain gndna by 
meditation and then only he becomes a cause for realizing 
Parabrahman. If not, realization is not possible. If the jlva 
does not continually work through meditation in order to 
realize Brahman, then, mbksha is not realizable. Jlva fails 
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to realize his intended purpose. For our part, it has been 
sufficiently proved and declared that within our sarira, in the 
central region of the heart, the <atma remains and prompts . 
the jwa to realize (Brahman) by his own exertions. We 
have already declared, after offering sufficient proofs, that in - 
all cases wherever there is the cause easily workable, in all 
such circumstances, the jwa constantly meditates upon 
through penance and realizes the atma who remains in him. 
Else, it is not possible, on account of the various kinds of 
sins to which he is attached. Therefore, what has been 
previously proved, holds true. According to the Sruti texts 
Ayamdtmd Brahma iti, S22 etc., Brahmatva is possible of 
realization only if the kshetragna is well understood and that 
he alone is the chief kartru within. Else, it is otherwise. 
This can be realized only when all the illusory bondage 
to which he (jwa) is attached has been absolutely broken. 
In order to throw overboard (eschew) the Advaita argument 
developed in the Jiva-Brahmavada, the Atma Adhikarana 
Le^ (Kartradhikaraiiant) is begun. 

Atmeti tupagachchanti grdhayanti cha (IV. 1. 3) 
(But as the Atma ; thus he realizes and apprelmids). 

In this Sutra the term atma means jwa. This jwa 
being a mumufchu, constantly meditates upon, by prayer, 
etc., in order to realize Parasiva Brahman and thus realizes 
him. Mumukshu means a bhakta (i.e., a devotee) of Para- 
brahman. After knowing the Veddnta, etc., well through 
the Dahara, Sdndilya and other vidyas (i.e., means of medi- 
tation) he finally apprehends 823 the Paramatman, and thus 
realizes him and gets near him. 824 This is the gist of 
the Sutra as suggested by itself. The term tu in the 
Sutra denotes certainty. Sruti texts like Yada pasya/i 
pasyate rukmavarnam kartdranvisam purusham Brahma- 
ybnim I Tadd vidvdii punyapdpe vidhuya niranjanam para- 
mam sdmyamupaiti*-* \ Yathd nadyassyandamdndssamudre, 

822 Brihad. Upa., II. 5. 19. 

823 Grahayanti— jananii. 

824 Upagachchanti= prapntivanii. 

825 Mund. Upa„ III. 1. 3. 
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astaiu gaehchanti ndmarupv vihaya \ Tatha vidvan ndma- 
rupadvimuktali pardtpardm purushamnpaiti divyam n 82C iti, 
declare that those who thus meditate on Brahman as laid 
down in the Mundakbpanishad, apprehend Brahman and 
finally realize him. In the Kaivalya Sruti text beginning with 
Hritpundarikam virajam visudd/iam and ending with Uma- 
sakdydvi pai'amHvaram prabhum trilbchanwn nilakantham 
prct&antam i Dhyatva munir gachchati bhutaybnim samasta 
sakshim tamasah parastdt, iit\ it is said that Daharbpdsakas 
who meditate upon Siva Parabrahman in order to attain 
Sivatattva, finally realize him in this way (i.e., as laid 
down in the Kaivalybpanis/urd). Updsana is of three 
kinds: — (1) Ahamgrahbpdsandni ; (2) praCihbpasanani ; and 
(3) angdvabaddkbpdsanani. Of these, the first is carried out 
according to the method prescribed in the Dahara y Sdndilya, 
Vaisvdnara and Upakbsala vidyas. Of these, some hold 
to the Sruti text Vdcham BrahmZiyu pdsita (There is 
Brahman in the utterance). This denotes that the die tana 
who' is the jlvatma meditates upon Paramatman in order to 
realize him. Some others (i.e., some other vidyas named 
above) hold to the doctrine enunciated in Sutra texts like 
Adhikantu bhedanirdUdt and Sruti texts like Visvadhikb 
Rudrb maharshihi Hi, 827 etc. Agreeably to these Bdstras, 
the jlva is enjoined to meditate upon the Brahman svdbhi- 
nnataya (i.e., I am not different from Him). This is 
called AhamgraJibpdsanam. Sruti texts like Kam Brahma, 
Kham Brahma 828 iti, etc., declare that just as we see 
idols made of copper, earth and stone in the forms of Siva, 
Kesava, etc., so, the Sruti texts like Ndma Brahmiit- 
yupdsita 829 iti, etc., urge that upasana should be in 
the name of Parabrahman as if he were present in 
these material objects (jadapaddrthas). This kind of 
meditation of Parabrahman, keeping in view the form 
of an idol, is called Prafikbpdsanam. The third kind 

826 Mttnd. Upa., III. 2. 8. 

„ 827 Mahopa., X. 21. 

828 Chch. Upd., IV. 15. 

820 Ibid., III. 18. 1. 
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of Brahmbpasana is explained in the chanting of 
the Udgltha (Sdmaveda) where the sacrificial functions 
are executed by meditating on Parabrahman, through 
the performance of ceremonial functions by the meditator 
as upasana. If it is asked whether the jlva, who is 
the upasaka> is meditating in his chit ana form thinking 
that he is ""himself the Atma and meditates upon Siva or 
whether he thinks that he is separate from Siva and 
meditates upon Siva as different from him, the reply is that 
Sruti texts like Ayamatma Brahma*"* A ham Brahma- 
smi** x Pragmxnam Brahma?*- iti, etc, declare clearly that 
the jlva should settle in the belief that he himself is 
Brahman and as such meditate upon Brahman through 
the knowledge of Dahara and other vidyas thinking 
that he is himself Siva (Mvata Siva) as enjoined in 
the Srutis that he should do so. And, therefore, it is 
inevitable that he (the jlva) is meditating on himself as 
svatma, being Brahman himself, the object meditated upon 
{Svasya svatmatvhia Brahmbpasanamanivaryam). Though 
Sruti texts such as Vacham Brahmetyupasita, Nama 
BrahmUyiipas%ta y Manb Brahmetyupaslta, Pranb Brahme- 
tyupaslta, iti, s * n etc., declare generally that meditation 
upon Brahman should be made by uttering the above Sruti 
texts, even though the utterance in the form and speech is 
inanimate [achetaua), yet the Srutis support the Brahmb : 
pasana of Atma in this manner. But if it is asked whether 
it is right for mumukshus to meditate in this manner without 
discriminating between the chetana and achetaua character 
of their methods of meditation according to the Dahara 
and other vidyas and whether Sadaiivb pasana should 
not thus be done, then the answer is that a reference 
to the Sruti text beginning with Daharam vipapam 
paramUmabhutam and . ending with Tasmin yadanta- 
stadupadtavyam*** supports , the meditation upon Para- 
matman with Dahara vidya. And if it is asked what is that 

830 Brihad Upa., II. 5. 19. 831 IbiZ, I. 4. 10. 

832 Aitarcya Upa., V, 3. 833 Chclu Upa. y III. 18. 1. 

834 Kaivalya Upa. 
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knowledge, the answer is furnished to us in the Sruti text 
Yb vcdddau svarah prbkib veddntc cha praiishihitah \ Tasya 
prakriti Ixnasya yah para/: sa mahtivarah*™ which 
supports Sivatattvbpbsaua in this way and enjoins that all 
mumukshus should follow this method without waiting to 
discriminate between chctana and ache/ana, often 
discussed (herein) in several places. It is also stated 
in Kaivalya Sruti texts like those beginning with Hrit- 
pundarxkam virajam inSuddham and ending in Umdsahbydm 
paramesvaram prabhum trilbchanam nllakantham 
prasanfam, etc., which describe that the lilbmangata 
vigraha Siva Parabrahman^ who is the embodiment 
of ehit-prakriti t should be meditated upon in the 
interior of their hearts by the mumukshus. Sruti texts 
like AkdSa Sari rant Brahma, Satydtma prdndrdmam 
mana anaudam x Sdnti samruddhamamrufam*™ id and 
Prdcliina ybgybpasva, ///, etc., all prove that meditation 
should be done in the same way as above. And therefore 
it is concluded as a matter of certainty that meditation should 
be undertaken by mumukshus on Parasiva Brahman without 
exerting to discriminate between chctana and achetana 
character. Sruii texts YikzSarvam khalvidam Brahma, Sarvb 
vai Rudrah* zl Ritam satyam param Brahma purusham 
krishna pingalam % Ordhvarctam virupaksham vt'Svarupaya 
vai namb namah y zV/, 838 etc., declare that Siva Parabrahman 
is Sarvdtmaka (omnipresent). Sruti texts like Ya 
atmani tishihan btmanb antaroyam atmanaveda yasya dtmd 
Sariram ya btmdnamantarb yamayati sa ta dtmd antaryd- 
myamruta ///, 830 etc., and Yb Rudrb agnau yb apsu ya bsha- 
dhishu yb Rudrb viivd bhuvanbvivb&a tasmai Rudrbya 
iiamb astu iti> etc., declare omnipresence for sarvdntarydmi 
clibtanachMana Parabrahman without contradiction. 

Moreover, Sutra texts like Adhikantu b!u>danirde&bt % 
BhedavypadUdchchbiiyah) and Sruti texts such 
as Yeshdniiib pa&upatih paSunbm vi&vbdhikb Rudrb 

635 Mahdpa^ X. 24. 830 Taitt. Upa., II. 1. 

827 Taitt. Upa.y III. 10. 838 Mahopa., X. 21. 

830 Brihad Upa., V. 7. 
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maharsh Hi*** l&txnassarva vidyanam Uvarassarva bhu- 
tanam* il Ksharam pradhaitam amnctaksharam haralt 
ksharatmana viiate deva ekah** 2 Tasyabhidhyanat 
ybjanat iatvabhavadbhuya hhante visvamayd nivruttih 8 * 3 
itii etc., declare that Parabrahman is visible to the 
naked eye of the mumukshu. They also declare that 
Siva famous as Parabrahman {Sivdkhya Parabrahma) is 
greater than the jlvct [Sivakhyam Parabrahma jlvddadhika- 
meva). Notwithstanding this, if we examine Srnti texts like 
Tattvamasi** 4 etc., which postulate the bheddbheda doctrine 
and discriminate between the meditator and the meditated 
object as updsaka and updsya, we find that they 
declare in the final (charamdvasthd) state ab/ieda. 
According to the Mahdvdkya Sruti texts like Aham 
Brahmdsmi*™ etc., it is declared in incontrovertible fashion 
that meditation on Siva should be done by uttering 
Sivbhaw. Further, Srnti texts like Atmanamaraitim 
kritvd pranavanchbttardranim, Dhydna nirmathaiid~ 
bhydsdt pasam dahati panditah iti*' iQ etc., declare that 
mbksha is realized by constant meditation on the vilakshana 
Sivatattva form, freed from all touches of worldly feelings 
and attaining unsurpassed Paramananda {/Viratisaya 
paramananda chidachitprapaiicha vilakshana sivatattva 
prdptireva mbkshah). 

In the extant teachings of the Veddnta doctrine, it 
is declared that release from the animality of the jlva from 
bondage can never be obtained without this form of 
meditation. Without this {i.e., meditation), it is impossible 
to realize Sivatattva yoga. Therefore meditation without 
any kind of break should be constantly employed during 
Sivbpdsana. As declared in Sruti texts like the one 

840 Mahdpa., X. i9. 

841 Ibid. 

842 Svlta. Upa., I. 10. 

843 Ibid. 



844 Chch. Upa. 9 VI. 8. 7. 

845 Brihad. Upa., I, 4. 10, 
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beginning with DhyayitUanam pradhyayitavyam*** and 
ending with Sambhwakasa madhye Siva eko dhycyah iivam- 
karah sarvamanyat parityajya i S4S it?\ etc., a mumukshu 
. is forbidden to meditate upon any other form but that of 
Siva. Either in the animate form of iarira or in the 
inanimate form of prapancha y the chief source of 
earning mbksha and realizing Sivatattva (the state or 
condition of Siva) is the constant meditation on Siva and 
none else. Sutras like Tadananyaivam arambhaya 
sabdddibhyah, iti } etc., declare that the form of the world 
(prapancha) belongs to Siva as a sort of Sivalaltva (state 
or condition of Siva) and as such the world is said 
to be the body of Siva {8ivatmakalva?n nirdishtam)* 
Here some hold, agreeably to the Srttti text Prapanchopa- 
&amam bantam Sivamadvaitam chaturtham manyantc^ Sa 
atma sa vigmyah^ iti, etc., and hundreds of other texts, 
that the term alma is used to denote Parabrahma - Siva. 
And therefore the term Atma denotes Siva only and he is 
the only one who should be meditated upon by muviukshus 
through the Dahara, Saitdilya^ etc.,' Brahma vidyas and 
worshipped. This is how those famous Rishis like Upa- 
manyu, Dadhachi, Gautama, etc., meditated upon and wor- 
shipped Siva Paramatman in the forms of h-avana, manana, 
kirtana, smarana^ etc., and how they understood Siva 
Parabrahman. The word grahayauti was taken by them to 
mean janati^ sdkshdtkurvanti. That is how they under- 
stood and how they got perception of Siva. And the term 
npagachchanti was admitted by them to mean prdpnuvanti^ 
i.e., finally reached Siva. Thus they say. 

The indeclinable cha indicates samuchchayartha^ while 
the term tu denotes the prohibition of other kinds of medita- 
tion than, that of Siva. And even this is rightly said by 
them. Thus ends the Atmddhikaranam. 

Atma prakaranat (IV. 4. 3) {The Atma 071 accotmt 
of the subject matter). This Sutra concludes the first 

847 Atharvaiiras. 

848 Sveta. Upa. t IV. 18. 

849 Atharvaiiras, 



574 INTRODUCTION 



Adhikarana — SampadyavirbhutadhikarancP™ — of the fourth 
pel da of the fourth Adhyaya* 

The effect of dahara, etc., 7cpasana is to attain a Sarira 
which is actually that of the form of Sadaiiva (Sarira sakshat 
Sadasivarupo bhavati). How ? Sa&dat, i.e., by the utter- 
ance, A ham Brahmasmi (IV. 1. 1). He realizes thus his 
real svarupa ; as water joins with water and fire unites with 
fire, in the same way, the jlva joins with Sivasvarupa 
(Sivasvarupena svarupaikya kathanat, IV. 1. 2). Thus 
the jlva attains to Qivalbka through the Prab/idkaramandala 
and joins the Sivatattva region. If it is doubted whether 
the jlva entering the Sivalbka (Sivalbka prdptireva) was 
one with the body of Parasiva Brahman himself, the next 
Sutra answers the doubt — Atma prakarandt. In this 
Sutra, the term atma means Paramatma and is used in the 
sense of jybti (light regarded as the Supreme Spirit). 
It does not mean the region of the Sun (dditya ?nandala). 
Why ? Because it is a topic by itself [prakarandt). Sruti 
texts like Ya atma apahatapapma vijarb vi?nrutyurvi- 
&bkb vijighatsb pipdsassatyakdmassatyasankalpah*^ iti, etc., 
declare that atma treats of the topic of Prajdpati Brahma7i 
and this is purely one which speaks of Paramatman, as ex- 
plained in the Sutra, U ttard&cheddvirbhuta svarupastu Hi. If 
the jlva which has neither beginning nor end (anddi) is not 
at this stage freed from all worldly bondage, then how else 
could it attain such a condition ? Sruti texts like Gna gnatc 
dvait ajdvUdnlSau**' 1 etc., declare that the jlva and Isvara 
are eternally little-knowing and all-knowing respectively, 
characteristics which are opposite in character and always 
co-existing. But as the effect of concentrated meditation 
{Brahmavidyd mahimna), the becomes quite free from 
the mala-traya bondage and in that liberated condition 
becomes a pure jlva and joins that Paranjybti form in his 
next state, just as a river joins the ocean and is transferred 

850 The Adhikarana which deals with that which is brought 
about, accomplished, effectuated or manifested. 

851 Chch. Upa.i VIII. 1. 

852 Svcta. Upct. y I. 9, 
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into the ocean, as declared in hundreds of Sruti texts like 
Yathd nadyassyandamdnassamudre astam gachclmnti ndma- 
rupe vi/tdya, Tathd vidvdn ndmarupddvimuktah pardt- 
param purushamupaiti divyam™ Brahma veda Brahmaiva 
bhavati, Tattvamasi*™ Aham Brahmdsmi™ Brahmaviddp- 
ndti param y Gndtvd Sham Sdntamatyantameti*™ iti t etc., 
which enunciate the truth that the fiva and the Brahman are 
clearly explained to be of a bfieda and abheda character. 
Thus ends the Sampadydvirbhutddhikaranam* 

The Attainment of Mukti. 
What is 1 mukti*? How is it attained? Is there any 
continuance of i bheda 1 after attaining mukti ? These are 
questions which are again and again referred to by Sripati. 
Commenting on IV. 3. 9, Sdmlpydttu tadvyapadetiah 
{Parabrahma sdmlpya is mukti\ he gives an outline of his 
views. After remarking that the iabda 1 tu * here clears the 
doubt, he states that Sruti texts like Yd devdndm prabhava- 
hhddbhava&cha viSvddhikd Rudro maharshih™ Hirauyagar- 
bham janaydmdsa purvam sandbudhyd iubhayd samyunaktu, 
etc., declare that the jtm came into origin through Para- 
brahma Siva by the agency of Hiranyagarbha and that in 
meditating on him alone lies his union with him. Then 
again the Sruti texts, Tann&dnam varadam devamidyam*™ 
nichdyyaindvi&dntimatyantamiiti, Ybdevdndm prat/iama£c/i5- 
dbhavahha vi&vddhikb Rudro maharshih* Hiranyagarbham 
pasyata jdyamdnam sand budhyd Subhayd samyunaktu y etc., 
declare that the jlva through constant meditation gets within 
sight of Hiranyagarbha*™ through whom he is brought to the 
presence of Parabrahman and within sight of him. He, 

853 Mund. Upa.> II. 1. 

854 Ibid., III. 1. 3. 

855 Brihad. Upa., 1. 4. 10. 
850 Sveto. Upa„ IV. 14. 

857 Mahopa., X. 19. 

858 Ibid. 

850 Cf. Anandatirtha. Hir any a garbling khaproktati Halt Sankara 
evacha srishfyadina vartayaiiw Skanda. In the beginning, Parabrahman 
assumes the vyakta {sat) form in Hiranyagarbha and begins the work 
of creation, etc, 
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the mumukshu {i.e., the released soul), then has no other to 
meditate upon except Parabrahman and enjoy the bliss of 
his sight [svasamipa Hiranya garbhekshitrutvam hibha 
smriti hetutvamcha vyavasthapanachcha). Sruti texts like 
Yd veda nihitam guhdyam paramU vyoma?i y Sd^uute sarvan 
kaman saha Brahmana vipasckita*™ etc., declare that the 
upasaka of Parabrahman by nearness to Parabrahman and 
enjoying the bliss of his sight will have been entirely 
granted every wish (sarva kama) of his. This is the 
established fact. Sruti texts like Tatpurusho vianavassa 
euan Brahma gamayaf if* 1 etc. (That being — hitherto a 
mere man — hastens towards the determinate knowledge that 
he is gone away to Brahman) declare that the mttmukshu 
is one who has speedily gone near to Siva (Siva eva 
avagamyati). Sruti texts like Siva ekodhyeyah Uvankarah 
sarvamanyat parityajya** 2 etc., state that mumukshus 
should not meditate upon any one other than Siva Parabrah- 
man. In order to remove this objection — for meditation 
on Hiranyagarbha is mentioned above in another text — 
the next Sutra mentions the alternative proof : Karyatyaye 
tadadhyakshena sahatah paramabhidhanat. There are the 
Sruti texts which we have heard : Gatah kalah panchada§a 
pratishlha devMcha sarve pratidevatdsu ; Karmdni vignana- 
mayaScha dtma pare'vyaye sarva ekibhavanti*^ These de- 
clare that all devas in whom are invested the fifteenth part of 
Paramatman's power return to him at the time of moksha. 
Thus all karmas performed having resulted in abiding 
knowledge, all almas become associated with the Imperish- 
able Supreme. In the Sutra, the word karyatyaye means 
when the mumukshus reach their final stage of bodily 
existence, when they are to cast off their carnal 
sheaths, when the work to be done through their 
sensory organs has absolutely ended. The word atah 
signifies " therefore Then the word paramabhidhandt 

800 Taitt. Upa. y II, 1. 

801 C/ic/i. Upa. % IV. 15. 6. 

802 Svcta. Upa., IV. 14. 
863 Mund. Upa. y III. 2, 7, 
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means that they are therefore termed to be installed along 
with others already in association with Parabrahman {tad- 
adhishthana Brahmadi deva/db/iissa/ia S6A paramabhidhanat)* 
This is what is meant when it is said that by the expression 
paramatmanekibliavaiva, i-c, becoming associated with the 
Paramatman. Why miimukshus should meditate only on 
Hiranyagarbha is a topic which is pleasant not to discuss. 
Therefore the Sruti texts : Es/ia dcvapathb Brahmapalha 
ctena pratipadyamana imam manavamavartante ; 8G5 Tayo7'- 
dhvamayannamrutatvameti ; SG0 etc., declare that this is the 
chief way for the devas to reach the path to Brahman 
(Brahmapatha) by reaching which this manavct (being) has 
not to go back for further rotation (of births and deaths) 
and getting into this path, he rises up higher and higher 
until he reaches the deathless stage (amrutalva). The 
Srulis here do not mention Hiranyagarbhapatha but since 
the mumukshu has no further rotation, he is declared to have 
reached the stage known as Chitkailasa* 

As from Smriti texts like AbraJimct bhuvanallokah 
punaravrittinbWjitna?*' 1 etc., we hear that the Brahma and 
other worlds are non-eternal, the world even before it came 
to be created and after its dissolution, existed only in the 
womb of Siva as propounded in the texts Yada taiiiastan 
na diva na ralrir nasan nachasachchiva eva kevalak ; 808 Ta- 
daksharam tatsaviturvarenyam pragnacha tasmat prc&ruta 
purani, etc. Sruti texts like Ritam satyam param Brahma 
purusham krishna pingalam*™ etc., clearly state that 
. Brahmadharma is declared to be existing at all the three 
times — past, present and future — without interruption and 
that ritatva and satyatva are the characteristic dharmas of 

8G * Note that the words used directly suggest that Brahma and 
other gods are there already and mumuksttus are only installed in 
their group on their obtaining their release — when their sensory 
organs cease to work and carnal bodies are cast off. 

805 Cheh. Upa., IV. 15. 6. 

8R6 Ibid., VIII. 6. 6. 

807 Bhagavad-Gitd, VIII. 16. 

808 Taitt. Upa., VI. 10. 
860 Mahdpa. % X. 20. 

37 F 
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no one else but Parabrahman whom the mumukshus should 
meditate upon and none else. 

SmritUcha (IV. 3. 11) {On account of the smriti). The 
Smrili texts, &ivain§abhutajivanam Sivopasanavmchyate ; 
Sivasycuut grahadcva krimi kitakavaf soda ; Sivalmakatvam 
samprapya va punarjanma labhyate y etc, clearly declare 
that to those who meditate on Siva alone, there is no 
more return as they will have attained Sivatma/catva. 670 To 
miumtkshusy no other upasana is prescribed. 

In this connection an alternative practice also is 
explained in the next Sutra : Param Jaiminir mukhyatvdt 
(IV. 3. 12) {The highest Jaimini o pints ; on account of 
primarincss of meaning). The Sruti texts, Ritam satyam 
param Brahma purusham krishna pingalam ; sn Brahma- 
dhipatir Brahmanbdhipatir Brahma Sivb me astu Sadd- 
$ivom*~ 2 etc., declare that the Siva form of Parabrahman 
is the highest form for meditation — the symbolic form 
of pranava. Jaimini thinks that all those who meditate 
on this Siva form of Parabrahman are taken to Bivalbka 
led by ativdhikas (angels of Kailasa). Why ? Because 
that is the chief place intended for them, according to 
the Sruti text Brahmaviddpnbti param™ etc. For the 
word " Brahman n always denotes in its most important sense 
"Parabrahman" only {Brahma sabdasya parasminnevdt 
Brahmani mukhyatvdt)F k * At other times, the word Brahma 
denotes Chaturmukha, Hiranyagarbha^ etc., according to 
the sense in which the terms are used in the beginning and 
the end with reference to shadvidha linga tatparya without 
contradiction {Chaturmukha Hiranyagarbha pakshe npa- 
krambpasamhdrddi shadvidha linga tatparye virbdhachcha). 
Therefore in Sruti texts like Tatpurushb manavassahian™ 

870 Assuming Siva's own form. 871 Mahopa. % X. 20. 

872 Mahopa., X. 21. _ 573 Brihad. Upa. % IV. 6. 

874 This should be compared with Anandatlrtha's words "Brahma 
Sabdasya V islmvaveva" (The word Brahma in its highest sense implies 
only Vishnu). He quotes the Sruti text : Tadcva Brahma paramam 
kavhtam. MaJwpa., I ; See Brahma- Sutra Bhdshya^ I. 1. 1, 

375 Chch. Upa.t IV. 15. 6. 
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Brahma gamayati^ etc., the word Brahma should be inter- 
preted in terms of Siva (Sivaparatvam ). This is the conclusion. 

Further argument as to this is adduced in the next 
Sutra: Dariandchcha (IV 3. 13) (And because Scripture 
declares it). Yes/m samprasddo ' smdchcharlrdt samutthdya 
paramjybtirupasampadya svena rupendbhinishpadyate ; 8 7 c 
Yathd nadyassyandamdndssamud}^ astam gachchanti ndma- 
rupe vihdya \ Tathd vidvdn ndmarupdt vimuktah Pardt- 
param purushamupaiti divyam ; S77 these and other Sruti 
texts declare that jlva and Brahman are as the attainable 
and the attained (prdpyaprdpakatvena) s7S without contradic- 
tion in a manner which exhibits bheda as well as abheda. 
To attribute to the jlva for ever the state of Brahman 
(Brahmatvam sadd) or to postulate eternal difference 
(sadd bhinnatvavi) between the jlva and the Brahman cannot 
ever be accepted (Jlvasyaiva Brahmatvam sadd jlva 
bh innatvamcha ndnglkarta vyam ) . 

The further argument for this is adduced in the next 
Sutra: Na cha karye pratyabhisandhih (IV. 3. 14) [And the 
objective is not towards union {with Hiranyagarbhd)\ . Vi&vd- 
dhiko Rudrb maharshih ; 870 Hiranyagarbham janaydmdsa pur- 
vam ; 8S0 these and other Sruti texts declare that there is no 
promise that the jlva would attain the Hiranyagarbha form. 
Hence the word pratyabhisandhih — there is no declaratory 
statement that the jlva will attain the Hiranyagarbha form. 
There is no declaration, that through the agency of the 
dissolution of the jlva form, he will attain to Hiranyagarbha 
form in moksha. Tamevam viditvd atimrutyumeti ; 
Ndnyahpanthd vidyate ayandya ; 881 Gndtvd Sivam Sdntam 
atyanta?neti ; 882 these and other Sruti texts declare that it is 



870 Ckch. Upa.> VII. 3. 4. 
877 Mund. Upa. y II. 1. 
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only after fully knowing Siva through his guana that the 
jlva can attain Sivataddlmya and sayujya (intimate 
union with Brahman) and muktL Those who meditate 
upon Chaturmitkha Brahma will, according to Srutis, 
Smritis and Ptiraiias y attain a form of mukti wherefrom no 
further return is declared (to be possible), Sruti texts 
like A iva iva rommii vidhuya papam chandra iva 
rahommkhat pramuchya dhutva iarlramakrutam krutatma 
Brafimalbkam abhisambhavami^ point out that wherever 
Brahmalbka is referred to in the Srutis y it is to be under- 
stood as applicable to Sivaldha. In this manner, agreeably 
to the maxim, bahavopye/ca yatnita, though many may be the 
trials put forward, yet the objective aimed at is the same ; 
while conforming to the theories (of philosophy) advanced 
by different Acharyas, our own system of philosophy has 
been made to shine. 884 

ApratVtalambanamiayafiti Badarayaiia ubhayatha cha 
dbshattatkratuicha (IV. 3, 15) {Those not depending on 
symbols he leads t/ius t says Badarayaiia ; there being a defect 
in both cases ; and he whose thottghl is that). Apratlkalam- 
banam means those who act contrary to pratikalambana* 
(Those who do not seek the support of Brahman through 
meditating on images {prafikas) are called A pratxkalam- 
banas.) Such of them — A prallkalambanas — are led by 
the group of Ativahikas — Le n divine carriers of muktas — to 
the presence of Brahman through the Archiradi marga. 
Thus opines Badarayana. This Sutra declares thus : 
Meditation {upasanam) carries every one to mukti ; but this 
does not apply uniformly in the same way generally to all 
(muktas). Sruti texts like Sarvam khalvidam Brahma \ 
Tajjalamti santa upaszta ; SS5 Aitadatmyamidam sarvam 
tatsatyam sa alma tattvamasi ivetaketo f so Tattvameva 

883 C/ic/i, Upa., IV. 11. 1. 

884 Sripati says that he has interpreted the systems of other 
Acharyas — bhcda and abhlda — in conformity with their views but has 
at the same time made them illustrate the truth of his own system 

' of philosophy. 

885 Chch. Upa., III. 14. 880 Ibid., VI. 1. 8. 
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tvameva tat ; Tvavi Brahmasi ; Aham Brahmdsmi f S7 
etc., declare that this universe consisting of chetana and 
achetana beings is the result of Brahmakdrya and is 
pervaded by Brahma (Bra/imafmakatva) and this can be 
realized through meditation whereby the meditator realizes 
Brahmatattva {dhydnena Brahmatattva prdptyavaga?ndt). 
The Sutra has the expression ubhayathdcha dosha tat- 
krati&cha* If this expression is explained in accordance 
with Dvaita Sritti texts like Dvd supaniau*** etc., and 
made to declare in updsana that the jlva and the Brahman 
are different, then many A dvaita texts like Tattvamasi* 80 
etc., are tainted with the sin of compromise. If, on the 
other hand, the Advaita Sritti texts are treated as more 
important, then many hundreds of Dvaita Sruti texts 
would be tainted with the sin of compromise. And 
therefore it is that we have to accept the theory of 
dheda and abheda between jlva and Brahman on the 
analogy of the bhramara and the klta and numerous 
other examples of a similar kind. Yesha samprasa- 
dS smdchcharlrdt samutthdya paramjyotirupasampadya 
svhiaruphidbhinishpadyate ; 800 Yathd nadyassyandamd- 
nassamudre astam gachchanti namarupe vihaya** 1 etc. 
Sruti texts declare that one should not stick to a one- 
sided view and a view which has been repudiated. The 
Sutra uses the expression tat kratuScha. This is the 
realization he has toiled for and obtained at last. As 
the Sruti texts Tarn yatha* .yathopdsata, 802 etc., declare 
that the fruit of one's action will be in accordance with 
his meditation and trials. Therefore whatever one does 
in this world, he will reap the fruit of the same in the 
next, quite in accordance with his action. To the medi- 
tators, the meditated (object) will be at hand. Throughout 

887 Br i had. Upa., I. 4. 10. 

888 Mund. Upa. y III. 1. 1. 

889 C/ic/i. Ufa., VI. 1. 8. 

800 Ibid., VIII. 12. 14. 

801 Mund. Upa. y II. 1. 
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the Veddnla in its entirety, it is declared that bheddbheda 
should be accepted as inevitable (ditrvarya). 

Verily it is seen in Sritti texts like Ndrdyana param 
Brahma taltvam Ndrdyanah parah, 893 etc., that meditation is 
undertaken in connection with Vishnu and many other 
gods. But in the Dahara, Sdndi/ya, Upakbsala^ Vaisva- 
nara and other vidyas y it is clearly explained that 
that particular form of God which entirely releases beings 
from the bondage of Maya should be meditated upon. 
And if it is asked which is that particular form, it is 
explained in the next Sutra : Viseshaucha darsayati 
(IV. 3. 16) (And Scripture declares the differc7tce). 
Here the indeclinable particle cha indicates certainty 
in the meaning (nihhaydrthah). In the midst of 
jlvas possessing the paste form of Brahma, Vishnu, etc., 
Siva Parabrahman is Pasupati. The term viseshaucha 
signifies that this is generally borne testimony to in the 
Rig and other Vedas and in the Veddnta. Da?-sayati means 
shines forth ; i.e., that this fact is brought to light. Thus 
it is testified to in the following texts of the Rigveda : — 
Antarichchanti tarn jane ; Rudram para mamslutyd 
gribhimiiti jihvaydsanam ; A yam me has to bhagavdn ay am 
me bhagavatiarah ; Ayam. me visvabheshajb ayam sivabhi- 
marshanah, etc., and in the following texts of the 
Yajurveda : Ydte Rudrah Sivdtamth agltord pdpakdsim ; 
Taydvastauuvd santamayd girisantdbhichdkasihi ; Triyam- 
bakam ya/dmahe y etc., and it is also seen thus testified to 
elsewhere. 

Moreover, in the Taittirlya in the text, Daharam 
vipdpanu while prescribing for the mumukshus the 
meditation upon Parabrahman within their hearts 
(daharapuiidarika)y it is said in the text, Yd vedddau 
svarah prbktb veddntecha pratishthitali ; Tasya prakriti- 
tlnasya yak parassa mahesvarah*^ etc., in which the medi- 
tation on Mahesvara is prescribed. And also texts 
like Na karmand na p7'ajayd dhanena*** etc., declare that 

803 Mahopa., XL 4. 604 Ibid., X. 24. 

805 Kaivalya Upa., 2. 
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all those who have freed themselves from worldly 
bondages and family ties and have accordingly become 
vim/das^ should in the midst of other devas ardently 
aspire for meditation on Siva. 

The Sruti text beginning with the words Sa/tasra §tr- 
sliam devam, so ° etc., eulogizes God Narayana at length and 
the hymn beginning with Padmakoba prafi/caiaw and 
ending with TasyaUikhayam vtadhyc Paramatma vyavasthi- 
fah, 6 * 7 etc., declares that Narayana in his three forms should 
be meditated upon in one's own heart. Then, further on, 
Sruti texts like Adilyova esfta ctanmandalam tapati* 03 
etc., declare that Siva pervades everything including the 
Adityamaydala and the Sruti text beginning with 
Nidhmtapatayo, namah™ and ending with Pdniwaiitram 
pavitram, declares that Siva Parabrahman pervades every 
part of the universe in his two symbolic forms of Murta 
and Amurta, which cause the creation of the jagat in its 
manifested condition. The Sruti then prescribes that 
according to the five texts beginning with Sad/ofatadi, etc., 
and ending with Nawo hiranyabahavu eulogizing Siva in 
all his glowing forms, including Uma Sakti, that these 
{Murta and A murta) forms should be meditated upon by all 
those who seek for muktu And the Sruti text, Ritam 
satyam param Bra/tma, 000 etc., declares that the forms of 
Krishnapingala Virupaksha and Visvarupa are to be medi- 
tated upon. In the Kaivalya, the text beginning with 
Hritpundarikam virajam vi&udd/tam % etc., and ending 
with Tadadi madhyanta vi/iiuamekam vibhum chidananda- 
marupamadbhutam ; Umasahayam paramHvaram prabhum 
trilbchanam mlakantham pra&dntam, and other similar texts 
declare clearly that only the Parabrahman form of Siva, 
who is the presiding supreme deity at heart, should be medi- 
tated upon in his Murta and Awurta forms. The Smriti 



Mahopa.) XI. 1. 
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texts , Sarvabh utasthamdtmdnam sarva bhutdnichdtmani \ 
Sampasyan Brahma paramam ydti ndnyena hetimd 901 etc., 
clearly declare that Sivbpdsana only is capable of granting 
muktu In Sivasankalpbpanishad and Bbdhdyana Sutra y 
the texts Pardtparatarb Brahma tatpardt paratb Harih i 
Yalpardtparatb Isastanme manasHvasankalpamastu^ etc., 
clearly prove that Mahesvara is the greatest of all deities 
{Mahesvarasya sarvddhikatva nirde&dt). 

As regards the Sruti text Tadvishnbh paramampadam 
sada pasyanti surayah™ 2 etc., the Swapada which is termed 
Kailasa is beyond Vishmcpada and this the holy sages with 
their eyes of knowledge {gndna drishii) reach. For it is 
said in the Skdnda ' Tadvishnbh paramam divyam.padam 
kailasa samgnikam I Sivakdrunya lesena sada pasyanti 
surayah) etc. And also in the Mdndukya^ it is said : — 
Prapanchb pa^ amain sdntam 8 ivamadvaitam chaturtham 
manyantb sa dtmd sa vigneya^ etc. Also in the Svetdsvatara, 
it is seen : — Eka eva Rttdrb nadvitlydya fas the I Yb 
devdndm prathamaschbdbhavascha^ Vi&vddhikb Rudrb ma- 
harshih \ Hiranyagarbliam janaydmdsa purvam, etc. ; 
Mdydntu prakritim vindydt mdyinantn maheSvaram \ 
Tasydvayava bhntbththam vydptam sarvamidam fagat oos t 
Ksharam pradhdnam amnctdksharam Harah kshardtma- 
nd visate deva ehah* oi I Tasydbhidhydndt ybjandt tattva bhd- 
vddbhuyaschdnte visvamdyd nivruttili l Tamisvarandm pa- 
ramam mahesvaram tarn devatdndm paramamcha daivatam 1 * 
Patim patindm paramam purastdt viddma devam bhuvanesa 
midyam? 0 * i Na tasyakdryam karanamcha vidyate na tatsa- 
maschabhyadhikancha drisyate \ Pardsya saktir vividhaiva 
sruyate svdbhdviki guana bala hriydchd 90 ® I Na lasya kaschit 
patirasti Ib/ee nacheiitdnaiva cha tasya lingam \ iti> etc. Also 
it is said in the Atharvasiras : — Devd ha vai svargam Ibka- 



Bhagavad-Gittit VI. 29. 
Taitt. Upa., IV. 2. 9. 
Sveta. Upq., IV, 10. 
Ibid* 1. 10. 
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magaman I Te devd Rudramapruchchan I Kd bhavdniti \ 
Sobravit i Ahamekah prathamamdsam vartdmicha bhavu 
shydmicha \ Ndnyah kaSchinmatto vyatiriktah \ iii. 

In the Atharvana Sikhd also the same view is pro- 
pounded in the text beginning with DhyayitUanam pradhyd- 
yitavyam i Sarvamidam Brahma Vishnu Rudrendrdste sam- 
prasuyante and ending with Siva efco dhyvyah Uvamkarah 
sai'vamanyat parityajya, etc. These and hundreds of other 
texts thus clearly declare that Siva alone is to be meditated 
upon for obtaining inbksha. Though Sruti texts like Vacham 
Brahmetyupdsita \ Prdnam Brahmetyu past fa I Maud Bra- 
kmetyupdstta** 07 I Narayaita pai'b dhydta dhydnam Ndrdya- 
izah parah } 8QS etc., declare that through word, thought and 
deed, Narayana should be meditated upon with purity of 
mind and body, yet, those learned in the Veda declare 
as the established truth that in order to obtain the form 
of Siva Parabrahman in the end, through the sushumnd 
nddi, these are the stages through which they (the medi- 
tators) have to pass. It is to obtain this glorified know- 
ledge, by which the form of Siva Parabrahman may be 
realized, that Ativdhikas — those holy servants of Siva — 
lead the meditator so that he may obtain the final Kailasa, 
passing beyond all Indra and Upendra lokas, there to enjoy 
eternal bliss. 

The attainment of Svasvarupa and Sivatva (Sivatva 
prdpii) being defined as mukti (IV. 4. 22), it does appear 
that „SrIpati directly answers the question whether there 
is bheda after attaining mukti. Whether Sivbpdsana prevails 
in mukti is not thus explicitly stated though he quotes the 
Atharvasirah text Siva ekd dhyeyah Uvamkarah sarvamanyat 
paritya/ya, etc., and remarks that none other than Siva 
should be meditated upon {iipdsand). It would seem that 
when svasvarupa is obtained, the itpdsana would still con- 
tinue even in mukti. Mukhyatva {i.e., Parabrahmatva) 
would remain in Siva while muktitva would have come to 
the updsaka. The term Bhagavat, he adds, is not 
applicable to anybody else except mukhya, i.e., Parasiva 

007 Chch. Up a., IV. 5. 008 Ma/idpa., XI. 24. 
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{Bhagavat sabdo netarasya mukhyak l Tadvadupadishiam 
laukika prayogdt srautavidher ballyastvdt ll). Quoting in 
support the Satarudrlya text Namaste, astu Bhagavan 
Visvesvardya Mahddevdya ' iti y he would seem to hold 
that the mukta says : Salutation to Bhagavan Mahddeva, 
t/ie Lord of the Universe. According to the view of 
Sripati, the Sruti holds strongly that the term Bhagavat 
applies only to Mukhya and to none else. Parasiva 
Brahman would thus appear to be supreme even in 
mukti and the mukta y though in Siva's own form, can only 
bow down to him and offer worship to him, even in 
mukti. The fact that Sripati seeks Sruti support for this 
view {Srautavidher ballyastvat) would seem to indicate that 
he strongly holds to this view. 909 

Sripati's Position Defined. 

This brief review plainly shows that Sripati holds a 
middle position between Bheda and Abheda and hence his 
suggestion that we should not push the argument for either 
Bheda or Abheda to its logical limits. He remarks that 
some matters are best left out uninquired into — avichdrita 
ramaniyam. Similarly as between those who claim supre- 
macy for Vishnu and those who desire to establish the 
supremacy of Siva, he, despite the fact that he is a strong 
upholder of the supremacy of Siva, identifying him as he 
does with Parabrahman, states that topics of this kind are 
best left untouched — avichdrita ramamyant. A few exam- 
ples ought to suffice to illustrate this middle point of view 
adopted by Sripati: — 

(1) II. 3. 42. Apicha smaryate. 
In commenting on this Sutra, Sripati states that /was are 
of Sivdmsa (Jivdndm sivdmsatvavieva abhid/iiyate). He 
protests against the view of others that the words " Hariri 

009 This is strictly in conformity with the view of Anandatirtha 
who quotes Ka?nanni kcimarupyanusancharaii eshatsainagaya?inasie y 
a text quoted by Sripati in his commentary on IV. 4. 22. The term 
Bhagavat means 11 glorious n , 11 illustrious etc., an epithet 
applied to gods, demi-gods and respectable deities. Here it has to 
be taken to mean Parasiva Brahman. 
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Om !" indicate the splendour of Vishnu and that the Vedas 
establish the supremacy of Vishnu. He holds that these 
are matters which are best left uninquired into {avicharita 
ramamyani). 

(2) II. 3. 41 • MantravarndL 

In commenting on this Sutra, Srlpati states that the 
argument about dtmaikya and the suggestion that dtma indi- 
cates Brahman and not jlva, are matters best left uninquired 
into. If inquired into, they are bound to end in affirming 
b/ieda. Knowledge will show that though they are all one, 
to our eyes they (Brahman and jlva) look as different from 
each other. Srntis also declare superabundantly that 
Brahma and jlva are different. That the /was are many 
and eternal is vouched for by numerous texts. Atmaikyatva, 
which is the view propounded by the Advaitins, is accord- 
ingly avicharita ramamyams He quotes Sruti texts like 
Nityd nityanam chetana&chetandndm, ekd bahundm, yd 
vidadhdti Imman, iti, 010 etc., in support of his view. Srlpati 
suggests that the Advaita argument would fail here if 
pushed to the full length. 

(3) II. 3. 40. Amso nanavyapadeiadanyathachapi dasa- 
kitavdditvamadhiyata eke. 

In commenting on this Sutra, Srlpati strongly urges 
that bheddbheda is the only acceptable theory — tadeva rama- 
nlyam. Elaborating, he says that we should understand that 
the jlva is an amsa of the Brahman. Proofs that manifestly 
demonstrate bheda being too strong for rejection, to urge 
anything contrary to it, cannot avail. That Parabrahman 
is the author of creation, that he alone is the controller, that 
he alone invests all with guana, that all the rest are 
separated from him, that he alone wears, as it were, the rest 
and protects every one and destroys all, and obtaining 
updsana from all, gives them what is owing to them as the 
fruits of their action, and grants mbksha to those who desire 
it, and the rest of the purushdrthas {dharma, artha and kama) 
as the Supreme Lord — if all this is granted, jlva and 
Brahman cannot but be different from each other {Jlva 

010 Katha Upa., V. 13. 
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Brahmmj.br bhedah). The rest, being not visible to the eye, 
we cannot argue or explain it in any other way — Lc, by way 
of the Advaita argument. While therefore j agatsrishti, etc., 
are being proved from authorities by Bhedavadins, to under- 
take the role of arguing for mithya is not possible. Also, for 
undertaking to prove that atma svarupa Brahman is 

chinmatra svarupa, there are no authorities 
available. Further, Parabrahman brings into existence 
many kinds of creations out of his mind, and establish- 
ing them with the aid of aka&a and the panchabhutas, 
entering them as if he were a jlva, and becoming famous 
with many different names and forms, granting to /'was 
the experience of bliss and sorrow as they deserve and 
himself staying in them, untouched, and being the authority 
for granting to jlvas all that they may deserve, separating 
them from the bonds of family life and granting them 
moksha — when all this is said of Parabrahman in the 
Sasfras, if we are to reject them all as illusion, as re- 
quired by the Advaitavadins, then that would be the 
cry of a mad man {unmatta pralapitatvapatat). So it 
is impossible to argue out successfully that the jlva is only 
Brahman under the control of upadhu 

(4) II. 3. 50. Pravesa bhedaditichenn&itarbhavat. 

In the course of his comment on this Sutra, Srlpati says 
that the argument that Brahman is only jlva under the con- 
trol of upadhi (Brahmauo npadhivaseiia jlva iti vadah avi- 
chdritaramamyah), is one best left out without argumentation. 
Several Sruti texts like Yatbva imam bhutani jayante^ 11 
Gna gnau dvau ajavlsaivisau \ iti* vl etc., are decidedly oppos- 
ed to such a view. Also, in Sutras like U tpattirasambhavat 
iti, etc., Bhagavan Badarayana has at length conclusively 
proved that jlvas are eternal and are not created afresh. And 
therefore, in spite of repeated and harassing opposition, the 
two sets of Sruti texts — bheda and abheda — cannot be brought 
into harmony. Therefore in consideration of the arguments 
that the jlva is immortal and is always to enjoy the fruits of 
his actions (bhohtatva) and that he should work out his life 

»™ Taiit. Upa„ III. 1. 012 Sveta. Upa., 1. 9. " 
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for attaining gnana and that Isvara should be his inner 
being and his controller {antaryami and niyamaka) and no 
enjoyer of any part of the fruit of his actions, it is decided 
that the jiva is not ISvara {Jivakrita karmasiddhzshtanishta 
phala bhbktrutvam neivarasyeti nirmyate). 

(5) II. 4. 18. Vai&eshyattu tadvada&astadvadah. 

Commenting on this Sutra, Sripati says that it is not 
possible to accept the Advaita theory that postulates the 
identity of the jiva with Isvara. The statement of the 
Advaitins that during creation Isvara entered the vi&vci- 
srishti in the form of jiva is also not reasonable. Because 
this theory is obviously contradicted by numerous Sruti 
and Smriti texts. Invented statements like the one that 
an elephant is a horse and that the jiva is Isvara are impos- 
sible of proof. It happens that bimba and pratibimba are 
found in the identical place ; but they are different from 
each other. Sruti texts like Yatb va imani bhxitani jayante? v * 
etc., prove clearly that the jiva iarira in its chetana and 
ac/ietanalorm, during creation and destruction, is within the 
control of and subordinate to Parabrahman and that it has no 
independent power whatever. In the Sruti text, Pradhana 
kslietragnapatir gunesah samsara mbkshasthiti band/ia- 
hetuk* 1 * it is declared that Paramesvara is the overlord 
(kartru) above all the jivas, having in his control grace and 
punishment [tirbdhananugrahci). 

And thus it is concluded that Parasiva Brahman grants 
to all those bhaktas in their final release all happiness and 
Bivatva, according to the Bhramara kitanyaya in the nira- 
bhara form {Nirabharataya) having freed the /was from all 
worldly bondage, the result of previous births. This is 
the gist of the whole of the Vedanta as understood from 
the Dvaitadvaita siddhanta point of view. 

(6) II. 1. 14. Tadananyatvamarambhaiia sabdadibhyah. 

. Cause and effect are closely connected ; effect indicates 
cause. In this lies ananyatva> i.e., without another ; not 
relating to another ; having no other resource left. There 

S13 Taitt. Ufa., III. 1. 914 Svcta. Upa„ IV. 16. 
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can be no effect without a cause for it being found. To 
know that there is nothing beyond cause and effect, is to 
know ananyatva. The Kanada doctrine that there is some- 
thing beyond cause and effect is not maintainable. - Rajjti 
and sarpa are not connected with each other as cause and 
effect. Karya and karana are not likewise ananya. Simi- 
larly jlva and Brahman, from the effect of upadhi, are de- 
scribed as different from each other. But as there is nothing 
beyond Brahman which can be described as real, it would be 
attributing ttpadhi to Parasiva. But cause and effect {karya 
and karaita) cannot be described as being one and the same. 
If we are to presume Avidya in Brahman, then darkness 
and light will have been spoken of as being existent in the 
same place which is contradictory. Then we will be 
compelled to attribute agnatva to Brahman himself. This is 
opposed to the Sastras. If we accept that chaiianya is with- 
out a second {adviilya), this also will be opposed to the 
Sastras. Following the Sruli text, Yathbrnanabhih srijyate 
grihyaiecha™ just as the spider which is the cause, 
weaves the delicate web which is the effect and thus shows 
the effect, Paramesvara, as the cause (kdranarupa), creates 
the chidachidatmaka srishti and in Pralaya he again drags 
the whole of it into himself. In this way, Paramesvara, 
by his creation, care and dissolution of chidachidatmaka 
prapancha, demonstrates the doctrine of karya karana 
ananyatva. 

Later Critics of Bhedabheda. 

It has been remarked above that the system of Srlpati 
has been styled by him as Blieddbheddtmaka Visesha- 
dvaita. 910 The criticism of Bhedabheda, as propounded 

015 The YatJwrnafidnabhis srijyate grihyatecha is usually a text 
cited in support of the Bheda view. Munda* Upa., I. 1. 7. 

016 The terms Visesha and Vis'is/ita may be fully distinguished 
here. Visishta in Viiishfadvaita means advaita with a distinction ; 
or a kind of advaita that is distinguished (in a particular manner) ; 
a particular, special or distinctive kind of advaita. An advaita charac- 
terized by a distinction. It may also mean a superior kind of advaita 
as vifishta means superior or best of all or excellent. As applied to 
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by Vachaspati Misra in his B/iamati, has been briefly 
referred to above." 17 As Vachaspati Misra lived about the 
9th century A.D., he may be said to represent the Advaita 
view of his time on this doctrine. Other Advaita and 
VUishiadvaita criticism of it will be considered below. 
As the doctrine has also been examined by the Dvaitins 
as well and as Sripati criticizes certain aspects of both 
dvaita and advaita^ it seems necessary to set out briefly 
here the dvaita viewpoint taken in regard to this particular 
doctrine and then advert to other criticism. 

Ramanuja's doctrine, it might be taken to signify the particular or 
peculiar distinction that Ramanuji makes as distinguished from 
Sankara, that Brahman and Prakriti are identical and real entities. 
As viitshfa in Sanskrit is a name of Vishnu, it might, in addition, be 
taken to stress Ramanuja's particular regard to this deity, whom lie 
holds in his Bhashya as the one God, as the highest Self or Brahman, 
as the Creator, as the promulgator of the Pancharatra and as per- 
vading the whole world (I. 1. 13 ; I. 1. 21 ; I. 4. 4 ; II. 1. 15 ; II. 1. 
23 ; II. 1. 24; II. 2. 35 ; II. 2. 3). 

Viiesha in Viilshddvaita means species, kind or variety ; an 
advaita of a special kind or variety ; in other words, a sort or species 

of advaita which is different from Sankara's or Ramanuja's. As 
viiesha also means individuality or particularity \ the term viicshddvaita 
may be translated as an advaita doctrine which has an individuality 
of its own. Not only does Sripati assert the reality of Brahman and 
Prakriti but also that the Brahman is possessed of viiesha \ i.c. % 
attributes. Sripati calls his system Bheddbhcdatmaka viieshddvaita. 
In this sense, the word viiesha may be taken to distinctly limit or 
qualify the sense of the word {advaita) following it. In other words, 
we would have to describe it as an advaita with a qualification, while 
Ramanuja's Viiishf advaita would be rightly called an advaita charac- 
terized by a distinction. Sripati 1 s name for his system Bhedabheddt- 
inaka viicshddvaita would thus mean a variety of advaita which 
embodies in itself the bheda and abheda views. Viiesha as used here 
appears to signify nothing more than "peculiar", "special", 
" distinctive ", " discriminating " or " variety ". Viiesha is used to 
indicate 11 variety," when it is used at the end of a compound, *.<?., 
Bhuta viieshaht — Uttaratdmacharita, 4 ; Pariinala viicshdn, — Pattella- 
lantra, 1 ; Kadali viieshdh, — Kumdrasat7ibhava y I. 36. Srikantha 
describes his system as Saiva Viiishtddvaita. 

017 See supra. Also the Bhdmati Chatussutri by S. S. Suryanara- 
yana Sastri and C, Kunhan Raja, page 175 ; Introduction, p. XIX, 
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The Bheddbheda doctrine has been dealt with at some 
length by Snandatirtha in his Tatv5dyota. Qls The relevant 
passage may be quoted here : — Sarva vailakshanyanglkdrdt 
durghaiamapi Brahmapramdndt anglkriyata* eva fagato 
bhinnam abhinnam uta bhinndbhinnam ili vikalpah tatrdpi 
yufyate I Bhinnam chet bhedddi visishtdt Suddham bhinnam 
abhinnam vetyddi anavasta i Abhinnam chet mithydrupeiia 
fagatd brahmdpi mithyaiva sydt I Bhinnablmmam chet dosha- 
dvayamapi ubhaya vilakshanam chet anirvachaniyatvam 
Brahmana eva patitam \ Yad evamapi na anirvachaiviyatvam ' 
Brahmanah tarhi jagatopi nasydt i ViSvam satyam ityddi 
irutervachanam atrapi yuktam \ Nasattan ndsaduchchate \\ 
While you accept that Brahman is one having contradictory 
characteristics, though such a conclusion is impossible 
to arrive at, the existence of Brahman is accepted through 
evidence. If this be so, these doubts arise : — Is Brahman 
separate (bhinnd) from the world (Zagat), or is he one with 
it (abhinnd), or is he both separate and non-separate (bhinnd- 
bhinnd) ? If fagot is held to be different (bhinnd) from 
Brahman, then he must be held to be absolutely different 
and no occasion for a doubt can arise as to whether he is 
divided, undivided and both divided and undivided. If 
fagat is held to be undivided from Brahman, then if fagot 
is said to be miihyd (unreal), then Brahman also becomes 
unreal. If it is said that the fagat is both divided and 
undivided from Brahman, then there arises a double 
discrepancy (dosha dvayam). And both the discrepancies 
then become so inexplicable that Brahman himself cannot 
be explained. If Brahman becomes so difficult of explana- 
tion, then fagat itself is reduced to nothingness (nasydt)* 1 * 
But the Sruti texts declare Visvam satyam, etc. 020 (i.e., The 

018 See T. R. Krishnachar's (Kumbakonam) Edition, p. 241, 
lines 1 — 2. 

919 That is, fagat is not merely mMyd, but something worse, 
it is not at all existent. 

920 The full text of 7^-^^,11.24.12, runs as follows:— 
Viivam satyam maghavanayitvoridapaichana pramina?iti vratam vam I 
Praghanvasya mahaid mahani satya* satyasya karanani vocham \\ 
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jagat exists) and Nasaitan ndsaduchchate, etc, (The world 
is true and eternal). 

In the KarmanirnaycP zx Anandatlrtha touches on this 
question once again* Discussing the nirvisesha theory, 
he asks whether the vailakshanya of Brahman exists in being 
B/ieda, Ab/ieda or Bheddbheda — in difference, in non-differ- 
ence or in both difference and non-difference. As 
regards B/ieda, it has never been accepted by you (the 
Advaitin) ; but vydvahanka is accepted in the light of 
anii~oahalva {i.e., inexplicability). Therefore there is 
really no such thing as vyavahhrika ; for if all vyavahara 
is dispensed with, there is no proof (of anything 
existing thereafter). In vyavahara, the unreal {miihyS) 
and the real [taihya\ when put to common test, will prove 
indistinguishable like vapour (from the air) and vapour 
from the tears {dhuviabashpaybrdhxunatvavat). Therefore 
Abheda cannot be accepted. Consequently there remains 
only Bheddbheda. This too cannot be accepted. In Abheda, 
Brahman is inexplicable (atrirvachya) — B rahmandstat&abda- 
yoh parydyatva. You want to make Brahman and tatsabda 
synonymous with each other. This synonymity cannot 
be accepted because you have discarded viies/tana and argue 
nirvi&eshatva. While you don't accept viSeshatva, you still 
discuss Brahman, assuming tatSabda as synonymous with 
him, which is an attribute. This contradicts your own state- 
ment and thus cannot be accepted. You also say that a 
Brahmagnani should not use any other term as synonymous 
with Brahman, if he wishes to attain Brakmatva but still you 
employ the term tat, which is an attributive term and not 
Brahman, . Thus your argument ends in contradiction. 
And therefore you have not proved your doctrine — mithya 
viieshya chdsiddhirukta. Therefore, the argument for 
Bheddbheda which relies on the mutual dependence or 
support {anyd7iyasraya), on unsettledness {a?iavasta) and on 
a fraudulent device (chakrakam va) becomes contradictory 

021 A work on the Rigveda Brd/imana, 1 to 5 khandas — more 

properly called Karma ninjaya mulabhuta Rigveda bhavah* (See 

Krishnachar's Edition, p. 247.) 

38 . p 
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and has to be rejected even on your own footing. Nor 
can Brahman be explained to be anything else which 
can appeal to knowledge. Therefore, the suggestion of 
bhzdabl&da becomes contradictory. So, that form of b/tedd- 
b/ieda consisting of vilakshana (contradictory) characteristics 
becomes destroyed (/.*., refuted)* 

In his Vishyutattva-Nirnayc?-- also, Anandatirtha dis- 
cusses the doctrine of B/icdab/ieda. He says: — Abhinnascha 
mabheda&ha yathti bMdavivarjitam vyava hdryampruthaklvam 
syal yevaml'va gujjohareh I AbhUda bhinnaybrbhMb yadiva 
bl&dabliinnaybh i Anavasthili rcvasya naviscshanatamaiih 
V2 ulasambandha wagnatvix tasmadidcam anamlala vyavaha- 
ryam vitcs/ieya dustarah balatbharch I Vises/topi svarupam 
sa svanirvahakatasyacha \ Hi Brahmatarkt The Brahma 
7rtr/Y7 says ; — The expression Ab/icda denotes undivided- 
ness [abhuinaivam)^ as if it were impossible of being divided 
(/.£., incapable of being divided). And the expression vya- 
vahara denotes absolute difference. So the characteristics • 
of Han Brahman) are absolutely different from those of 
others. If Abhbda should mean difference among the divided 
things {bhinnaybrbhcdah)^ or if Abbeda is understood to 
mean difference existing between two different things, then, 
in either case, there arises unsettlement. And there can be 
no correct understanding arrived at (in either case). Without 
understanding correctly the relationship of the original (/.<?., 
Brahman), if we begin to argue, then the argument ends in 
false reasoning in understanding about Hari Brahman). 
Because all attributes use the natural forms of Brahman. 
And all attributes are possessed of Hari [i.e. t Brahman). The 
Srttti texts Tikamevadvitlyam tmmehananasti kinchana ; 0 " 3 
MritybssauirUyumapnbti ya iha nanevapa&yati ; 024 Yathbda- 
kam durge vrislitam pai'vatesku vidhavati \ bvavt dharman 



022 T. R. Krishnamachar's Edition, page 274. 
923 Chch. Upa^ IV. 2. 1. 

024 Brihad. Upa. y IV. 4, 19. (In the text iha has been interpreted 
by Anandatirtha thus : ihcti Paramcivara ritpcshu avayavlshu dharme- 
shucha kinchana nana tiastityantah n) 
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pruthakpa&yan tanevamtvidhavaii ; 025 etc., declare that there is 
only one Being and no others and that great Being is capable 
of becoming the God of Death, just as a big fall of showers 
on the tops of the mountain makes the water roll in torrents 
and fully reach the sea, all characteristics denote that great 
Being to whom alone those attributes apply. Therefore 
that great Being is the possessor of all the infinite gunas 
(qualities) and to him alone they apply in the main. And 
those who thus understand Vishnu in the fulness of his 
character will free themselves from the bondage of sa??zsdra 
and enjoy everlasting ananda in his presence {tatsamipe 
sambdate), To muktas, Vishnu is an object of shelter (asra- 
yabhnta) ; and under him all those muktas serve and l&vam 
is the Overlord of all. This is the declaration of Parama 
Sruti. The Sruti texts Amrutasyaisha setuk y So* mute 
sarvdn kdmdn saha Brahmand vipaschita, 926 etc., clearly state 
that the Lord Vishnu is the great bridge for the muktas to 
pass over free from bondage to the everlasting enjoyment 
of ananda and he that thus passes over the bridge enjoys 
eternal happiness as the result of realizing of what all he 
desired to enjoy by the side of Brahman {Sarvd?i kaman 
saha Brahmana). The Pddma Pzcrdna states that all the 
Srutis exult in glorifying the innumerable and infinite 
qualities of the great Overlord (Vishnu) and therefore Nara- 
yana is the only faultless and all-bliss. This is the final 
conclusion. 

In his commentary on the Brihaddranyaka Upanishad 
also, Anandatirtha refers to the Bheddbheda doctrine. 027 
In order to declare that there is no bheddbheda, the word 
iha is used in Sruti texts Ekamevddvitlyam tanneha ndndsti 
kinchana ; 028 Mritybssamrityumdpndti ya ilia ndneva 
pasyati 0 - 9 * In the forms as well as characteristics of Para- 
mesvara, there is no distinction or difference ; nor is there 
anything that can be considered higher or equal to him. 
This means that there is nothing equal to or higher than 

925 Katha Upa., IV. 14." 926 Taitf. Upa. t II. 1. 

027 T. R. Krishnamachar's Edition, Brihad. Ufa., pp. 492-493. 

928 Qheh. Ufa., IV, 2. 1. 929 Brihad. Ufa., IV. 4. 19 t 
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Isvara, or one who can be said to excel him in any respect. 
And therefore Parabrahman is the highest of all (beings). 
And the bheddbheda view is thus refuted because the term 
b/ieddbMda itself is of contradictory import (viruddhbbfuiya 
samybga iva Sabdah). (It is just like a clubbing together of 
two contradictory thoughts in a single expression.) And 
the Sruti does not imply such a contradiction, because the 
illustration given in it explains that there is no bMddbkeda. 
The illustration in the Sruli text is : — Yathbdakam durge 
vrishtam parvafesfiu vidhdvati 1 Evam dharman pruthak 
pa&yav tan evdnu vidhdvati II etc. As the rain which falls 
on the top of a mountain naturally flows down as a stream 
to find its own destination, similarly all different character- 
istics found in various things go to Him, the great Overlord. 
This clearly shows that He is quite different from other 
things. Hence there cannot be any bheddbheda, for he is 
quite out and out different from all others. Bhedena darsa- 
nadvapi bhedabhede?ia dariandt I Vishnbr gundndm rupdndm 
tadamgdndm mukhddindm \ Tat/td dariana kdldttu kshipra- 
meva iamb vrajet, etc., as declared in the Brahmdnda 
Parana. The Srutis and the Sdstras generally denote 
distinctly b/ieda only and not bheddbheda. The character- 
istics of Vishnu as well as his various features, although 
equal in Himself, yet are absolutely different from those 
other beings in the world. The Sruti texts Jyushlam 
yadd pa&yatyanyamisam asya mahimtoiamiti vitasbkah \ 
Dvdsuparnatt sayujau sakhayau \ Yd veda nihitam guhayam 
paramo, vybman I Sb y smite sarvdn kdmdn saha Bra/tmand 
vipct&chita //z 030 I Etamdnandama.yam atmanam upasa7ikra?nya 
ya imdn Ibkdn kdmdnm kdmarupyanttsancJiara}V* zl and the 
text beginning with Athdtdnanddsya mlmdmsd blutvati 
and ending with Manushyddi brahmdntdndm muktdnam 
dnande mtaguna vi£es/ia$chbc/iyate sate I Muktdndmcha 
ayam vtSes/mh I Srbtriyasyacha akdmahatasyeti vises.handt \ 
Nahi Brahmddindm anadhigatah srutyart/ia/i keshamchi- 
dasti \ Na c/ia Brahmana eva kechana kdmahatdh kechana 
akdmahatdh ityatra pramdnamasti I Tasmdl srbtriya iti 



030 Taitt. Upa n II. 1. * 31 Chch. Upa., VIII. 8. 
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prapta sritti phalatvan muktyuc/ichyate \ Akamahatatvancha 
mukhyam imtktasyaiva n clearly declare that a mukta, 
by virtue of his realization, has finally attained what he 
desired — mukti or Brahmapada. The Sruti texts no- 
where accord sanction that a realized person (mukta) 
will have anything more to aspire for. The expression 
Athdta.7ia?idasya nilmamsa bhavati™- declares that begin- 
ning from the state of "man" to the state of "Brahman" all 
enjoy ananda from one to hundred parts according to their 
merits as muktas. This itself is the chief characteristic of 
muktas. The attributes Srotriyasyacha and akdmahatasyacha 
also do not in any way allow the muktas a position any whit 
higher than (adhigatah) the Brahma?i stage. Therefore the 
expression srotriya (one who obtained the result declared in 
the Srutis) clearly means that the mukta has realized what 
he ought to obtain as the result, — the highest state, the 
state of a mtikta Brahman. He has no desire beyond muktu 
Hence akdmahatah. Therefore srbtriyas are declared to 
be those who have obtained fully their desires. 033 These are 
therefore declared in the Bhdrata as aptakamah, i.e., those 
who have realized their desires, Le. y those who have nothing 
else to desire, mukti being the final stage and there being 
nothing beyond it. When Bheda has once been proved all 
round, we cannot revert to a discussion of Abheda or of 
Bheddbheda, as both of these are proved to be non-existent. 
For it has been proved that there is no such thing as bheda- 
bheda in Vishnu considered as Parabrahman. 

If Bheddbheda cannot be maintained, then either Bheda 
or Abheda will have to go. Sripati's position is that either 
extreme is impossible in view of the two different types of 
texts we have to deal with in the Srutis. As against 
Advaita, he thinks that neither an attributeless Brahman nor 
an illusory world can be successfully maintained. As 
against Dvaita^ Sripati's contention is that stressing only 

032 Chch. Upa. % III. 13. 7. 

933 Cf. Anandatirtha in Brihad. Upa., III. 4. 14 -.—Prapta Sruti 
phalatvattu srotriyah prapta mokshinah \\ (See Krishnachar's Edn., 
p. 493). 
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one set of Sruti texts defining the Dvaita viewpoint as 
against the weight of the other set expounding the A dvaita 
position, would be tantamount to rejecting the authority of 
the latter. Sripati's cardinal point is that Bhzdavadins fail 
to recognize the Abheda Sutras. They differ, in his 
opinion, from Bauddhas only to a small extent : while 
Bauddhas reject all Srutis ; Bhcdavad'ws reject only a part 
of them. The difference is thus one of quantity and 
no more.™ 4 But Bhcdins may urge — as they have— that 
there may be what seem like contradictions between Sruti 
texts. It will not do to say that there are such contradic- 
tions. It is your duty not to treat them as contradictory, 
for have you exhausted all the Snttis to say conclusively 
that they arc contradictions? It is difficult to prove such 
a contradiction. It only shows that you are not able to 
harmonise all the Sruti texts into a consistent whole. 
A Sruti text says : — Guna srutah saviruddhahha deve 
santayassruta api naivatra &anka \ Chinlya cfiintyascfia 
tafhaiva doshah srutdsc/ta nagnaivihi tat ha pratitah {Sau- 
paiiia Sruti). The qualities described in the Srutis 
are, though appearing apparently contradictory, really 
not so ; because God is faultless, and nothing could be 
doubted of Him which is of contradictory import. In view 
of the fact that His nature could not be fully understood, 
the alleged contradictions cannot either be proved or harmo- 
nised by us within our limited range (of knowledge). 
And thus they go for mere observations without any 
proof. God is faultless ; nor are the Sru/is contradictory 
in this regard. So runs the Sauparna Sruti % quoted by 
Anandatlrtha in his commentary on the Sutra } Sarva- 
dharmbpapaitUcha (II. L 38). 0X5 

034 A similar criticism is offered by Anandafirtha in regard to 
the lack of difference between those who hold the Bauddha and 
the Sunyavada doctrines. (See Anandatirtha's Aiiuvyakhyajia* 
II. 1. 29-33.) 

035 Anandatirtha's /Jra/ima-StVra Bhashya, II. 1. 38. The Jaina 
doctrine is rejected by the Sutrakara, according to Anandatlrtha, 
because on account of the impossibility of contradictory attributes 
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Another point urged by Sripati against Dvaita- 
vadins is their extreme insistence on the difference 
between ghata and pata (ghatapatayor atyanta bheda- 
vddinah). As to this point it may be pointed out that 
some Bhedavadius have anticipated this point and answered 
it at some length. Among these, Jayatlrtha stands easily 
first. Commenting on the Sutra, Asaditi chenna pratishedha 
matratvat (II. 1. 8), Jayatlrtha in his Nyaya Sudhd sets 
out tfie truth underlying the criticism that Bhedavadius 
attach undue importance to the ghatapata vdda. In 
its ultimate analysis, this criticism reduces itself to a 
denial of kartrutva to Brahman. What is behind and 
beyond ghata and pata ? There is the kartru, whose 
existence cannot be denied. If his existence is denied, 
then not only the bheda between ghata and pata is denied, 
but also the existence of the creator of this distinction, 
i.e., the kartru. If ghata and pata are not in existence, 
there is no kartrutva behind them. 

If there is no kartrutva, then there is no topic to 
start with. Then, thefe will be, in consequence, no 
discussion. If we have to accept the existence of ghata 
and pata, then we have to accept the existence of 
kartrutva. Without kartrutva, ghata and pata could not 
have come into existence. In the Sutra, the term 
pratishedha matra declares kartrtitva to Isvara, because 
his kartrutva is beyond denial. The lordship of Isvara is of 
an all-pervasive nature and it is his special characteristic 
and there it is beyond the control of another. Much 
, less is it capable of interruption (or prohibition). The 
indeclinable term matra (in this Sutra) indicates his perva- 
sive character in its entirety. The words pratishedha matra 
accordingly imply that injunctions cannot predominate over 
him {pratishedha matra sabdd vidheraprddhdnyam laksha- 
yati). Therefore kdrya and karana would have become in- 
operative without a kartru, for example ghata and pata. 

being represented as being in one and the same thing. (See Ibid. t 
II. 2. 32-34.) The same reasoning would apply to the co-existence 
of Blicdabhcda. (See also Anandatirtha's Ayuvyakhyana % II. 2.29-34.) 
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Ghata and pata depend purely for their coming into 
existence in their particular forms upon a kartru. Obviously 
ghata could not have had any existence as such before 
it was made, though the material out of which it was 
made was in existence. If there is no kartru, in spite 
of the materials available in the forms of karya and 
karana, nothing could be brought into definite form. The 
kartru being undeniable [anishedhataya para pradkshephia 
pratiyate) he avails himself of the karya and karana and 
brings into manifestation [srishti) as the potter having 
under his control the material earth and the wheel brings 
into existence several forms of ghata. Thus it is proved that 
the kartru uncontradiclingly possesses in himself by his in- 
herent powers both the powers of (Devasyesha svabhdvoyam) 
karya and karana. Just as if we deny the existence of the 
potter, we cannot predicate the making of the pot, in the 
same way, if we deny the kartru, we are reduced to denying 
the utility of the truth of the illustrative example, viz., the 
existence of the ghata, for we should in such circumstances 
have not realized its existence, but only ended in arriving 
at its non-existence. If we attempt to predicate that 
there is such a thing as a non-existent ghata, the very 
idea itself cannot be supported in any form, because its 
very existence is a nullity (abhdvdt). If we want to 
prove nullity {abhava) through an illustration, the question 
of bhava and its character must first be illustrated and 
understood. What is bhava and what is abhava and what 
are their respective characteristics ? It is possible to 
describe bhava svarupa from example, but it is not possible 
to do so in the case of abhava svarupa. Where we deny 
bhava svarupa, there we have to infer the existence 
of abhava svarupa. That is why the word matra is 
used in this Sutra. It comes to this : By merely denying 
the bhava rupa which can be attained, we will be 
imagining a non-existent state. This is not what is intend- 
ed by the Sutra. It does not attempt to describe 
anything beyond bhava dharma. It is because it seeks 
to establish the bhava svarupa that the illustrative example 
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of ghata has been sought (by Dvaitavadivs). Therefore 
it is that the bhava and abhava of ghata svarupa cannot be 
dispensed with by their mere denial so long as kartrutva 
remains in the kulala^ whose dharma is clearly to be 
understood. The non-mention of kulala cannot remove 
him from existence. How then can his existence be 
established? It is said that the term matra in this Sutra 
indicates the absolute independence of the potter in regard 
to his discretion as to the forms the pots should take 
(matru sabddhi saka/ye vartate). Nobody can hinder his 
independence (in this regard). The thought of denial of 
kartrutva was only adduced by the upholders of the opposite 
doctrine {parenaiyoktatvat). The phrase pratishedha matra 
interferes with the independence of the kartru against this 
injunction. Thus, if it is stated that he partook of only 
food, it is understood that he left other things alone and 
partook of food only. Therefore, the mind of the partaker 
of food is signified — his kartrutva is signified in regard to 
the kind of food he has chosen to take, i.c, that he has 
taken only food and not anything else. This peculiar turn 
of mind indicates only a mind which predicates one that is 
thinking of a bhava svarupa and not abhava svarupa. 
Therefore, the use of the phrase pratishedha matra indicates 
that the mind is fixed on bhava svarupa and not on abhava 
svarupa. The topic to be proved is of two kinds : 
svatantram and paratantram (independent and dependent). 
Paratantra is further divided into bhava and abhava. 
Bhava is in turn sub-divided into cheiana and achetaua. 
While abhava does not come under the headings of chetana 
and achetana, what is the utility of considering abhava as 
belonging to one of these two categories ? However, we 
cannot even assume, for example, that there is in existence 
some one, a very intelligent man, but who never had 
actually his existence. What then is the use of saying, in 
such a case, that such a person (an intelligent person) never 
actually existed and that such a person has never been found ? 
A discussion which leaves away the actual connected 
argument and premises a point of no consequence whatever, 
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is impertinence (atiprasangat). Of course, the Srati text 
Tan mam knrnte does not concede this impertinence. 
Otherwise, the correct conclusion cannot be arrived at. 
If the term pratishedha matra had a meaning contradictory 
to the SrtiliS) then, the Srulis cannot be harmonised. 
The term asat in the Sutra only shows Brahman and 
denotes solely bheda, difference. And this meaning the 
opponent has to contradict because Brahman becomes a 
term of plurality. There cannot be many Brahmans 
independent of each other. Therefore Brahman is defined 
here by the term asat. Truly, the phrase pratishedha matra 
used in the Sutra is intended only to indicate the insistence 
to be laid on the right use of one's intellect for interpreting 
in a feasible manner the Srutis in an harmonious way, 
avoiding thereby all contradictions. Many commentators,- 
while accepting the unusual matter contained in this 
Sutra, and conceding the dharma ot bhava, have doubted 
the existence of abhava but left it however in a state 
of doubt. We cannot fit in bhava with abhava dharma 
and abhava with bhava dharma. Because there is 
demonstrably no proof available to fit in the characteristics 
of bhava and abhava with the characteristics of their abhava 
and bhava dharmas; because they are decidedly of an oppo- 
site nature. Between two white cloths, a comparison may 
be easily effected, but not between two unconnected things 
like meru and mandira {i.e., a mountain and a house). More- 
over, there is no connection whatever between bhava and 
abhava and it is never possible to effect a comparison 
between the two because of their contradictory character. 
A reasonable comparison between two things is possible 
only when both possess the identical qualities and not other- 
wise. Take, for instance, a buffalo and a horse. They 
cannot be compared, because of the inimical and opposite 
characters they are naturally endowed with. Such is the 
nature of bhava and abhava. Their very natures make 
them the opposite of each other and exclude the one from 
the other. A ghata can never assume by itself that form 
(i.e., the form of a ghata). The dharma of one particular 
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thing cannot be made by itself, so that dharma and 
dharmi cannot be one and the same, unless the dharmi 
is acted upon by the dharma. It, therefore, comes to this : 
dharma is the property of a particular thing, which can be 
clearly seen in the dharmi as its property. That which is 
made known by its peculiar qualities, i.e., its distinguishing 
property, that is called its dharmi (the possessor of a 
dharma is dharmi)* Dharmi is the possessor of the dharma, 
i.e., the characteristic property. It is not possible to 
describe these two — dharma arid dharmi — in any other mode. 
• Bhava and abhava, therefore, cannot be established by any 
other means beyond their actual essential properties. 
Otherwise, the discussion regarding ghata and pata will be 
evidently out of the way if the characteristics not existing 
in one are assumed to be as if they were existent. This' 
leads to a result undesirable. How can it be said that 
bhava and abhava do not possess the dharmi bhava ? Why 
not abhava be considered to be absence of dharma of the 
bhava?. Two dissimilar objects which are possessed of dif- 
ferent properties compared with two white cloths possessing 
the same comparable characters are instances for compari- 
son between bhava and abhava. As an illustration, two white 
cloths may be compared in regard to their respective 
characteristics for obtaining a knowledge of them. Simi- 
larly, as an illustration of abhava, may be mentioned nieru 
and mandira, the characteristics of which are dissimilar. 
The characteristics found in merit are not found in mandira. 
In this way, abhdvarupa is illustrated. In the same manner, 
the characteristics of ghata being absent in pata, any 
comparison between the two (objects; cannot hold good, for 
in the ghata is involved the earth for its original property, 
while that is not found in the pata. In this way, all objects 
of a contradictory character — which are different from each 
other — ar~ stated to be possessed of opposing properties. 
Hence the idea of bhdvdbhdva being considered as abhdvd- 
bhdva and associated with such dharma is repudiated. As 
to things which last eternally and those which are liable to 
eventual destruction, even though they do possess certain 
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contradictory properties, their qualities have still to be consi- 
dered in describing them. The same cannot be said of two 
similar things like sukla paia — two white pieces of cloth. 
Because the two white cloths are similar to each other in 
their qualities. The same should hold good in the case of 
all objects of comparison. The opponent has always agreed 
that two dissimilar things do not agree in their properties. 
And it is not possible to discover any points of similarity 
in two things of dissimilar nature. If, in this manner, we 
proceed to compare two dissimilar objects, which from their 
very nature are patently different from each other and begin 
to describe the qualities of each for purposes of comparison, 
we will only end our argument in incoherent talk. 

If we still insist on so comparing existing things with 
things non-existing (i.e., bhavabhavct) with their respective 
opposing properties (ab/idvabhava), then it results in the in- 
consistency that the properties and the things possessed of the 
properties (dharmadharmi) cannot be differentiated. Then, 
there can be no restriction of thought in understanding 
things existing with their properties and things non-existing 
and their properties (bhavatvena abhavasya cha abhavasya 
bhavatvena) so that things existing may be described as non- 
existing — as argued in the Nyaya Mimamsa under the heads 
of Pragabkava, Pradhvamsabhava and Atyantabhava* And 
then finally a comparison will prevail in knowing which 
things existed and which non-existed. Such must not be 
the way employed for knowing the correct properties of 
things to arrive at a correct conclusion. The whole world 
will not consider such conclusions as deserving of any value. 
Therefore, the terms bhava and rupa are terms indicating 
properties of particular things. And hence we have to 
understand things existent and things non-existent as we 
come into contact with such of them according to the 
context in which they are referred to. This is the proper way 
of interpreting. Should a reader be taught to lay down a 
rule for himself as to how to understand the usage (of bhava 
and abhdva) in the context in which they are referred to ? 
The latter part of the question suggests the answer for the 
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former. (He must discover the proof and draw the inferences.) 
However, certain things — either existent or non-existent — 
such as ghata, etc., really never existed before. In order 
to illustrate how a thing which never existed before could 
be brought into existence, i.e., to give an instance of 
pragabhava — reference may be made to the utility of things 
such as the earth, which when made into a rounded ball-like 
thing, can be converted into a ghata of any form that one 
likes. This shows how a thing (paddriha) could be used 
and what its properties are. Out of the material earth, a 
form has been brought into existence which did not exist 
before. The inference is that a form not existent before 
{pragabhava) has come into existence. According to the 
abheda theory, the dharma-dharmi bhava is not considered 
as an attribute of quality {viSesha Saklya samgachchata iti). 
This may be right for that theory. But as regards the 
second {abhava) it is, as in the case of the first, unyielding 
and the properties of abhava are likewise neglected. Who- 
ever accepts the fact that ghata can be made from a rounded 
ball of earth, admits also the existence of bhava ; whoever 
admits that a thing existent is liable to destruction, he 
should be held to admit both pragabhava and pradhvamsa- 
bhava. Whence ghata is brought into its form, it cannot 
be compared with a non-existing thing like pata. Nor can 
it be interpreted in terms of the non-existing thing pata. 
Accordingly the states of pragabhava and pradhvamsa- 
bhava may be described as subjects for comparison to con- 
vince one of how a non-existent thing came into existence 
and also how it can undergo destruction. This is the only 
way to arrive at the right conclusion by interpreting the 
terms used in a particular context. In order to indicate 
that many things could in this way be compared in order to 
arrive at the correct conclusion, the plural indeclinable hi 
is used by the Acharya (Anandatirtha) in the text (Pra/ha- 
mehiy II. 20. 14, in his Amtvyakhyana). The topic and the 
matter relating to the topic are related in the same way 
as the supporter and the supported. In order to illustrate 
this view, the Acharya uses the locative case. In all such 
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illustrations, one has to bear in mind the chief topic and 
how the matters relating to it should be viewed and com- 
pared, so that the primary and secondary thoughts may not 
be mixed up {gatcna mukhyatva vivakshabhavasya sthilatvdt 
iti). Thus it has been clearly proved how bhava and abhava 
are so intermixed in discussion by argumentators, thus prov- 
ing the contradictory conclusion they arrive at, which bears 
testimony in itself to be against the teaching of Sruli texts. 
Now, the Sutrakara, having proved that there is no 
contradiction between Sruti texts, explains how the term 
Asat should be understood in the correct manner, so that 
such explanation might be in harmony with all Sruti texts 
and at the same time disallow all other methods of argumenta- 
tion that might be in contradiction with it, and proceeds to lay 
down the next Sutra : A pi tan tadvat prasangadasamanja- 
sam (II. 1.9). If we discussed the term asat in this manner, 
contradictory to the Sruli texts, then our discussion will 
end in disagreement with them [asamanjasam). And thus 
this expression asamanjasam would lead us to assume that 
the Visva (universe) has come into existence without a maker 
{kartru). How is this ? If we are to accept the theory that 
Jagatkartrutva should be assigned to abhava, then we would 
have to say that there exists nothing else than abhava. Then 
Isvara and all others would have had to come into existence 
out of abhava. But it is not so. For if Isvara is ignored 
and denied to be the maker of the jagat, then we will have 
none else to hold responsible for creation, etc. And there- 
fore obviously this is not the meaning of the Sruti text and 
therefore it should not be said that in Pralaya nothing 
existed including Isvara and all other minute forms of 
embryonic matter capable of bringing about creation again. 
It is therefore to prove clearly, by way of illustration, that 
there were at Pralaya all forms of matter in their undestroy- 
able condition that ghata was chosen to exemplify how 
non-existent things can be brought into creation by the 
maker — the kartru — by means of different kinds of matter 
existing in embryo. The Sutrakara thus formulated the 
last Sutra, only to declare that everything — all matter — - 
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was existent in its embryonic form at Pralaya (asat) and 
not that nothing was existent at Pralaya. To accept the 
latter proposition would be wrong. Because, the illustra- 
tion of the ghaia has been brought in only to drive home 
this point. The all-pervasive character of Paramfitman is 
amply proved by evidences, which are not liable to destruc- 
tion. These evidences are clear proofs to illustrate the 
minute embryonic existence of everything during Pralaya 
under the all-pervasive control of Paramesvara. Where 
are these proofs available and what Srutis establish this 
position? The Bhashyakara (in his Anuvyakhyana) estab- 
lishes it in connection with the expression Sarva na&eshvapi 
iti % etc., occurring in II. 1. 15. URtt There the word 
Sarva not only includes those existing at present but 
also all those that have been existing for all time. In order 
to remove the apparent inconsistency involved in this 
statement, he points out that from the given premises the 
conclusion follows that the Paramatman's all-pervasiveness 
is at the root (of the position) (Purushasya vyapfi mulam 
anttmanamuchchyate). The illustration itself amply proves 
the statement without contradiction. Therefore it follows 
clearly as an inference that in Pralaya, Paramesvara and 
everything else (favouring srishti) did actually exist {sat 
bhava) in an embryonic form. If it is suggested by the 
opponent that the jagat originated from abhava kartrutva, 
even that is destroyed by his own argument. Because if 
the Pralaya was such as to leave no vestige of a Purusha, if 
abhava Visva kartrutva is to occur, even the very occasion 
for such a kalpana (assumption) disappears. Because such 
an assumption evidently has to fall back for its support on 
the kartrutva of the Purusha, which was ex hypothesis de- 
stroyed at the Pralaya. Verily in this world, if the kulala 
did not exist before the ghata came into existence, no one 
could have had the idea of its maker {Nahi loke 

s 030 See Anuvyakhyana \ II. 1. 15, where the full text of the pas- 
sage occurs : Sarvandieshvapi sada iishtatvat yasya kasyanuh j 
Naioyam vimaiopi syannafatvat kartru feshavan w Dharma? dharma- 
frayaivcna svikdryopi niralayc \\ Amdiivat Ui ii 
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firagutpattah kttlalabhavaybh satbrabhavb ghalasya /carta 
dris/itah). They would have necessarily asked who is this 
kulalal Naturally one who had not seen the maker, would 
at once reply, " He is the maker of a pot " and thus free 
himself of the confusion. Again, when in the struggle that 
ensued between Sunda and Upasunda, 0117 when countless 
numbers fell down, there still remained one who was the 
chief cause of their struggle. Thus, there has been never 
an instance where everything went to destruction along with 
the karlnt as it is opposed to the principle of kartrutva for 
a kartru cannot destroy himself (iVatu mlsa kartuh Puru- 
s/iasya avmsf/lafa). Nor while destroying what existed till 
then, can one prevent from coming into existence what is 
going to come into existence in the future. Since he cannot 
foresee what is going to come into existence in the future, 
much less is it within his power to prevent it from coming 
into existence. It really comes to this : leaving the kartru- 
iva quite free for what is to come into existence in the 
future in due course, he must say that only what has been 
existent — in the present — has been destroyed. If not, the 
premises assumed will be overruled and contradicted. It 
cannot be granted for a moment that destruction is possible 
for all three periods of time — past, present and future — 
for no one has any control over what is going to befall at 
the next moment. Nor can it be proved. But if it is to 
be assumed that the destruction of what is going to 
happen is also possible, then it has to be described as an 
anomaly 9118 (fa/ra vyabhicharasyat). 

037 See the Mahabharaia for the story of Sunda and Upasunda. 
These were two brothers, the sons of Nikumbha. They secured a 
boon from the Creator that they would not die until they should kill 
themselves. On the strength of this boon, they grew very oppressive 
and Indra had at last to send down a lovely nymph named Tilottama, 
and while quarrelling for her, they killed each other — leaving Tilot- 
tama alone. 

038 Vyabhicharah is going away from ; deviation ; or leaving the 
right course. Hence an irregularity, anomaly or exception to a rule. 
In Logic, a fallacious //#//, the presence of the hctu without the 
sadhya. 



INTRODUCTION 609 

Pralaya? 30 is the complete destruction of everything 
that has, during the course of ages, been brought into 
existence. Thus, Pralaya is the destruction of existing 
things. There is, however, no reason to co-relate ISvara 
abhavatva with Pralaya. Therefore, there is no reason 
to predicate that Pralaya indicates such a destruction 
as to include the destruction of Isvara, etc. It is thus clear 
that to assume that nothing existed at the time of Pralaya 
and that everything had been destroyed is a clear 
contradiction. Both the Sutrakara and the Bhashyakara 
accordingly left this point for inference on the part of 
their disciples without dwelling at length on it. However, 
this was hinted at by the Siitrakara in the first words 
of the Sutra beginning with A pi iau, etc. The Bhashya- 
kara asks : What is the profit to be derived from a proof 
which establishes such a Pralaya (as evidences the de- 
struction of everything including the kartric) ? Therefore 
• laya evidently means the destruction of everything else 
existing except jiva and Isvara which are indestructible. 
And this is the ordinary inference to be drawn. Now, 
we have to prove whether in Pralaya, the jlva and l&vara 
did actually exist. To meet this point, the following 
inferential proofs are available : — At destruction, the 
dharma (matter) and dharmi (properties of matter) were 
never interfered with. In order to drive home this fact, 
the term api in the Sutra is used. The dual term 
tan indicates that jlvatma and ISvara did exist. During 
Pralaya, dharma and dharmi (matter and its properties) 
did continue. Dharma also includes the opposite adharma. 

0S9 Pralaya : Pra + laya : a condition in which the exhausted state 
is allowed to lie in an inactive condition, only to be rejuvenated and 
allowed to gain power and start and grow again afresh, as if quite 
new. In other words, Pralaya is a dormant condition of inactive 
existence. In the compound word Pralaya, laya means lurking or 
hiding. How modern science is approaching this ancient doctrine of 
Pralaya is thus expressed by a scientific writer in closing a series of ' 
papers in 11 The New World Picture " " The idea of the eternal 
dissolution of matter into waves and the materialization of waves 
back into matter, has now some experimental foundation." 

30 f 



610 ' INTRODUCTION 



Dharma and adJiarma^ which are always associated with 
the jlvatma^ can never undergo destruction. There- 
fore, even in Pralaya, though the form of nara 040 (human 
form) underwent change, dharma or adharma still remained 
with the bhava. But if it is objected that this is only an 
arbitrary proof intended to gain ground for alleging that 
l&vara and his kartrittva existed even during Pralaya, the 
reply is that the word aSraya used in the Srtiti text 
{Pralaya kalavartl dharmah sasrayah) clearly proves 
that Pralaya also sought the asylum of Isvara. It sought 
refuge in Isvara saying, "Now, I have done my .portion 
of the dharma as per your will" (Dharmatvat iddmmtana 
dharmavaf). Even dharma is represented as having 
subjected itself to the kartrittva of Isvara in its work 
of destruction. Evidently the seeking of this kind of 
refuge which results in subjecting Pralaya dharma itself 
to the kartrittva of Isvara makes it nothing more than 
perform the function of a jlva. The fact is that in Isvara 
alone the karana chUlanatva exists. It is not possible 
to eradicate this kartrittva from Isvara, who is the sole 
repository of all causes. It is not within the physical 
power of any one force beyond Isvara to remove from Isvara 
his kartrittva and karanatva and place it in another 
( Nachatindriyaybh dharmadharmaybh adhishihatritvam 
wvaradanyasya upapadyate). Therefore it should be impera- 
tively agreed to that in Pralaya the controlling power 
over dharma-dharmi and the jwatma does exist along 
with Paramapurusha. 

Verily, if it is to be agreed that bhava only existed 
in Pralaya \ then it is not necessary for us to admit 
that dharma-dharmi existed separately seeking asylum in 
Isvara. This point must be made clear — whether bhava 
is separate from dharma-dharmi or included in it. Do 
you mean to say that the characteristics of dharma-dharmi 
exist in the cause or in the effect or in both during 
Pralaya ? Or, if it is granted that Sat signifies akaranatva^ 

040 Nara means dosha sahita flvatvia x ue^ Uie fiva taken wjtft 
W taint, 
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then the reply is that we have to accept for granted 
that nothing existed. The contradiction thus arises that 
those things that existed from eternity did exist in 
Pralaya. In certain places, it is also said that everything 
existed during creation. However, nothing came into 
existence during creation which never existed before or 
during Pralaya, If it were otherwise, karya which existed 
from beginningless eternity would have gone without a 
harana. Because from A sat, there can be no cause for 
action. (That is, from non-existence, there can be no 
existence.) All causes leading to creation will have to 
be considered as having ceased to exist. Let it be so. 
If it is agreed that from a certain cause not foreseen, 
srishli came into existence in the beginning, then Pralaya 
also should be agreed to have come into existence from 
some unforeseen cause. It, therefore, naturally follows 
that there was in existence something unforeseen from 
beginningless time. This, therefore, has to be assumed. 
Such^ a thing did exist in Pralaya. Even the present 
existing thing came out of that unforeseen cause which 
was existing from beginningless time, wherefrom our 
present premises came into discussion. As we agree 
to this, the other also will have to be agreed to in 
the same way. It cannot be asked whether there existed 
no cause in the beginning of time. In the same way, 
Pralaya shows plainly that there was enough cause for 
it, Pralaya being the proof for it. How ? In Pralaya 
itself, sufficient illustration of what previously existed from 
beginningless time, the cause of which could not be 
ascertained, is fully proved. Else, there would not have 
been sufficient cause for Pralaya. Pralaya did not destroy 
beginningless time. If not, how could effect come 
into play without any cause? Therefore, we have rightly to 
infer that cause and effect did exist in the interval of time 
between the beginning of creation and its end (ue. t Pralaya) ; 
just because there existed things unforeseen in Pralaya, 
therefore we have to infer that cause fpr it did exist 
;n Pralaya^ 
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To understand even adikala, we have to infer the 
unforeseen causes which existed before in beginningless 
time and thereby seek to establish the causes which 
brought about mahadadi Mrana** 1 This must be clearly 
said. In adikala, nothing could be foreseen. Later on, 
out of the unforeseen causes that existed previously, 
things came into existence, and helped to give rise to 
ddyam. That which previously did not exist later 
came into existence. This is the general saying. This 
removes the doubt. If so, we ask that which did not 
exist previously, how did it come into existence 
later ? However that may be, it is not questioned how 
that which was not" in existence even before the time of 
Pralaya came into existence later. We explain usually 
that which was not in existence previously came into 
existence later. This explanation is objectionable because 
how could it be possible that what never existed before 
should have subsequently come into existence ? That 
could not possibly be. If there was nothing that could 
as efficient cause {nimitta karana) give rise to the 
existence of everything, though not seen by us, creation 
would not have been possible in the beginning of time. We 
never said for a moment that what we never saw did never 
exist. Then, how is it possible to say that what- 
ever came into existence in the beginning of time 
(Adikala) such as mahadadi, came out ' of nothing 
as its cause ? If creation came into existence in the begin- 
ning, we cannot say, however, it came out of nothing as 
such an assumption would be a clear contradiction, because 
all unforeseen things cannot come within our observation, 
even if we desired. Then, why should we not assume that 
mahadadi came into existence during creation out of some 
unforeseen causes which are not known to us ? As the 
unforeseen causes cannot be closely examined by us, even 

941 Ma hat is the second of the twenty-five elements or iativas 
recognized by the Sankhyas. In Sankhya philosophy, Mahat 
stands for the great principle, the intellect (distinguished from 
Manas), the second of the twenty-five elements above referred \o. 
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if we desired, as it is beyond our reach, we have simply to 
grant the existence of the unforeseen causes, in order to 
bring into existence the mahadadi svishlu Then, let it be 
granted that from unforeseen causes only things came into 
existence. We cannot, however, deny that there was 
nothing unseen before, for it is not possible to prove such 
a statement. In order to gain a correct understanding we 
have to lean upon a particular conclusion, which is indispu- 
table in order to establish what we seek to prove. If you 
cannot grant that there existed what was beyond your 
perception, then there would be no cause whatever for 
anything to come into existence. In that case, where is 
any Pralaya at all and where, the proof for it ? Pralaya 
also, in such a case, would be rendered apramanika and 
would be impossible of belief. Because you did not see it 
with your own eyes. Even so, Isvara and others, whether 
they existed or not in Pralaya^ cannot be perceived by you 
and even a statement about Pralaya would not stand as 
proved. And so the opponent will have his statement 
disproved. This is what we have to understand. Neces- 
sarily in Pralaya^ we have to assume that certain things 
should have existed which were capable of bringing into 
existence creation in the beginning of time. It is thus : The 
creation of the Universe is a series of creations in one 
continuous flow [Visvasantandyam drisya santana iunyaih 
santanabkirarabdhah santanatvat araifiya santanava£) which 
cannot be understood by those who are devoid of a continu- 
ous flow of perception, and it cannot be realized by them 
how this series of creations came into existence ever since 
the beginning of time ; just as the trees in the forest {araiviya 
santanavat) 0 * 2 form a continuous flow (one succeeding the 
other), so is the universe which forms a continuous flow 
of creations, one following the other. Therefore, even 
the present creation of Brahmmida came out from the 

042 It may also be explained in another manner, Arant being 
interpreted as 11 relating to Arani Araiii is a piece of wood of the 
Sami tree used for kindling the sacred fire by attrition ; the fire- 
producing wooden stick (Araiiili agmydnih). 



614 



INTRODUCTION 



embryonic state that existed in Pralaya, out of which it 
came into existence in its present form. Even though 
it existed for ever, it is said to have existed from the 
beginning. In other words, that which is like a small 
light has become a big glowing torch. In the same way, all 
these series of generations cannot be rooted out, because they 
still remain in their embryonic state just as a small light 
keeps constantly burning. It is never possible to eradicate 
these little paramanu wholesale at any time, because they 
are capable of coming to life again. If it is assumed that 
they were so eradicated^ then, we have to assume again that 
they resumed their existence by the air beginning to blow. 
Even the series of terrestrial globes (bkugola) cannot be 
thought of as having been rooted out at any time, because 
of their endless series in existence like particles of glowing 
fire. This phenomenon {kriya) is at all times under the 
control of the Supreme Kartru. If so, then, it must be 
agreed to that all dharma and adharma and all causes are 
brought to effect by the Supreme Kartru, just as the happi- 
ness or sorrow that attend on the body of Devadatta are 
born of Devadatta* s own peculiar characteristics and his own 
personal endeavours. What all peculiar things Devadatta 
does, owe their origin to his peculiar personal characteristics, 
born of the smell of his previous birth {Sragddivadityddi 
anumanena vichitra karyanyathamipapatya). According to 
the Sruti text Jyotishibmma svargakamb yafeta z 0i * Yd Brah- 
manayava guret tarn satameva yatayet^ it has to be un- 

derstood that Devadatta, by reason of his own peculiar qua- 
lities, offers the Jybtishtoma and other sacrifices and attains 
svarga, etc. This is the right way to understand. Now, if 
you think that it is not so— that it is not by his labour that 
Devadatta attains svarga and that he is ignorant of the 
future, then, you will have to answer whether it was possible 
for Devadatta to earn his happiness or sorrow by his own 
special qualities or as the fruit of the series of actions in- 
herited by him {Devadatta sarlrader Devadatta visesha gwta 

043 Chch. Upa., VIII. 12. 

044 Ibid., VII. 24. 1. 
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janyatvam kim sakshat sddhyamuta paramparayava). It is 
not, however, the first ; because you have not agreed to 
accept that dharma and adharma which existed previously 
were the ones which impelled Devadatta. And it is also not 
true that the bodily happiness or otherwise of Devadatta was 
not the result of Devadatta's own labour, just as it was 
seen in Yagnadatta's instance. It evidently proves itself 
that the results came only out of the labour in previous 
births as the result of the worship offered to deities then. 
It cannot be said that Isvara is responsible for any part of 
the fruits of the actions born of the peculiar characteristics 
of Devadatta. From what is now happening before us we 
are helped to think of what might have been their cause. 
Even the beginning of creation is evidently the result of 
causes unforeseen and antecedent to it and yet we are led 
to think that what did not exist has suddenly come into 
existence. If that is the idea we maintain, there will be 
neither an end to the means to be adopted for sacrificial func- 
tions such as Jyoiishtomcti etc., performed in order to win 
svarganox an attainment of the objects to be achieved by their 
performance. Having adopted an uncertain procedure 
probably an unintended end will be reached ; for generally if 
the deity that is to be invoked in a particular sacrifice is 
unknown, the result is that svarga and the rest (of the 
salvation) sought for will remain unattained. Therefore to 
attain a correct result, he (the sacrificer) should find 
out all advantageous means by which the attainment 
of svarga y etc., might be enabled to be accomplished. 
If so, then, even to obtain a knowledge of Pralaya^ we 
have to seek such correct sources of information as will 
help us to secure its correct meaning without any of 
the existing facts being contradicted. It is thus : we 
cannot say that time was not existing even before Pralaya 
and that the expression " in the beginning'* does 
not suggest that time was not in existence previously. 
It is not right to premise that before Brahman came into 
existence there was absolutely nothing like Brahmaiiatvci 
and even if we did so assume, we will have drawn an 
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inference which is liable to doubt. Therefore, it is not 
enough to take into account only the time at which 
Pralaya occurs, because we will not then have taken 
into consideration all the factors then prevailing (i.e., 
at the time of Pralaya). If we do not so take into 
consideration all the then existing factors at Pralaya, 
then we cannot be expected to arrive at a correct 
conclusion. 

In this way, if you say that it would be an error 
if we assumed that there was before Pralaya a Brahman 
who had neither a beginning nor an end, the reply is 
it is not so. Because, in all Vedantic argument, we 
have to draw an inference. Thus, (to understand the 
position), in the example Parvato agniman ityadau, to 
determine the question whether there is fire (agiii) on 
the mountain or not, we lean on smoke (dhuma) and 
are thus led to draw the inference that there is fire on 
the mountain. This is the only correct manner of 
determining the truth ; else our inference would be 
thrown away. If it is said that there are other ways of 
determining the existence of fire on the mountain, then, if 
that be so, how can contradiction find place in the argu- 
ment? If the correct method of reasoning correlating the 
different limbs of the argument is employed, having 
regard to the particularity of time, the very face of the 
contradiction will cease to exist. Putting aside the 
point whether an entity like Brahman (Bralmtana vyakte) 
came into existence anew (adyatva), whether it did exist 
without beginning (anadyatva), to prove merely, for the 
time being, the existence of Hiranyagarbha and then 
to say that Hiranyagarbha disappeared in Pralaya can- 
not help the opponent to succeed. By first assuming 
the existence of Brahman, do you also assume that visva 
existed with all Brahmanda or that it only came into 
existence as the result of a new creation ? Not the first ; 
because it does not answer your purpose. Evidently, it 
is the second ; because you have agreed that at Pralaya, 
' everything including Brahmanda went into destruction. 
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If Brahmanda did not exist at first, there can be no Pralaya 
which could come off at the end. If you say that things 
came into existence in the same way that flies come into 
existence in the fruit of audumbara and fire from the 
internal part of the audumbara*** then there would be no 
cause that would give rise to further results and it would 
be just like the sprouting of a cotton plant from a pot 
in which no cotton seed had been planted. Then Time, 
Fire, Rudra, etc. — none of these — should have existed. 
As for the second alternative, there would be no cause 
for Pralaya at all. And the happening of Pralaya itself 
would be impossible of proof. Then, we will have nothing 
whatever to assume, and no kind of existence whatever, 
such as fire, wind, and the series of things, gradually ending 
with darkness and neither tree, mountain nor other object 
left to us, and no Pralaya whatever — thus landing us in a 
vacuum of nothingness [avayavasunya samayasidd/teh). If you 
assume any one of these — of this series of fire, wind and the 
series gradually ending with darkness — you will have 
assumed either all of them to be existing or none at all. 

Fifthly, if the terrestrial globe is assumed to be 
in existence always in a successive series (santana sab- 
dennockante)) will we be making an unwarranted stretch in 
our assumption ? In the first place, there is a way for 
establishing the truth. But then the minute embryonic 
particles forming the ingredients, as it were, for the 
scattering of the seeds and bringing into existence the next 
creation, will have to be assumed to have existed without 
destruction. Secondly, if not, there is nothing else left to 
lean upon. Seeing these contradictory fallacies, we have 
to ignore all arguments. Therefore, in order to save 
this position, the granting of such .an assumption would 
prove ineffectual, inasmuch as the cause which made 
such an assumption possible would be subject to destruction 
and nothing could possibly come into existence anew. 
Thirdly, it would end in a false conclusion {apasiddkanta). 

045 Arantj churning wood used in the production of sacrificial 
fire. See footnote on page 613. 
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Gradually, there would be an eradication of all argument. 
Fourthly, it is just like assuming the existence of the 
threads of a cloth when the whole cloth has been destroyed, 
which is an evident wrong deviation (from the truth)* 
If the minute particles (paramanu) from which the 
existence of the world was assumed to have come into 
existence and developed by multiplication, even such 
an assumption would be rendered false and go without 
proof. 

To assume only one of them would be a wrong 
deviation {vyabhicharalt). A cause for a beginning means 
assuming the existence of a cause for a series of all 
things existing — fire, wind and the rest of the series 
ending with Pralaya. If we assume that one particle 
came into existence and then multiplied itself into two, 
and then into three and thus in a series of multiples, 
creation came into existence, there will be an occasion 
for a serious objection. Therefore we have to discard 
even the second inference as well. Brahmaada did exist 
originally and did not come into existence anew (at 
Pralaya). If we agreed to assume its existence, the source 
from which it was brought into existence would be 
subject to destruction in Pralaya. We should construct 
our arguments in such a way as to establish Pralaya 
from proofs obtained from the Agamas. In order to arrive 
at such a conclusion, the chief thing required is to put 
together proofs (from the S&stras) which do not contradict 
each other. If we did so, one would not be enabled to 
say that some of the proofs adduced are unimportant or 
uncommon. If important links are thus sought to be 
omitted on the plea that they are unimportant or 
uncommon, then, there will occur a renunciation 
of the support sought from the Agamas- This being so, 
how can it be said that you seek your support from the 
Agamas only ? Thus, it is clear that every link of proof 
afforded by the Agamas should be accepted and closely 
followed. In this manner, it having been established with the 
aid of proofs drawn from the Agamas that jiva and Isvara 
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did exist in Pralaya, it follows as equally established that 
the properties of all things in their embryonic form did exist 
in Pralaya [dharmadi satvamapi sddhitavi). Else, there will 
be a clear contradiction if we concluded that in Pralaya 
there was only abhava in the form of asat* Having thus 
far maintained one side of the argument, and a cause being 
established, the fact that Prakriti and the rest existed is also 
established (Evamddi karyam paksldkritya so pdddnatva 
sddhaue prakrityddi siddhirapi drashfavyeti). In the very 
first Sutra, in order to remove this contradiction of abhava 
kartrutva and to repudiate it, the anumdna has been clearly 
placed (for correct inference being drawn according to the 
Agamas). The Sutra (propounded by Badarayana) Drish- 
tdntdbhdvdt^ clearly lays down the principle that the 
creation of the universe was not the result of abhava 
kartrutva, for Isvara, the Kartd, did exist in Pralaya. 
Pralaya is the result of the will of the Kartd. Out of 
his free will, Pralaya took shape, just as we assume that 
a piece of cloth or some such thing {patddau) had a 
maker. In all places wherever ellipses are to be filled in, the 
filling in should be done in such a way as to remove contra- 
diction. If we assume that abhava existed in Pralaya and 
then proceed by admitting mahadadi came into existence, 
this very assumption would be a clear contradiction of the 
actual existence of matter in embryonic form, which will have 
to be doubted. In order to completely expel such a doubt, 
the expression sarvatra is used .... By the word kartd we 
have to understand that he is a Buddhimdn, i.e., the knower 
. of all things. If you assume otherwise, one who begins to 
argue, leaning on abhava kartrutva, will surely fall into 
contradiction and fail to arrive at a sound conclusion 
(Abhdvakartrutvavddiudm pratisiddha sddhanatdprasangdt). 
There will be no use arguing with such a person. Where 
is the objection (to the above statement) ? There is no 

040 The reference is to I. 1. 1. The discussion referred to in it 
is one relating to Brahman and not abhava. The Sutras propound 
a jigfiasa about Brahman and not about abhava. The word Brahman 
includes Brahmasvarupa (J£ar/d\ Agawas, Vedas, etc 
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ground whatever to infer kartrutva in abhava* The Sutra 
Drishiantabhavat^ clearly meets the opponent's doubt. 
And this again is amply proved in the Sutra, Svapaksha 
dbshachcJia?^ In fact, this Sutra becomes the commentary 
for the previous Sutra. This lays down the procedural 
order to be followed. We should never be at variance 
with the truth of the statement in the Sastras which says 
karyatvat ghatavat, ue^ chetana kartrutva exists always 
as is seen in ghata. The destruction of chetana should 
be understood in the same way as a ghata should be 
when it is destroyed. We should not doubt the fact that 
without chetana kartrutva, it is possible to create as 
is seen in the bringing into existence of a pala [patot- 
pattivat). If we agreed to the proposition that the ghata is 
destroyed, it should not be assumed that we have agreed 
to the (other) proposition that the maker of the ghata is 
(also) destroyed. There is no reason whatever to think of 
the destruction of chetana kartrutva in our argument. It is 
our duty now to discuss and prove whether the chetana kart- 
rutva existed quite intact or not in Prdlaya. It is generally 
seen that even though all the plants die out in the dry season, 
soon after a time we notice sprouts coming up, thereby 
proving that there were the seeds that had not been per- 
ceived. From this phenomenon, we cannot assume and 
premise that at the destruction of the threads of the cloth the 
cloth could come into existence again (of their own accord). 
When the world comes to perish at the occurrence of Pra- 
laya, it cannot be assumed that the Great Maker as well as his 
kartrutva have also perished. He had still his kartrutva 
existing in himself. We cannot say for a moment that the 
Maker and his kartrutva originated afresh. Such an 
assumption would be wrong. In order to refute such 

947 II. 1. 9. The text of the Sutra is : — Natu drishtantabhavat 
(Not so ; as there are parallel instances). 

948 II. 1. 10. This Sutra may be thus rendered: "And on 
account of the objections to his view '\ It immediately follows 
Natu drishtantabhavat, and is referred to below as explanatory of 
the latter. 
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an idea, and to establish that even in Pralaya the Maker and 
his kartrtitva did exist and there was no annihilation of the 
Maker and his kartrtitva \ the expression asat (a+sat)* 40 in 
the SufraS) Asaditichmna pratishedha matratvat (II. 1. 7) 
and nine other Sutras in the Asadadhikdrayam has been 
used. It is very easily inferred that such a state of 
annihilation could not have been possible. It is for this 
reason that the next Sutra Dris/dautcib/mvat was enunciated 

» 

by the Siitrakara, to drive home the fact that kartratva 
did exist in Pralaya. Nor could it be a fact. If annihi- 
lation had been agreed to by the Siitrakara, it would not 
have been possible for him to prove the karlrutva of 
Isvara {Isvarasya jagatkartrutvam) from the annihilated 
stage and it would also go against his own utterance 
{tikta vintddham). The Sutra Sastrayd7iitvat (I. 1. 3) 
also strongly refutes the existence of such an annihilated 
state and argues strongly against such an idea. Inferen- 
tial premises must be supported by correct proofs so as to 
lead to the existence of the Maker and his kartrtitva. The 
existence of the Maker at all times was never for a moment 
doubted by the Sutrakfira nor has he doubted the existence 
of his kartrtitva at all times. What is the purpose of our 
going in quest of the proofs provided by the Agamas by 
inferential premises ? It is only to establish the existence 
of Isvara — and his kartrtitva at all times — that we seek for 
^iid in the Agamas. If it were not so, there would be no 
necessity to begin such a discussion, if the proofs in the 
Veda would not establish the existence of Isvara and his 
kartrutva at all times. Such a jignasa would be fruitless 
and it were well it had not been begun (at all). Then, what 
should we do ? The only answer is that Agamas alone should 
help to clear our doubt and on the clear proofs afforded 
by them we have to lean and agree to. If we, after discussion, 
understand correctly the meaning of the Sruti text Yatova 
imani bhutani jayante iti™ etc., and agree to its con- 
clusion, then there would be no further cause for us to doubt 

040 The word Asat denotes the great Avyakta as Braliiflan, 
050 fmtt. Upa. y III, 1, 
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the existence of Isvara and his kartnitva at all times and 
there would be no cause for any contradiction to arise. 
Thus, from correct inferential premises, we have proved . 
beyond all doubt that the creation of visva never came out 
of abhcwa kartrutva. Having assumed the doubtful argu- 
ment that the vi&va was created from abhava kartrutva, 
we have arrived at the correct proof that the creation of 
viSva is only possible with Isvara kartrutva and his existence 
at all times (l&vara kartrukatvam samarthitani). From 
the same conclusion is met the opponent's argument and 
the objection against it in the next Sutra, Tarkapra* 
fislhanadapi anyathanumeyamiti chedevamapyanirmbksha 
prasangah (II. 1. 12). 

Because discussion of one kind has not proved profit- 
able, if another indefinite kind of inference is had recourse 
to, away from the provision of the Agamas, the argument will 
be driven away from the one position that would lead to 
salvation [anirmoksha prasavgah). This is the explanation 
for the objection. The Sutra states that when a start (in 
discussion) is made on the basis of a certain inference, in 
keeping with the Agamas, if one happens to arrive at a 
difficulty (in the purvapaksha), he should not. at once 
jump into several other kinds of inferences, exceeding the 
provisions of the Agama, for fear the purvapaksha discus- 
sion will not lead us into a correct siddhanta, and thus fail in 
helping to attain at our object. Generally, the purvapaksha 
starts on account of certain doubts that could not be cleared 
from the proofs (pramana) put forward by us ; we have to 
arrive at the siddhanta by closely examining such proofs 
which could be harmonised and which could help us to arrive 
at a correct conclusion. Inferences themselves cannot be 
final proofs. Why ? Because, if one inference fails, we should 
not think we can at once start off with another inference. 
What is an inference and what are its limits ? We should 
not premise things that are unnecessary, untrue or ungranted 
by the Agamas, for we cannot get acceptable proofs from the 
Agavtas for them nor can we agree to them. Nowhere 
i§ it found justified that wh§n an argument that has been 
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started, on certain premises, is found to be inconvenient, 
that we should issue forth with another mode of argument, 
contrary to the original one {na tarkbnumanat bhidyata y 
iti). You should not say that the new method of argu- 
ment is more profitable and that it is possible to gain 
proof for it. Why? Because logic did not establish 
the original argument {tarkapratisldhanat). And so, we 
have had to seek some (other) kind of solution. No- 
body has prevented us from seeking out the solution at 
hand. It is said that through discussion and inferences, 
you have to prove and arrive at the conclusion, removing 
the doubt. Therefore this mode of endeavouring to subsist 
in different receptacles of argument (vyadhikaraiia) by 
changing from inference to inference, one contrary to the 
other, is not seen in the Agama. Just because the first 
method of argument proved a failure, that we should start 
off a contrary one is not permissible. It is to remind one 
of this provision that the Sutrakara sets down this Sutra. 
Discussion {tarka), according to the Agama, should never 
change from one mode of argument to another. Or, if one 
inference does not help to put forth a correct argument to 
establish the truth, the most suitable thing to do is to 
find out proofs which will best harmonise with the Agama. 
(That is, the inference should not question the Agama % 
which has for its sheet-anchor the pervasion of the Brah- 
man ; an argument that controverts Paramc§vara vyapti 
ends as apratishthita tar/ea.). QCl How could an argument 
become untrustworthy (apramana) ? By its inability to arrive 
at a correct conclusion and by its being obliged to draw 
inferences to the contrary. This is how it should be 
understood — the apratishiha character of the argument. It is 
to clear up this doubt that the Sutrakara has laid down 
this Sutra, so that no one may fall into this blunder and 
invariably to find out such proofs which would satisfy the 
Agamic standpoint. Therefore, the searching of proofs for 
an argument means the comprehension of the Agama 
(standpoint). Therefore, the latter part of the Sutra 



\JnstajDle logic or reasoning ; hence unprofitable, useless, 
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{anyathaniimeyamitichet, etc.) lays down clearly that such a 
constant change of arguments from one to another leads to 
fruitless discussion and ends in the putting off of the 
attainment of mbksha. Agama is fixed as the only means 
of obtaining correct pramaita. In order to lay full stress 
on accepting Agamic proofs as the sole truth, the com- 
mentator (Anandatirtha) uses the expression akshajagama 
mulasya in the later half of the verse (in his Aniwya- 
khyana)** 2 thereby meaning that just as the axle of a 
wheel is to the wheel itself as a pivot, so the Agama is 
the chief pivot on which all arguments by the aid of tarka^ 
should be made tc turn by the drawing of inferences. 
If Agama is thus accepted, there will be encountered no 
contradiction and the truth will be established. The 
chief point in view is that all inferences to be drawn 
should be authoritative and agreeable to the Agama?*" 
What the Sutrakara means is this : — Whatever was drawn 
as inference with the given data, must be proved by the 
Agamic proofs, so as to harmonise the argument with paksha 
linga vyaptimatva. In this lies the skill of the argumentator 
as to how he searches into the Sastras to establish the irrefu- 
table truth of the inference. If not, his tarka, being away 
from the Agamic proofs, can never establish the truth (of the 
inference). Therefore, it is only through the Agamic 
pramania that we can establish the truth of the inference. 

What is the purpose of our making an inference ? It is 
only to seek the truth by the help of Agamic proofs. 
First, in order to find it out, we start by making an inference 
from the given data. With the help of it, how can we arrive 
at a correct result, if we do not closely follow the Agama 
and select proofs that will help to harmonise with the 
inference? No fawn (harinasdva) ever tries to go against 
its will into the gaping mouths of a wolf, if it wants to get 

052 See Aiiuvydkhydna (T. R. Krishnachar's Edition, page 177): 
Agamdnugrahahhave natarkasydt pratishthitah \ Akshafagama mulakyha- 
syddevdsya praiishihiiali (| 

953 All discussion is subject to the cardinal doctrine Paksha li?iga 
vydfti. 
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away from it The very fact that it cannot thus save itself 
is evidence enough for the opposite view. Secondly, even 
if we assume the contrary as a fact and proceed to argue, 
saying that the first inference was a wrong one, then 
what follows ? In such a case, both the inferences will be 
rendered wholly groundless. Thus arise a series of contra- 
dictions between one set of proofs and another and 
the doubts relating to the proofs themselves become 
obstructed, the one to the other, and go uncleared. 
It is not infrequently so. Therefore the first aim of the 
argumentator should be to determine the meaning of the 
Agama, in order to obtain a path with its aid. The second 
point one has to keep in view is whether a statement is in 
accordance with Agamic proof or if not, how could such a 
proof be available in the Agama and how is it to be made 
available. This should be the aim of the argumentator. 
At all times, he will necessarily find the proof fully support- 
ed by the Agama, because Agama stands for the Sastra 
just as the axle-wheel stands to the wheel itself. The 
established truth will be such a one that it could withstand 
any kind of refutation and the opponent will be successfully 
beaten down. There cannot be two opposing proofs for 
arriving at one established truth, for that would result 
in inconsistency. If every kind of inference can help us to 
arrive at a final conclusion, whether with or without the aid 
of the Agama, then every one will think that all the inferences 
thus drawn are unfounded. In order to save us from this 
position, the Sutrakara has definitely laid down in the 
Sutra that this is the only way to draw an inference. 
Else the arguments by which such contradictory con- 
clusions are reached will result in the failure to realize 
mokska (Evam wiirmoksha prasangah). And this is 
clearly pointed out in the Sutra. Therefore, we should 
understand that all inferences drawn should be autho- 
ritative and subject to proof from the Agaitta. The 
inference drawn should be such a one that no opponent could 
oppose it from the Agamic standpoint and it should be free 
from flaws, judged from the position taken by the Agama. 

40 • F 
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If one step of the proof fails to harmonise with the Agama % 
then the whole of the proof will, from the point of' view of 
Agama, fail to be authoritative. Also, it will be subject to 
Agamic refutation. If one correct method is not properly 
followed throughout, then the inference drawn will not only 
have failed to establish the truth but also it will have repulsed 
itself. Some commentators have coupled this Sutra with 
Sutras like Navilakshanatvat (IL 1, 4), etc., and 
have thus tried to establish that the world is a material 
cause for Brahman for purposes of creation.. If this is 
conceded, Prakrityadhikarana becomes superrogatory. 
For which reason, they split the Sutra into two parts and 
treat the first part Tarkapratishthanat as describing the 
conclusion (siddMutataya varnayanti). The commentator 
(Anandatlrtha) opposes this view. Because the questions 
arise (1) whether the argument has failed and further 
argument is impossible of being adduced ; or (2) whether 
the argument cannot find sufficient Agamic proof to support 
it ; or (3) whether it indicates the inadequacy of search into 
the Agama for the requisite proof. The answer to the first 
question is hidden in the question itself. This is in fact so 
(i*e n implicit in it). Because one who attaches himself to 
Sankhya philosophy does not admit that he has failed in 
his argument, even though he fails to secure Agamic support 
and does not mind it. In his own opinion, he does not 
desire to retrace his steps to obtain a connection for fear 
his opinion may prove redundant. In his opinion, he 
thinks that the Sutra &%strayonitv<it (I. 1. 3) is explained 
clearly by the subsequent Sutras, Ikskitemisabdam (I. 1. 5), 
etc. and AmimunikamapyVzlshumiti (I. 4. 1), etc. The second 
standpoint is also objected to on the ground that Agama 
being like an axle-pole {akshajd) for all its proofs, in 
order to get at it, we have to search how far the kartrutva 
of Parabrahman is proved and select such proofs in support 
of the inference drawn. There must not be the slightest 
room for the opponent to refute. This the Sutrakara 
points out and indicates how to draw the inference and how 
to select Agamic proofs free from flaws. When the Sutrakara 
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has himself thus shown the method of selecting the Agamic 
proofs according to the Brahma Mlmamsa Sastra, how can 
one say that the Sutrakara has not himself established the 
truth by the method of discussion (tarka) employed by him 
and how can it be open to objection ? Of course one set of 
commentators do blame another set of commentators. 
Notwithstanding their objections, an argument correctly 
put forward, and directly in search of the truth accord- 
ing to the Agama, cannot be said to have gone 
off unestablished from the right path. Such an argument 
cannot be easily discarded. Accordingly, the Sutra 
briefly means : no iarka can be easily discarded which 
supports an inference established by Agamic proofs 
intended to postulate the all-pervasive kartrutva of Para- 
brahman (Vyaptyadivtatvfoia pramanyaprdmayya karana). 

Proceeding, he comments on the next Sutra, Etena Sishta 
parigrakd apt vydkhydtdji (II. 1. 12). In order to prove con- 
clusively that the truth underlying Smti texts should be 
admitted in their entirety, Smti texts do not as between 
themselves contradict each other. They cannot each of 
them be refuted with the aid of others. But all of them 
should be interpreted harmoniously as a whole for arriving 
at the truth. Tarka should be so used that a harmonious 
interpretation is arrived at and that in a manner not 
inimical to the Agama* This is the gist of the Sutra, 
Etena Sis/ddparigra/id apt vyakhyatah (II. 1. 12), From 
the above (Sutra), the remaining (Sruti texts) which 
had proved unacceptable to certain wise commentators, 
have also been commented upon (here). In this Sutra 
(II. 1. 12), the Sutrakara says that he has taken 
into consideration what has been left out by wise com- 
mentators and has commented without reserve on the 
true import of all Sruti texts, including those which 
have proved unacceptable to them. Some commenta- 
tors comment like this : By the expression Etena in 
the Sutra they refer back to the Sutras, Navilakshanatvdt 
(II. 1. 4), etc., which are not to the point. Thus, they 
accept to a certain extent the meaning of the Upanishadic v 
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texts, so far as it helps to put forth their argument and 
leave away the rest, for fear of meeting with contradiction. 
They also have been considered as useful to the argument 
and commented upon in this Sii/ra, as it is adduced to 
be important by such writers as Manu, Vyasa and other 
commentators. These latter eminent men have taken the 
Snt/i texts as a whole in supporting the anvadi Mra?ui vada 
by the Vaiseshikas. That has here been contradicted. 
Let us first consider their doubts and their reasoning. 
The seeking of a solution for this is by means of 
application by analogy (a/idesa). 0 * 4 There are, it is said, 
two sets of argumentators — the Sankhyas who hold to the 
doctrine NiriSvaratva and the Vaiseshikas who hold to the 
Sesvara/va. It is fitting that both these contrarieties should 
be considered. Some hold a view opposed to the granting 
of jagaikdranatva to Brahman, But the Sankhyas refuse 
to concede the very existence of a Brahman. The one 
question that has led to differences of opinion among 
Vedantins as between themselves is the granting of 
jagatkaraimtva to Brahman. Even the views of those 
opposing the granting of jagatkaranatva to Brahman have 
been taken into consideration. Vaiseshikas* though they 
grant the existence of Brahman and concede that the 
jagat is the nimitta karaita, do not agree to the jagat 
being upadava karaya. There is thus a little difference 
of opinion here. Hence the use of the word Ushta — 
a part of the Sruli remaining unaccepted by the 
Vaiseshikas. Satkaryavadins, who accept the Srutis 
in their totality, need not be considered here, as they 
do not fall under the category of sis/ita parigrahas. If 
they are also to be included in this connection, the 
argument will become too elaborate and become rambling 
{viparivarfasyat). In such a case, we would have to 
consider the performance of sacrifices and the pain 

054 Atidcia is of five kinds : SasiratidcSa, KaryatidcSa, NimiUati- 
deia, VyapadcSalidtia and Rupatideia. Atidcia is usually expressed 
by words showing likeness or resemblances, such as iva x vat y 
$adrttja % etc, 
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inflicted on animals thereat. This is held over only to 
save a lengthy argument in which the Veda could be 
shown to support the position that no pain is inflicted 
on the animals offered as sacrifices. Multiplying arguments 
on this scale is not our purpose. Principles and rules 
are numerous. How can this Sutra be limited in its 
application? The Sutra aims only at disowning the 
attitude of the two sets of argumentators to a certain 
extent, by agreeing to the principle half way, as convenient 
to them, and disagreeing from the remainder. With a 
view to reject the wrong comment and impress on the 
mind the correct interpretation, this Sutra has been 
enunciated. Chief among those who have departed from 
the correct interpretation, in our opinion, are those 
who have assigned kartrutva to abhava and to fa gat 
the kartrutva of jlva and the rest. The latter point is 
also in the remaining part of their argument. By using 
the expression api vyakkyata, it is indicated that all such 
arguments as these, which have been left out of account 
by them, though they are part of the Veda, have been consi- 
dered by the Sutrakara. Though rejected by them, they are 
still part of the Veda and so have had to be considered, as 
they cannot disappear from the Veda because they have been 
rejected by one set of commentators. The Veda admits jlva, 
pradkana, satkala and svab/iava and the arguments which 
support them, and these we have acknowledged according 
to this Sutra. The expression sis/da in the Sutra also 
includes the argument about Braftma-karana-vada. 

This, some argumentators have not acknowledged. 
In leaving aside this part of the argument, they still hold 
on to the ad/idva kartruvada. This, again, is explained by 
means of application by analogy (atidesa) and proved. 
The word iis/da has, therefore, been used in the Sutra. 
In order to set out clearly the doubts of those commen- 
tators which made them disagree to that portion of the 
tattva, the expression Hshta has been used in the Sutra, 
thus helping to prove by referring to the contrary views 
held by them." It is not to help their disagreement but to 
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clearly explain the real meaning of the Vedic expression 
and to establish the bhava kartruvada. Some of the com- 
mentators referred to support the argument jlva pradhana 
vada and try to establish asat kartrukatva* It is not right. It 
has been clearly proved in the foregoing Sutra and rejected. 
It is unnecessary to refer to it here to avoid repetition. 
The Sruii texts Tan manb kurute, etc., are strong proofs 
that manas (mind) is only one of the seats in bring- 
ing about an action into existence and therefore manas 
cannot be called as asat or abhava. We must understand 
it in the manner we have explained in the previous Sutra, 
Asaditichenna pratishedha mdtratvdt. From the expression 
pratishedha wafra used in the Sutra, it is to be clearly 
understood that asat cannot be the agent nor can kartrutva 
be ascribed to it 05:, ^ G In order to instruct clearly that asat 
which ends in simydt cannot possess any agency, the 
expressions pratishedhamatra, etc., were used in the Sutra. 
Also, the SriUi texts Akcts>n<ididam aviraslt iti, etc. 057 
[This (universe) came into being accidentally] declare that 
without mind {ma7idvind), asat would be merely sunya and 
nothing could have come into existence. So that it comes 
to mean this : in the foregoing argument, it was proved that 
abhdva could not have been the cause for the universe 
coming into existence ; now, it is proved that sunya is 
not capable of bringing anything into existence. Abhava is 
thus synonymous with Swiya. What was said before is that 
nothing could come into existence without kartrutva — and 
now it is affirmed that a kartru is of the utmost necessity. 
Asat has no kartrutva assigned to it (/.*., to create the 
world, etc). The statement that asat has no kartrutva 
assigned to it is not one made by the commentator. This 
has been said above. Yet there is no punarukti dosha 
here. Because it is made by the commentator with the 
object of anticipating the objection of the opponent and 

ooc.50 rpj ie WQrc j ^ sat s j 10u ] c [ be understood as avyakta as in the 
words of the Sruti text: Afabda asparfa artlpa avyaya agatidha 
(Ka(/ia Upa. $ III. 15). 

057 Rig-Veda, I. 1, 1. 
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answering it in advance and for laying bare the proofs 
that could be adduced from the Agamas. It is only to 
prove these aspects of the matter, viz. % asat (abhava) kartru- 
vada ; bhavasya kartrutvam and kartrutvam vina na karyar 
sya ntpattih, that the discussion of the matter has been 
brought up and the doubts cleared. 

Therefore never think oi abhava as possessing kartrulva 
— abhava kartrulva ; nor of creation of the universe by jiva. 
Of course, Sruti texts like, Jlvat bhavanti bhufani*** Pra- 
dhanadidam utpannam™ Akasmadidam avirdstl iti, etc., 000 
support only bhdva kartrulva and not abhava kartrulva, just 
as for example, ghata dadhi, kaniaka taikshnya, etc. These 
examples are illustrative of the truth of the Sruti texts. 
/was and others cannot counteract the innate qualities of 
things — the piercing quality of the thorn, etc., or the 
agency required for placing the curds in a ghata. If 
we say that /was and others can counteract the innate 
qualities of things, our words will prove untrue. The above- 
quoted examples are intended to illustrate the character- 
istics of asalva and achctanatva. Do you then say that asat 
karanatva cannot be attributed to asat or is it that you attri- 
bute to asat akartrutva also ? It is not the first ; because 
the examples above quoted contradict it (such a position). 
Nor is it the second ; because we do not attribute kartrulva 
to abhava. The expression kartrulva should everywhere be 
understood as carrying with it the sense of (ue.y as implying) 
karanatva also. From this it should not, however, be under- 
stood that Isvara, by reason of his possessing karanatva, 
would create /was afresh at creation, because they 
have existed at all times. By a fresh creation of visva, there 
is no contradiction of the previous conclusion {i.e., that 
Pralaya does not mean complete annihilation of karya and 
karana, but it is only development into srishti of what 
existed in the embryonic form at Pralaya). The jlvas 
themselves do not know what all have been existing which 

0D8 Rig-Veda, IX. 96 . 5 . 050 Bhagavata, VI. 9. 11. 

500 Rig-Veda, I. 1. 1. 
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causes them to come into existence as helps at creation. 
This aspect of the matter has already beeen agreed to 
(by us). The /was cannot avail themselves of opportu- 
nities of knowing all those materials that cause the bring- 
ing about of their creation, as they are unable to know them. 
The kartrn himself knows the causes of srishti as 
evidenced by the Agamas. The Srictis refute uncontra- 
dictingly the pradhana-karana-vada arid subsequently 
establish SUvara Sankhya doctrine. And therefore there 
is no contradiction meant here. Whatever it may be. the 
right of prohibition is not in Pradkana and the rest of 
them, because they are achetana. If we still hold and 
argue that they have such a power, then it results in 
uncertainty {anekantika vada)™ 1 And further it ends in 
yuktivirbdha^ i.e., becomes opposed in reasoning to the purva- 
paksha ; and this has been pointed out briefly in the words 
pratishedhamdtaratvat and drishlantabhavaL Further, from 
the Sutras, Svapaksha dbshackcha and drishtantabhavat, the 
argument becomes unsupported by authority (apramani- 
katva), and therefore your doubts are cleared from your 
own words. It makes no difference to us — your raising . 
this point. It is the same as before, i.e., as if you had not 
put it forward (AviSeS/ritassamanah). And this is how 
we have proved by analogy (atideSa). {Karanatva to Brah- 
man has not been assigned groundlessly.) Further, verily 
if you ask again how it could be contradictory if we argued 
that the jwa possesses the kartriitva and how it could be 
yukti viruddha, our reply is that the. very fact that there 
was causation for every thing, leaves no room for any- 
thing to be made afresh by the jlva, for it is said akrutam iti, 
nothing is made newly that did not exist previously. And 

001 Uncertainty; being not to the point. Anckantika is the name 
given to one of the five main divisions of hetvabhasa (fallacies) 
otherwise called savyabhtchara. It is of three kinds : — (i) Sadharaiia^ 
where the hcln is found both in the sapaksha and vipaksha, the 
argument, therefore, being too general ; (ii) Asadharaiia, where the 
hetu is in the paksha alone, the argument being not general enough ; 
(iii) Anupasamhari, which embraces every known thing in the paksha, 
the argument being non-conclusive. 
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therefore the panchami (vibhahti) is used to denote that nothing 
was created afresh {achctanddakrutamcha drishtvd). The ova 
iabda denotes that there could be no doubt whatever (asan- 
digdha) as to the existence of the fiva at the time of Pralaya. 
If any doubt had been entertained, the panchami would not 
have been used. The /was also were never made (akrtttatva) 
but they existed. They existed with the mahai (the great 
principle), etc. Hence it is that panchami has been used. The 
mahat includes all fivas \ therefore it is that mahats function 
is the causing of creation. Mahadddi also have to be actually 
taken to be like fivas. But mahadddi are not achetana. It 
would be wrong to suppose that pradhdna is capable of 
action — because it is only an achciana vastu. In the same 
way it is wrong to suppose that a sal is capable of action — 
though it is a vastu, it is only like a pot, an achciana vastu. 
However, it has already been agreed to that srishti comes 
into being only for the sake of fivas and pradhdna also is 
brought into creation as updddna kdrana in order to help 
the fivas. In order to denote that these fivas are devoid of 
independence, and are always subject to Parabrahman, this 
Sutra has been enunciated. Therefore, the argument is not 
unwarranted. Verily if it is said that fivas also were made 
by Kvara just as any other vastu, we have to say " It is not 
so," for it is not right to apply such an argument in the 
case of Isvara. Because Sruti texts like Sa idam sarvam- 
asrujata Hi,™- etc., clearly declare that Isvara being above 
all did create mahat, etc., under his supreme control. But 
to interpret Sruti texts like these in any other manner 
without understanding them correctly, would land us in an 
unwarranted stretch of the argument, would affect the 
inferential premise as to kartrulva and k&ramtva of Brah- 
man, and would render us unauthoritative. Thus, this 
matter has, in the light of your objections, been dis- 
cussed without varying the meaning of the Sruti 
texts and displaying any bias, and brought to a con- 
clusion. Sruti texts like Jwdt bhavanti bhutdni 2V/, 003 etc., 

002 Chch. Upa. y VII. 1. 26. _ ~ 

063 Rig-Veda, IX. 96. 5. 
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clearly denote the superiority of Parabrahman in his bfi&va- 
pradkdna in respect of all kartrutva % he being the Supreme. 
And the term " jlva " wherever used in Sritti texts like 
those referred to above, should be understood to mean Para- 
brahman ; any other interpretation will end in contradicting 
other Sruti texts like Namani sarvmti yamavisanti iti?* K etc. 
Verily if it is assumed that ordinary jlvas are capable of 
creating, then, such a view would go against the example 
quoted in Sruti texts that earth by itself cannot become 
ghaia (without a kartvit) and thus such a view becomes 
contradicted. Sruti texts like Ndmyato } sti karta iti?™ etc., 
clearly prove that the Supreme Brahman is the only kartru 
and independent and above all. This has been sufficiently 
proved by the examples set out above and this is the only 
way to arrive at a reasonable and satisfactory conclusion. 
By this argument we have rejected every kind of trick 
{upadhi) that has been directed against it. Generally /was 
are devoid of svatant7'a, just as the earth is incapable of 
becoming a ghata by itself ; and therefore the svata7itra of 
Parabrahman is rendered manifest and placed beyond all 
attack. Thus everything has been rendered clear. 

Commenting later, on the Sutra, Amsdnanavyapadesa- 
danyathachapi dasafeitavaditvamad/iiyatye/ee (II. 3. 40), 
Jayatirtha directly meets by anticipation the criticism 
(adverted to by Sripati) that the Bhedins are atyantaybr 
ghatapatavadinalu In doing so, he begins by stating that 
some (commentators) amplify this Sutra by suggesting that 
jlva is an amsa of Paramatman. This amia is indeed 
beginningless. Paramatman is also beginningless. These 
are (individually) not capable of being divided. The Sruti 
terms them achchZdyatvat?™ Both cannot be localized in a 
particular spot. Just like g/iata, the jlva is subject to 
anityatva % ue. y to changes in form. What then is the signi- 
ficance of the terms Abhinnatva and Bhinnatval In this 

9C * Bhallaveya Sruti, as quoted by Anandatlrtha. 
005 Agnivesma Sruti, as quoted by Anandatlrtha. 
966 So also in the Smritis. Cf. Bhagavad-Gtta, II. 24, Achche- 
dydyam add/iyoyam akledyo aidshya cva cha, etc, 
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connection; it has to be remarked Bheda is only condi- 
tional 007 {aupadhika) while Abheda is natural {svdbhdvika). 
This upddhi (this conditional existence), which, some say, is 
avidya, is without beginning {anddya) and is indescribable 
{anirvdchyd), while others opine that it is real and due to in- 
ternal attachment [Satyamevdutahkarauddikam ill). Why is 
this difference in opinion ? Because there are Sruti texts like 
Dvd >suparnau Hi?** Nilyd nitydndm iti^ etc., signifying 
Bheda) and there are other Sruti texts like Tattva- 
masi iti* 70 Aham Brahmdsmi Hi? 11 etc M which signify 
Abheda. It cannot be said in regard to one single 
jwa by itself {Ekasya jivasya Brahmanah Hi) that 
it bears, in regard to Brahman, the relationship of 
Bheda and Abheda. Such a statement should be appli- 
cable to all {jlvas). For which reason, certain commentators 
postulated that jivas that attain to Brahmatva y some 
can be Brahmaddsa and some others B rahmakitava* 
This does not seem to be right. If it were so, what 
is the kind of Abheda that they postulate in regard 
to Brahmaddsas? Is it of a primary or of a secondary 
nature, implying, by way of illustration, only a similarity 
etc., between the two — jwa and Brahman [sddrusyddilaksha- 
nah) ? If it is alleged to be the first primary), it has 
to be discarded ; because the expression api in the Sutra 
postulates that much of relationship between the jwa and 
the Brahman and no more. That is, in its essence abheda 
is meant only to stress bheda {Tatpakshb mukhydbheda 
pakskak). Jwa, on account of tipadhi, is, even in moks/ia, 
different from Brahman {Jwasya aupadhika em para- 
mdtmano bhedah). Those who argue abheda as svdbhdvika 
in mukti argue out in effect only bheda and not abheda 
{Abhedastu svdbhdvika iti vadatd muktau bheddbhdvd 

907 That is, pertaining to attributes or properties ; an effect 
produced. 

068 Mund. Ufa., III. 1. 1. 
050 Kafka Upa. % V. 13. 

070 Chch. Upa., VI. 8. 9. 

071 Brihad. Upa., I. 4. 10. 
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vachyah). To suggest that in mukti the jiva is possessed 
of avidyd but free from antahkarana, is contrary to the 
previously quoted Sruti texts, because these plainly enun- 
ciate that even in mukti, jiva and Brahman are different. 
Accordingly as it is against the pramanas, it is fit to 
abandon this standpoint (that the bheda postulated is of the 
primary kind). If it is alleged to be the second (or 
secondary kind), it also deserves to be rejected, because 
the jiva being achetana, Abheda indicates only the muktds 
distinctive feature of similarity with Brahman {sddrusyam 
iti upaiakshanam)* 7 " as compared with those who have not 
attained that state. It is clear from this that the superiority 
of Brahman stands out of itself unaffected {Tat pradhana- 
katvddyaplti drashtavya?n). If Abheda is agreed to, how 
is it possible, then, to accept the opposite of it {viz., 
Bheda) ? Accordingly it is meet to repudiate it. If it 
is said that Abheda prevails only in cases of certain 
people who attain to mukti from samsdra, even this is 
opposed utterly to reason. Moreover, the acceptance of the 
theory that Bheda and Abheda prevail as between jiva 
and Brahman, would also be opposed to Sruti texts. 
Because Bhedabheda means Bhedmasahitb bheda, i.e., 
Abheda that exists along with Bheda {B hedenasahitb Bhedo 
Bheddbhedah.) Nowhere could such a relationship {Bheda- 
bheda) be said to exist. Without such a joint existence 
(of Bhedabheda), it is improper to enumerate the second 
{Abheda) with the first {i.e., Bheda) {na tipasaiikhydtavya). 
While there is no such real collective existence (of 
{Bheda and Abheda), there can be no such thing in existence 
as Bhedabheda {samuddyamrute nakechit bheddbhedo nasti). 
Therefore, there being v no existence without its natural 

072 Upalakshaiiam : A mark, characteristic or distinctive feature, 
Implying something that has not been actually expressed ; impli- 
cation of something in addition or any similar object where only 
one is mentioned. The idea seems to be that Abheda indicates only 
a partial or one-sided similarity and in that respect is only a 
distinctive mark of a jiva in mukti. Hence the word sadntiya is 
used to indicate 11 likeness," " resemblance," or 14 similarity 
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characteristics, there can be no such thing as Abheda 
{svagunddln vind abhedb ndsti). Accordingly, the charac- 
teristics of jlva and Brahman are natural to each of the 
two and cannot be harmonised (Etena jlva Brahmanb 
bheddbhedau dvdvapi svdbhdvikau). Bheda is not a thing 
that has been fettered by the upddhi termed avidyd and 
the like {?tatu bhedft vidyddyupddhi nibandhanah)* And 
therefore even in mohsha, Bheda prevails, and we reject 
Abheda in mukti y as propounded by the Yddava PrakdSa, 
because it is clearly contrary to Bheda vachanas (found 
in the Srutis) {Aid muktdvapi Bhedasadbhdvdt nasmakam 
7)iuktabheda vachana virbdha iti vadan yddava prakdiopi 
nirastah). 07C The expressions kvachit and keuachit' x)li 
occur here and there (in arguments of this nature) but 
they are opposed to a large number of Sniti texts (visesha 
Sruii virbdhdt). While there is nothing like Bheddbheda 
existing between jlva and Brahman, how then could the 
Bheddbheda Sruti texts been brought out by way of 
illustration to explain the Sutra} The answer is that 
Badarayana has explained the Sruti texts (referred to) 
from his own point of view in this Sutra, Sruti texts 
declare only Bheda and describe the distinctive features 
of Bheda and Abheda that are generally found in jlva 
and Brahman (Upalakshanametat Bheda Srutayaicha 
ityapi drashtavyam). Because each of these belongs to 
his own (respective) am&a. This is how the Sutra has 

D<3 Yddava Prakasa: — The work of Yadava Prakasa is referred 
to by Ramanuja in his Sri Bhashya. He is taken as typical of those 
who propound the view that "the general cause, /.<?., Brahman, is 
pure Being in which all distinctions and changes such as being an 
enjoying subject, and so on, have vanished, while however it is 
endowed with all possible potentialities. " See Sri Bhdshya, com- 
mentary on II. 1. 15 (Tadananyatvam drambhanafabdddibhyak). This 
theory is severely criticised by Ramanuja as opposed to all Scripture, 
Smriti, Itihdsa, Puratia and Reasoning {Ibid,). Tradition says that 
Yadava Prakasa was the teacher of Ramanuja. 

974 Kvachit : — Met with occasionally ; rare ; unusual. 

Kenachit: — By some persons, in the indefinite sense indicating 
the unimportance of the person or persons referred to* 
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to be understood. The statement that the jlva is a 
part (i.e., an amsct) of Paramatman, is a solemn declaration 
(pratigndjata arthali)* The words ndndvyapadesdt in the 
Sutra show that the jlvas are relatively different from 
each other just like son, brother, etc. The words 
anyathdchdpi denote that though they (son, brother, etc.) 
are different from each other, yet their relationships exist 
in this manner (as sons, brothers, etc). In the same way 
Sruii texts also indicate Bheda and Abheda between 
jlva and Brahman. These Sruii texts also broadly 
declare that the jlva is only an a>ma of Brahman and 
nothing more. If perchance jlva is utterly different 
(bhinna) from Brahman, just as what ghata is to pata, i.e., 
extremely different, then all the Abheda Sncti texts 
would have been obstructed. Similarly, if perchance jlva 
is utterly abhinna from Brahman, then, all the Bheda 
Sruii texts would be invalidated. We should not, because 
there are Sruii texts supporting both Bheda and 
Abheda, endeavour to club them, the two sets of Bheda 
and Abheda {Sruii texts), into one harmonious whole 
( Yadi jlvo Brahmano ghata iva patddatyaniabhiunassydttadd 
bheda srutayah tcparuddhyeran \ Yadivd Brahmdbhinnah 
syattarhi bheda sruiayo bddhayeran ' Nacha bhedabheda- 
srayanma sruiidvaya sdmaiijasyam vdchyam). It is 
nowhere exemplified that if this is not done, the Sruti 
texts would be contradicted (Na kenachidityuddhruta 
sruii virddhdi). From the mere fact that there are 
Bheda and Abheda Sruii texts, we cannot combine what 
are opposite Sruii texts and say as a demonstrated 
conclusion that jlva is an amsa of Brahman [Aid 
bhedabheda smiyanyadhantipapattya jlvo Bralunanbiiisa 
angikarya liyeva siiirciriha iti). It is neither right that we 
should use the expression Bhedabheda as one expression 
by itself nor as conveying this meaning (*.<?♦, as conveying 
a consistent meaning of the Sruii texts). For it is said, Yatb 
bhedenatasydyamabhedeiiacha giyate \ Ataschamsatva mud- 
dishtam bheddbhedau na mukhyata iii u 975 Those Sruii texts 

972 The authority is not quoted. 
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which declare for Bficda cannot beheld to declare for Abftcda* 
As those Srittis have declared amSatva to be their primary 
object, the idea of Bfredab/ieda is not the important 
matter (/.<?., amsatva and not B/redab//eda is the important 
point). When we admit that we have correctly understood 
the Paramatma amSatva, then we should not agree also to 
the Bfiedab/ieda theory. Because the characteristics of 
amSatva cannot be properly determined. To this, the reply 
is that we have already admitted that there is no difference 
as between the Matsya and other avataras as all the amSas 
are admitted to be one without difference [illatsyadisfiu 
parameSvara am§es/nt ab/iedasya anglkritatvaf). But as 
regards the jivas, the expression ParameSvara amsa is 
used simply in order to show that there is such a similarity 
as between them (as there is between the different avataras 
of Vishnu). This similarity as between the /was shows 
their constant subordination to Parabrahman in their 
existence. By this, it is declared that the characteristics 
of virility (pumslva) etc., possessed by Parabrahman in 
his amsatva, are denied to the jiva. 

Thus what seems to be suggested in regard to the 
jiva in the very name of the Ad/nlwana is rejected. It 
is not possible to interpret the amsatva (of the jiva) even 
by any hidden mode [prakarantarcna). The expression 
cha in the Sutra {Aviso 7ianavyapadesat) warrants the 
restriction of the meaning of the term amte in this way that 
the jiva is subordinate to Brahman [Tadadhlnasattadima- 
tvam chetyarthah). Really, the term am&a has been used 
in the Sutra to denote that there is absolutely no difference 
between the avataras, Matsya and the rest. Nevertheless, 
the term am&a when used in connection with jiva is 
merely intended to denote a proportionate similarity in 
its characteristics when compared with the entire amsatva 
as seen in the different avataras of Parabrahman. And 
therefore the term am&a, when applied to the jiva, has only 
a secondary significance (Tat/iapi mukhyam&a sa- 
druSyam tatsattaiva sattdvatva lakshanam eva jlvasya 
amiatvam gaunbyam amsasabda iti). The term amia 
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is possessed of several meanings, among which the most 
primary one is seen in the Matsya and other avataras (of 
Vishnu), in which each avatara consists of the svarupamsa 
in its entirety. But when the term am&a is used in 
respect of the jlva, it is not so. For, the amsatva of 
the jlva is possessed of varying characteristics. Hence 
it bears a secondary significance, as declared by the 
Agamas i&gama vakyam paihati). The Agamas declare 
clearly that the jlva bears only a small amount of similarity 
{kinchit sadrtdya matrani) to Brahman. The expression 
" amiaivili" used by the Acharya (AnandatTrtha) should be 
construed as covering both these two aspects of its signifi- 
cance, viz., the first lakshana indicating the capacity to create, 
etc., the svarupa indicating purnatiandikam (entire bliss) and 
the sthiti indicating the measure of his all-pervading omni- 
presence {sarvagataivMiparivianani). These are the chief 
characteristics of the first aspect of amsatva. These are to 
be understood as indicating the never-changing svarupamsa 
of Brahman. As regards the jlvdmsa^ it is otherwise. 
This also, the Sutra illustrates from the examples of dasaki- 
tavdditvam. This explains further the import of the subsequent 
Sutra, Praka4adivattu vaivamparah. The jlvas An their 
am&atva can never bear the same likeness (samya) to Para- 
mesvara in the same manner as the avataras, etc., do in their 
different manifestations. Because Matsya and other avataras 
bear the likeness of svarupamsa while the jlvas bear a 
divided likeness {vibhinnam&a eva). In order to break down 
the misconception of similarity as between the two, the 
subsequent Sutra, Prakdiddivattu naivampara/t (II. 3. 47) 
was propounded by the Sutrakara to illustrate his position. 
These illustrations sufficiently show that it would not be 
meet to take the word in one and the same significance. 070 
In order to remove the doubt whether it should be under- 
stood as applicable both to Bheda and Ab/ieda in their respec- 
tive applications (ubhayatra bheddbheda sadbhavaditya§a?ika 

970 I.e., The word has a double significance and must s be under- 
stood in one way when applied to Brahman and in another when 
- applied to jw<t< 
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nirdsdyabhdshyavi), this interpretation has been offered. 
In fact, the existence of self-conceit in /was is pointed to in 
the term am&a in its significance. In order to bring out 
the force of pride (egotism) existing in ffvas, the term amsa 
is further explained in the subsequent Sutras by clear illus- 
trations and this makes the position very explicit. 
Commenting on the Sutra, Praka&adivaitu naivamparah 
(II. 3. 46), the Acharya (Anandatlrtha) says that the 
sun is within his own disc, his own measurer and his 
own sharer. The rays of light that proudly proceed 
from the sun and the sun in the Surywnandala are both 
the same {amsa and amU are both the same). In this 
way (/.r., this idea of oneness) we have to carry everywhere. 
The word atha (used by Anandatlrtha) is used in a collec- 
tive sense. Because the sun overspreading the seven oceans 
with his lordly rays (his amsa) and himself [am&i) are one. 
The prithvi which extends to an area measuring panchdsatkoli 
is, as amSa s the same as the mountain Meru, its amsi 
{AmSibJtuta d/tarddevi meruvadcrabfiimamiii dcvatdpi am&a- 
rupa eka eva). Meru and the Himavat are termed males in 
the Pitranas because they are famed for their hardness. 
Some Sruti texts declare that the earth is very hard ; this 
is only to represent that, in certain places, the earth is also 
hard. Here, the characteristic of the earth {svarupdmsa) is 
explained in its variety only. In the same way, Bhagavan 
Vishnu (Parabrahman), who is amsi, is one and the same in 
his many different avaldras and absolutely without difference 
in his amSa. This is how we have to understand. Para- 
brahman is immutable (avyaya), and always full of good 
qualities {saddpurnagunah), both in am$a and in amsi. This 
is the idea that is propounded in the succeeding Sutras for 
demonstrating the ab/ieda point of view as between the 
svarapdmsa of Parabrahman and avatdrdm§as. The dif- 
ferent amsas {vibhinndmid) of the jvoa are next expounded 
by way of illustration. Next to Parabrahman are the 
devatas who have fallen away (sadd apabhrashta ndmaka deva- 
tdm&a), who are also of the amiarupa, such as Siirya, 
Varuna, Prithvi, etc., who are quite different from each 

41 F 
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other and are in their inverted order from Parabrahman. 
In this Sutra^ Badarayana has established that the /was in . 
their amsas are thus severally different from each other in 
the inverted order when compared with Paramesvara's 
svarupaimas which are absolutely one and the same. 

With great skill, in the next Sutra, Anugmpariharau 
dehasambandhaj/yotiradivaU this difference between Para- 
mesvara — as amsa and am&i — is demonstrated. In this Sutra , 
and in those succeeding it, the commentator further illustrates 
how the jvoa is of vibhinndmsa on account of the egotistic 
feeling (abhimand) in him. And on this abhimana of the jwa, 
the commentator proceeds to say that the jlva is always 
embodied in a body, which even divine beings, though they 
may possess the capacity to be invisible (to us), cannot avoid. 
Hence the dm sabda — which occurs in the Asantatesdiavya- 
tikarah (II. 3. 49) — is intended to denote the collective 
sense. Surya and the rest are subordinate in srishli and 
sihiti to Parabrahman {prasddayalta), that is both for 
coming into srishti (pratibandha) and for absolution 
{nivrittitvat). By the word anugrdhya, we have to under- 
stand that they possess bodies which have been polluted by 
the taint of abhimdnadbsha (attachment). Suffice it to say 
that /was as amsas are different from Paramesvara (Para- 
7nesvaradb/iedam) ; that the b/ieda is of varying kinds and 
that it is never one like the svarupdmsa of Parabrahman as 
manifested in his many avataras. The very word anugrdhya 
denotes " subject to grace ! \ This in itself plainly denotes 
that /waima is different from svarupdmsa. Sruti texts like 
Neskyate, naivate, /ayante Hi, etc., strongly support this 
view of subordination (of /Ivamsa). The Sutra, Asantate- 
schavyatikarah (II. 3. 49) strongly supports this view in 
that the jlvam&as are held to be absolutely different from 
ParamHvaramsa {tat /wamsdnam paramesvaradbhedameva 
sadhayatpratlyatz) and not identical with Matsya and other 
avataramSas (Na tu matsyddindm ab/iedam). Matsya and 
other avataramsas are in the possession of the attributes 
of perfect dnanda and other good qualities. The Sutra, 
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Amtpiapariftaratu etc., (II. 3. 47) indicates, on the 
other hand, thai the jlvam&a is subordinate to Para- 
brahmau&a. It must never be understood that jwamsa 
is equivalent to the svarupamSa of the Jllatsya and other 
avataras* Thus, it has been established by proofs that 
jlvdmsa is absolutely different from Isvaramta. And thus 
it is established by many proofs that the jlva is different 
from Isvara [evam amsasyapi jivasya Isvaradb/iedah prawan- 
aih samart hi/alt). Yet, if any one still tries to prove that 
jlvamsa £abda is intended to be identical with Parabra/i- 
mamia and tries to find out proofs for it, he will fall into 
confusion of the kind noted above. And in his attempt 
to establish a contradiction, he will arrive at a result which 
is expounded in the next Sutra, Ab/iasa cvac/ta (II. 3. 50). 
According to this Sutra, the /was bear a semblance 
to the Parabrahmavda. This is the import of the Sruti 
text, Tat/iaitasmin Pnrushottamc eta! jlva /a tarn a /a/am 
etadevdsya tadam&atvam it?\ etc. (That is, though born 
as an am&a of Paramatma, Paramatma is complete, in his 
amsatva, whereas he — the jlva — is different from Para- 
matma and calls himself an awsa.) This text by itself 
does not establish the Parabrahma amtatva of the jlva. 
Because there is this text contrary to it (in the mantra of the 
Rig-Veda) : Padosya viSva bhutani tripadasyct amri/am divi 
iti. 077 (In a small fourth part of Parabrahman is the whole 
universe ; the remaining three parts are unseen in the world 
of immortality). 078 The dyu Sabda (a&SSa) covers up the 
entire worlds Anantasana, Svetadvlpa and Vaikuniha which 
are implied by the term pada. This word pdda also means 
am£a. Merely because the jlva is referred to as amsa, it is 
not permissible to claim identity with amsatva or pddatva of 
Parabrahman. And therefore we cannot invent a place for 
the jlva which is identical with Parabrahman. Next, the 
term naiviti is used by the Acharya. How can the jlva 
as amsa claim identity with Parabrahman, while Para- 
brahman^ every amia is entire in itself as described in the 
Sruti text, Pumpddavat purusliasya amritapddatrayam ? 



Rig. Taitf. Arat.tyaka, III. 12. 
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If it is asked {kutah) how can every amsa of Parabrahman 
be entire in itself, the answer is Narayanam pradurbhava- 
rupam (/wamsebhyah param vilakshanant) — the avatdra 
?*upas of Narayana, etc., are manifested forms among Para- 
brahman's infinite and unimaginable forms. The amsa of 
jlva when compared with Parabrahman is quite separate 
and quite the reverse in its character. Hence different. 
The Sruti says ' Jagdda, etc. — that Parabrahman in his 
svarupa has adhidaivadi svarupa (adhidaiva, ddhyatma and 
ddhibhautika) which is determined in every part of it (pdda) 
and srishti begins in the amsa itself. In order to explain 
the adhidaivadi svarupa etc., this section was begun so as to 
enable one to understand this state of difference existing 
between the amsa of Parabrahman and the amsa of the jlva ; 
and to give a firm impression of it, the Acharya summarises 
and states it in the further sloka, Akshaya iti — Parabrahman 
in his svarupa is ahshaya, i.e., he has no sarTra which he is 
to assume and to lose, while the jlva in his amsa necessarily 
assumes one and casts it off. Therefore it is that in Pralaya 
also He undergoes no change (because he has no Sarlra)* 
This is at length described in the Sutras, Asambhavastu 
satbnupapaiWi and Ncttmd sru/er niiyatvachcJiatdbhyah^ 
The Acharya says Lakshmydvasa itu Parabrahman always 
exists with Lakshmi and Lakshmi is ever at His will. Even 
in Pralaya, Parabrahman, while in His entire svarupa, keeps 
Lakshmi also in Her entire svarupdm§a. This is at length 
explained in the Viyadadhikaraiia (II. 3. 1) — that Lakshmi 
with the will of Parabrahman starts the creation by bring- 
ing into manifestation Brahma and others with their abhi- 
m&7ia oso ending ultimately in their respective bodily 
forms only during srishti (utpatti) and none during 
muktL In thus treating of the order of creation and de- 
struction, srishti and pralaya^ it is intended to show the 
relative importance of jlvas in their respective amsas {tara- 
tamya). This is treated of at length in the Adhikarana> 

970 II. 3. 9 and II. 3. 17. 

080 Pride (in a good sense) ; i,e. t iartra in which it ultimately 
ends. 
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Viparyayena tu kramota sampadyate, etc. 9si The gist of Viya- 
dadkikarana is further elaborated in the Sutras following it, 
wherein it is said that Prakriti appears as Lakshmi. Then 
Sankarshana assumes the form of Prana. Then, again, 
Prakriti assumes the form of Saraswati and Bharati. 
These two latter are also the original forms of Prakriti. 
Thus with the united kartrutva of Prakriti and Purusha, 
Brahma is made to manifest himself in mahattattvarupa. 
Then he develops into ahavikaratattva ; then, again, appears 
as Indra, Skanda and other tattvabhimanis {i.e., primary 
agencies of creation). In order to reject the misconception 
that they are superior to the amia of Parabrahman, these 
symbolic names indicate their grades in subordination to 
Parabrahman. This is explained in the Sutras, Tathapraimh 
etc, 082 Thus srishii and pralaya are the order in which 
Parabrahman manifests his kartnttva. And the Sutras, 
Tejdtastatkdhyaha and Tadabkidhyanddevatu tallingatsah 
(II. 3. 15 and 16), indicate that the spirit (tejas) of each 
belongs to himself. The Panchami (vibfiakti) used clearly 
shows the meaning of the Sutra, Parat tu tat sruteh. 
(Both in srishii and pralaya all jlvas are, in the order of 
gradation, subordinate to Parabrahman.) 983 The liberation 
from janma and lay a is what is called jnbksha. Liberated 
from both these — janma and laya — to be eternal {nityd), is 
mukti. In mukti also, though there is no janma again, the 
fact of affectionately praising the Parabrahman, is in itself 
being subordinate to Parabrahman. This is established at 
length in the Sutra, Tadadhwatvat arthavat* 8 * Thus, this 
subject of gradation of Brahman and other jlvas in their 
amsas has been discussed and determined throughout this 
pada (i.e., II. 3.) It will thus be seen that the criticism 
of the Dvaita view that undue stress is laid on Bhlda 
by the upholders of that theory has been met, in anti- 
cipation, as it were, by Jayatirtha. It will also be conceded 
that the position of Sripati in regard to Ab/teda in the 
moksha stage is widely different from that of the A dvaita 



081 



II. 3. 14. 
II. 4. 1. 



933 



II. 3.38. 
I. 4. 3. 
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school of thought. That is the very reason why he 
designates his system as Viseshadvaita and not merely 
Advaita. His conception of Advaita may perhaps be 
described as Advaita with a difference and embodying the 
Bheda and A bheda views combined in a harmonious manner. 

It is interesting to note in this connection that 
Jayatirtha in his Nyaya Sudfia?** (L 1, 1.) lays down the 
principles of Brahma Tarka which should guide discus- 
sions relating to the Brahman and the value to be attached 
to opposing Sruti texts. His argument is that Sruti texts 
are, broadly speaking, of two kinds : Savakasa, those which 
leave room for discussion ; and Niravakasa, those which 
leave no room for discussion. He thus enunciates these 
two principles : — 

(1) A to iianu adkikabala virddhe na IvLnabala firamanam 
bhavati. Where there is a stronger opposing argument, 
there the weaker proof cannot prevail. 

(2) Savakasa niravakdsaybh niravakdsam balavat. 
Between the savakasa and the niravakdsa arguments, only 
the niravakaia argument will prevail. 

(3) Sdvakdsdcha advaita smith. The Advaita Sruti 
texts quoted in support of Brahmaikya belong to the 
savakasa order as they leave much room for discussion and 
contradiction. 

(4) Bheda srutistu niravakdsalu The Bheda Sruti 
texts, i.e., those that declare the Bheda doctrine, belong to 
the niravakdsa group. 

(5) Aid niravdkdsatayd balavatyd bhedasrutyd savaka- 
satayd dtcrbaldydh advaitasruteh badho yukta itu Therefore 
it is but right that those AUravakasa Sruti texts which 
hold, without giving room for discussion, the Bheda 
doctrine prevail over those Savakasa Advaita Sruti texts, 
which are weak in their argument and leave scope for 
discussion. They are weak and rightly sublated. 

These principles, as will be seen, differ from those 
formulated by the Advaita school of thought. Rama- 
nuja in setting out the Mahdpurvapakslia argument, which 

P6C T. R. Krishnachar's Edition, p. 66. 
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is said to embody the Advaitic view, 080 thus summarizes 
them : There being a conflict between the two sets of 
passages (those which describe Brahman as possessed of 
qualities and those which describe Brahman as devoid of 
qualities), we (i.e., the upholders of the Advaitic view) 
— according to the Mimamsa principle referred to above 087 
— decide that the texts referring to Brahman as devoid 
of qualities are of greater force, because they are later 
in order than those which speak of Brahman as having 
qualities." 088 

Commenting in his AnuvyakhyancP** on II. 3. 29 
Tadgtina saratvat tadvyapadUah pragnavat, Anandatirtha 
definitely rejects Bkedab/ieda. He says : — . 

Sadrusyackchapradhanatvat svdtantryadapi chabhidam \ 
AhurUena jlvasya na svariipdb/itdam kvachit 1 
Sthdnaikyamaikamatyancha muktasya tu viHshyate J 
Sadndyancha viseshena jadanam dvayameva tu " 
Bhavet sddruiyamatyalpam irit%yam paramdtmana ' 
ISarupakriyanam c/ia gunanamapi sarvasak " 
Tathaivavayavanam tat svarilpaikyam tu mukhyataft H 
Yathodakam durge vrishiam parvates/tu vidhavati I 
Evam dharman prutkak paiyan tdiievdnuvidhdvati n 
s lti srtUer nbbhayancha bhedabkedakhyamiskyate H 
Ekamevadvitlyam tanneha nanasti kinchana \ 
Mrityossa mrityumapubti ya ilia nanevapasyati I} 
Iii srutavivetyasmat bfiedab/ieda mrdkritili l 
Ivobhaye cha sadrtcsyani iti vdksabdanirnaye n 

In the text Brahmavidbrahmaiva bhavati^ sadrusya 
and svatantrya are promised by Isvara to the jiva. Never 

086 It has been suggested that this Mahapurvapaksha view 
enunciated by Ramanuja represents the Advaitic view developed 
by Vimuktatman in his work Ishfa-Siddhu which has been set 
down to the middle of the 11th century A.D. — See M. Hiriyanna, 
Ishta-Siddhi % Introd. xi — xiii. 

987 Mimamsa Sutras of Jaiminu VI. 5. 54, where Kachchavimo- 
chana in the Jydtishfhdma sacrifice is explained. 

088 Sri BJidshya, I. 1.1. See Thibaut's Vzdanta- Sutras with 
Ramanuja' 's Commentary, pp. 25-27. 

989 T. R. Krishnachar's Edition, p. 193. 
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was Is vara 1 s undifferenced svarupa granted to the jlva. 
Sthavaikya is all that has been provided for the mukta. 
This sadndya (between Isa and jlva) differs as much as 
the sadrnsya of the viuktas does from that of the jadas (such 
as pearls, rubies, etc.). The sddrusya of the jlva is of the 
third order and utterly small. In quality it differs from 
Isvara in its lordship (ISatva), form (rupa) and in action 
(kriya). In every other quality the jlva is in the third 
order. 000 Similarly in bodily form, it differs. In fact, 
nothing beyond svarupaihya 000 * 2 is promised to the mukta. 
Just as the showers pouring on the summit of a mountain 
flow towards the sloping ground, thereby finally reaching 
the ocean, similarly all dharmas find their own avenues and 
flow till they reach their final end. Thus the Sruti does 
not accord sanction to the double system known as 
Bfiedab/ieda position. And the SriUi text Ekameva, etc., 
declares that Parabrahman is only one and in Him there are 
no divisions and he who contemplates on Him in the idea 
that he differs from himself (in his forms) will meet with the 
, death of deaths. Thus, by the help of the Sruti texts them- 
selves, the theory of Bhedabheda is rejected. The indeclin- 
able adverb iva in the Sruti text denotes mere sadrnsya 
(likeness) between the two as declared in the Sabdanirnaya. 

The same idea is suggested but not developed by 
Anandatlrtha in his Brahma-Sutra Bhashya in the com- 
mentary on the same Sutra (II. 3. 29). Only because the 
jlva possesses for his essence qualities similar to those of 
Brahman, he is spoken of, says Anandatlrtha, as in the case 
of the all-wise Brahman. As the essence of the jlva 
consists of only wisdom, bliss and other Brahman-like 
qualities, the statement is made that the jlva is one like 
Brahman ; as in the Sruti text Sarvam khalvidam Brahma 
tajjalaniti santa updslta, 001 etc., Brahman is spoken of as 

000 Trividha jwasanghasiu Deva Manusha Danavah ' 
Tatra deva mukti yogyd manushcshu uttamastatha 11 

Tattvasaukhydna, T. R. Krishnachar's Edn„ p. 237. 

000fl Svai" rupa + aikya, Atkya means onty similarity, what 
the jlva deserves. Eke mukhyanya kevaldli* (.Nighanpi). 

001 Chch. Upa. % III. 14. 1. 
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identical with all the world, on account of Brahman possess- 
ing all the qualities which are predicated of the whole 
world. But he quotes the following from the Bhavishyat- 
purana to indicate the limit of the likeness between the 
j%va and Brahman : " The souls are separate ; the perfect 
Lord is separate ; still owing to the similarity of intelligent 
nature, they are spoken of as Brahman in different 
Scriptural disquisitions/' 093 

In commenting on II. 2. 33 (Naikasminnasambtiavat), 
though he does not refer to the Bheddbheda theory, Ananda- 
tirtha states that the Sutrakara rejects the Jaina theory 
because of the impossibility of the existence of contradictory 
attributes being in one and the same thing at the same time. 
He suggests that the Sapiabhangi iiyaya, according to 
which seven different moods are said to be in the same 
thing at the same time, is not maintainable as they are 
contradictory of each other, and so cannot be admitted 
to be in the same thing. These seven moods are : " Some- 
how it is ; somehow it is not ; somehow it is and is not ; 
somehow it is indescribable ; somehow it is and is in- 
describable ; somehow it is not and is indescribable ; 
somehow it is and is not and is indescribable." "It might 
be being ; it might be non-being ; it might be being as 
well as non-being ; it might be different from what is 
being as well as non-being, etc." These contradictory 
attributes cannot be admitted to be existent in one 
and the same thing from their very nature, i.e., such 
an admission would be, he says, against all reason and 
proof, while the authorities to prove it are wholly absent. 
Ramanuja urges, while commenting on this very Sutra, 
as will be shown below, that what applies by way of 
objection to the Bhedabheda theory, applies to this Jaina 
doctrine of Sapiabhangi nyaya also. Ramanuja and 
Anandatlrtha treat both the theories as a species of 
paralogism which cannot be maintained as contradictory 
attributes cannot be held to co-exist in the same thing 
at the same time. 



2 Anandatlrtha, Brahma-Sutra Bhas/iya, II. 3. 29. 
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Anandatirtha, in interpreting Sutras I. 4. 24 to 
29 (from Prakritischa pratigna drishtantamiparbdkat to 
Elena sarve vyakhyata/i vyakhyatah), states that Brahman 
is also called Prakriti^ agreeably to the argument and 
illustrative instances. He quotes the text 'This verily 
is the Person whom all the names declare ; just as 
all the rivers going to the sea, flow towards and enter 
it, so do all names enter and declare the Perfect Being. 7 ' 
Prakriti is Brahman only because of his divine will 
being called Prakriti. Anandatirtha quotes the Sruti text 
"Let him know the Lord's Will to be Prakriti and the 
Supreme Lord to be the master of the Will." 903 According 
to this text, Prakriti is only the Will of the Lord. The 
Sruti text is quoted : " He is Will ; He is the guiding 
thought ; He is wisdom ; He is bliss." This is so, because 
he is both Prakriti and Purusha. In support, is quoted 
the text of the Paingins' Sruti which directly describes the 
Brahman as both Prakriti and Purusha : " He is 
woman ; He is man ; He is Prakriti ; He is the Purusha ; 
He is Brahman ; He is the support ; He is the light ; Who 
is the Lord Hari, the cause of all ; Himself without 
a beginning or end, but the end of all ; the highest 
of the high; the original present in all." Prakriti is 
Brahman only for the reason He moulds forms out of 
Prakriti (i.e., Prakriti the material cause), in which He 
also exhibits Himself in various ways and makes every- 
thing. That Brahman is Prakriti is seen from the 
etymology of the word Prakriti: " he works eminently". 
Brahman enters into Prakriti, the material cause, shapes 
it differently and in the different shapes He dwells as a 
ruling principle for which purpose He assumes numerous 
forms. The Bhdllaveya Sruti is quoted to this effect : 
" Now indeed the Lord enters with Prakriti, makes 
himself many ; hence He is Prakriti, hence He is Prakriti, 
they say." Next the Naradlya Puraiia is cited : "The 
Supreme Lord Govinda, though He undergoes no change, 



Rig-Veda, IV. 10. 
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only having entered into Prakriti the changeable, is 
spoken of as Prakriti" The suggestive remark is added : 
11 No other interpretation is to be put upon it, for that 
would be against the authority of Scripture." In con- 
formity with this view, that Brahman while He enters 
Prakriti and makes Himself, Himself undergoes no change, 
is further strengthened in the Anuvyakhyana, in the 
comments on the corresponding Sutras (I. 4. 24 to 29). 
This exposition is taken up by Jayatlrtha and expanded 
at length into an argument which shows how these 
Sutras are an exposition of Badarayana's views against the 
B/ieddb/ieda theory. 

Anandatirtha in his Amrjydkhydna, 00 ' 1 commenting 
on L 4. 24 (Prakritisc/ia pratigiid drishtantanuparo- 
d/idt) says : — Na cha prakriti Sabdena Brahmbpadanamii- 
chchyate \ Avikdrassadd suddho uitya dtmd sadd Harih ' Sa- 
daika rupa vigndna bala diianda rupakah I Nirvikdro 'ks/ia- 
rah suddho nirdtanko' jard 1 marah l AvUvd visvakartd' ;o 
yah par ah so' bhidhzyate II Nirvikdramanaupamyam sadai- 
karasajnakshayam I Brahmeti Paramdtmeti yamvidur vai- 
dikd jandh H Iti Sruti pitrdnoktyd ita vikdri jandrdanah ' 
Parddlvina viseshdptiranivartyonyathd bhavah H Kshlrddivad 
vikdrassydt naiva sa sydt harefi kvachit H Apdddnatva- 
mevdsya yadyupdddnateshyate H 

The use of the Prakriti does not mean that Brahman 
is liable to undergo vikdra. The Sruti declares Avikdrah 
sadd sudd/iahi i.e n that Brahman is Avikdra and ever sudd/ia, 
nitya (eternal) and is called Atma and ever removes 
one's sin. Brahman always has Ska rupa and is 
always all-knowing, all-potent and all bliss. Such a one, 
who never undergoes any change (nirvikdra), is called 
aksharahy iuddhah y nirdtankah^ a/arah, amarah^ aviivak^ 
viivakartd and ajah. He alone is declared as parah 
i.e., Mahesvara. Such a one ' who undergoes no vikdra 
cannot bear comparison as there is none other to compare 
with him. Therefore he is termed Brahman and Para- 
na atman by great sages who are well versed in the Veda. 

004 T. R. Krishnachar's Edition, p. 172. 
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Similarly do the Sriitis and Ptiranas declare Janardana to be 
nirvikariiu But here and there, it is seen as if Brahman 
is subjected to others' control (paradhina). This is either 
a seeming misconception or a misjudgment. Curd is a state 
of vikara from milk, but the change of curd into milk is 
unheard of. Parabrahman never undergoes such a state 
of vikara^ which disables him from going to his original 
state. Mere mention that he is the kdrana {apadana) 
and also the kartrn (upaddua) does not make him lose 
the state of nirvikaratva. 

This has been accepted by all — that Parabrahman 
is like a father {pilru) and is also creator of the visva. 
But it is also agreed that he was not born out of the 
visva. Just as the spider throws out the thread of its 
web, without itself showing any vikara in the act, 
Parabrahman, out of his entire kdranatva and agency, 
creates visva as a result of action {kdryarupataya). 
Furthermore, he is the great cause, being the visva kartru, 
he creates out of his mere will as declared by the Srati 
text Ichchamdtrat Prabhbh srishtiji avikarasya sarvadd \ 
Svabhdvb* yamanantasya rajbymdbhavaj jagat. So declares 
the B/tdllaveya Sruti which says that out of His. (Para- 
brahman's) mere Will, visva srishti came into existence. 
Commenting on this passage, Jayatirtha says : — 

Neti i Yasya ks/nrasya vikdro yaddadhi tasmdt kshird. 
danyathd tasya dadhnah kenapi kvapi na drisyata ilyarthah \ 
Evamanyatfia darsanasya siddhavikara vikari bhavadvya- 
vrittih H Tatah Mm ityata aha II 

Sarvagnat iti n Hi sabdo yasmadityarthe tasmannatayo 
vikari vikara bhdva iti seshah II Ayamatra praybgah \ 
Jagat brahma vikaro na bhavati i Tatb anyatve nbpala- 
bhyamanatvat \ Yb yatb anyatvenbpalabhyate sa na tadvikarb 
yathdghatak patasya I Yascha yadvikarb ndsau tatb 
'nyatvenbpalabkyate \ Yathd dadhiks/viraditi I Yadvd jagad 
brahmani nanybnya vikara vikarini I Anybnyamanyatvenb- 
palabhyamdnatvat I Ghatapaiavaditi praybgah I Nachayama- 
siddhb hetuh 1 Yassarvagna iti brahmaiiah sarvagnatva 
sravandt \ Gnana kdryasya sarvathapya?iupala77tbhena jagatb 
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gndndbhdvdmimdndt l Vimddha dharmddhifcaraijayb§chdii- 
ybnya manyatvbpalambha niyamdt iti bhavfotbkfam \ 
Sarvagndditi \ Nairn vikdra vikdrinbr bheddbheddbhyupaga- 
mdt kathamayam heiiiritichbnna \ Bhcdenaiva ilpalambhasya 
hetutydt \ Tarhi drishtdntassddhaua vikalah \ Sarvatra 
mayd Bheddbheddbhydm sankai'a&ydbhyupagamdt i Tat 
him tvadabhyapagama mdtrena ghala pataybrabheda utb- 
palambhdt \ Nddyah \ Madabhyitpaganibna suddha bhedasyaiva 
gvdhyaivbt I Nadvitiyah \ Asiddheh ' Abl&ddnupalambhbvd 
helutvhia vivakshitah I Nanvayam asiddhb hetuh \ Jagad- 
brahmand abhinnam satvddbrahmavadityanumdnmd bhedb- 
palambhdditi chmna \ Kharvam svarnmdbhinnam saivdt 
svanjavaditydbhdsa samd?ia yoga kshanatvdditydha \ Abheda 
iti I Yadi jagadbrahmanblt sddhyeta iarhiii tieshdh I Kharva- 
viayah kharparamvd i Nanvidam ishlameva i Kharvasvanui- 
ybrabhedasya maydngikritatvdt itichenna \ Abheda sabdena 
bheddbhdvasya vivakshitatvdt \ Aira pramdna virbdha iti 
chit \ Jagat brahmano atyantam bhidyate I tatsvarupdmigatl- 
Sunyatvdditi tvadanumbnasydpi pramdiia virbdha iti saviam 
samddhdnam 1 Atyanta b/iedb mama na kvdpityaprasiddha 
viieshanateti chenna I Mbkshdbhdva prasangdt l Tathdhi \ 
Gndnena nivritia karmaiidcha mbkshbbhyu peyate I Tachcha 
gndnam agndnamapi bhavati I Nivrittam karma pravriita- 
vtapi bltavatlti kaiham mbkshasddhanam sydt i Gndnatvddind 
tadbhdve agndndderapi tadb/idvasydt ' Gndnddikam guana- 
di svarupeiza atyanta bldnnam agndnddi svarupena tu 
bhinndbhinnamatb ita kdrya sankara iti chit \ Tathdpi 
agndnddyabhedena svakdryasya kartavyatvdt i Evam 
mbkshbpi samsdrd bhinna itya?nbkshasydt \ Mbkshdtma (ta)- 
nd sadbhdvena mbkshatve samsdrbpi tat/id sydt \ Yadi 
cMyamabhedtf mipalabhyamdnb arthakriydstt nbpayujyate \ 
Tadd vyasanitayaivdbhyzipagantavyah sydditi I Brahma 
svarupdnu gati iunyatvdt na tat parindmbyam prapancfia 
itytiktam \ Taira kirn sarvasvarupdimgati Sunyatd abhipre- 
td i Utdkinchit anugama Sunyatd w Nddyah \ Sarvdnugamd 
bhdvepi ghatddindm 7nridddi vikdratva darsandt i Na 
dvitlyali \ Satvdnugamena vikdra vikdri bhavbpapatte- 
rityata aha 1 Abheda iti i Ab/iedb vikdri vikdra bhdvafy l 
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Nanu na suvarnasatvam kharvenugatam I Tat kathama- 
ymn prasangah I Tat kim brahma satvameva viyadddlndm \ 
Adhyetichenna \ Pramana bhdvdt \ Prdndvai satyam, 
teshdmesha satyam ityddi Sruteh prdna satyatvasya 
brahmddhinatdrthatvbpapatteh l Brahmaiza eva sdmdnya 
sattd viyaddddvanugateti chet tarJii katham na svarnasattd 
kharve nugatd \ Atka manyase kdranameva kdrydtmand 
bhavafiti parindmavddindm mat am I Tatascha kdrana?n 
yatsvabhdvd vyabhichdritadanugamah Mrye } vasyabhyupa- 
gantavyah i Any at ha kdranameva kdrydt?nand b/iavatlti 
riktam vachassydt i Avyabhicharita svabhdvdmi game 
kdranasyaivdnanttgama prdpteh I Nacha sanmdtra sva- 
bhdvam suvarnam \ Ena kharvam tadvikdrassydt I Kintu 
tadavyabhichari suvarnatvddyanugame satlti \ Evam tarhi 
jagadapi katham brahma parindmassydt \ Nahi sanmdtra 
svabhdvam brahma I Kintu vigndnamdnandam brahme- 
tyddi srutyd vigndnddlndmapi tadavyabhichari svabhdvatvd- 
vagamdt t Nacha vigndnddyanugamah prapanche* stiti 
samam l Nanu hshlrdvyabhichdri svabhdva mddhurydnugati 
vidhuram dadhi, tadvikdro drishtamiti chenna i Satkdrya- 
vdda bhauga prasangdt i Kslvirakdryam dad/viti nischaye- 
na mddh?cryam kshirasvabhdva iti kalpyate I Mddhuryasya 
kshlra svabhdvatd nischaye vd \ Kshiravindse tat/ed'ranasya 
dadhyupdddnatvam kalpayata iti na doshah \ 

A pichdgamairanumdnaihha brahmanb nirvikdratve 
siddeh satyaprachyuta (svarupa) svabhdvasyaiva brahmanb 
jagadupdddnatvam ybmanyate tarn pratyetau prasanga vipa- 
ryaydvuktdviti kb virbdhah i Etena pradhdnasya jagadupddd- 
natve pyayam samdno dosha iti nirastam I 

At ha matam I Dvirupam brahmdpyupagamyate I 
Anantdnanda chiddtmakam saddtmakamcheti I Tatrddyena 
rupena nimittam I Dvifiyenbpdddnam 1 A to na kahhidtiktb 
doshah I Tathdhi I Yattdvaduktam nirvikdratvam tachchichakti 
vishayatvd chchrutydderadushanam I Nimittakdranena chi- 
chchaktikena prakriti pradhdnddyabhidhdnai7t sachchaktikam 
brahma parinamatltyanglkare na yukti virbdhbpi \ Sadd- 
tmakasya jagadupdddnatvdchchaitanyd dyananugambpi na do- 
shah I Sadanugamasya vidyamdnatvdH Anyatva daria7tamcha 
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iiavirudhyatz I Yatb yasviddanyatva, mupalabhyaie sarva- 
gnat l TamiimittaiMva vbpdddnam I Yachchbpbddnam 
sadrupam 11a iasmad bhede nbpalabhyata ityasankyalta 1 
Bhdghieti \ Yadi brahmanah sadbhdghta parinamah chidbhd- 
ghianimikaratvamangViriyafe \ Tadavaktavyam^ Taybrbhd- 
gaybrabhedo bheddbhedau vd I Na idvadabhedah ' Dvaybrapi 
parinaviitvadi prdpiydbhdgadvaya kalpana vaiyyarthyat I 
Napi bliedabhedau abkedena sa?ikara prasangdt I Bhedd- 
bheda karyam 7U7'?i7/addhitichet I Kim tai'hyapraybjakenabhc- 
dena 1 Tasmad bhagaybratyanta bhedevangikaramyah \ 
Tatah kimityata aha l Yd bhdga iti \ Parasparamatyanta bhi- 
nne dve vasiitni 1 Tatraikam nirvikaram jagannimittameva J 
Aparantu parinami jagadupadana. mevetyan gikareye&va- 
rasya kevala nimitiatva vadina masmakam ka&chidvivddah J 
Nirvikdras ya jagannimittasyasmabhii'iSvaratvena parind- 
mind jagadupdddnasya pradhdnatvena svikritatvdt I Vivddd- 
bhdvdchcha prahritisc/tetyddi sulrdiidm andrambhd yeveii \ 
Atra yd bhdga Hi pardbhyupagamendktam I Svamatena in 
yadvastviti gndtavyam I Nahi bhdginam vind bhdgassambha- 
vati i Napi vikdryavikdrinbh kaScfril bhdgl vidyate I Nan- 
vasti vivdda vishayah I Nimiitbpdddna bhedavddind nimitta- 
syaiva brahniatvamabhyupagamyate \ Maydtu saddnanidnanda 
chitdm samuddyasyeti tadarthamadhikarandrambha iti diet \ 
Kimidam brahmatvam J {Kim) Brahma ndmavatvam uta 
jagatkdranatvddi lakshandrthavatva77i I Adyam dushayati I 
Bhinndndvi iti I Tadbkavedilyabhyupagatnamdha I Tataschd- 
yamarthah i Yaddyarthena vivddtf stitadd ndnwibhaiiiyamevd- 
dhikaranam I Sabdamdtre parena vivddd kdrandt I Kdrnepya- 
sabda sdstratvdditi \ DviRyepi vivektavyavi \ Kim paraspamm 
bhinnd ssatchiddnandddyah pratyekam brahmani I Uta te na 
brahviani ' Kintu iatsamuddya eveti I Nddyah ekamevddvi- 
txyam ityddi sruiivirbdhdt I Dvitlyepi tatsaimiddyb7idma kim 
iadupdddnaka77i dravydnta7'a7?i sa7ikhyd vd sa77iybgb vd \ 
Sarvatrdpi dbshamdha i B7'aJi77ieti i Tadeti 77tana$i sthitdnam 
pakshd7id77i vikalpitdndm vd7igikd7'b i Kvachit pakshe hi 
sabdmdnupapatteh p7'asiddhatd77tdha 1 Atra hi brahmbpdddna- 
> sya vd tadguninb vd jagadupdddnatvam prdptamiti visvasya 
b7'alwidpddd7iakatd nasydt I Nahytipddd7iagmiigatdh iaktayak 
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karyadravye gimeva sambhavaiiti I Tadupadanatvaderasam- 
bhavdt I Athava brahmanah kdryatvcit gimatvachcha na 
visvbpadanatvam sambhavaiiti vyd/ehyeyam I Atra brahmb- 
pdddnatetyupalakshanam I Brahma nimittakatd cha na yuhte- 
tyapi drashtavyam W 

Jayatirtha's position may be briefly set down. The 
milk is seen to undergo a change resulting in curd ; but the 
curd does not admit of undergoing the process of reversion 
to its former condition of milk. Such is not the change 
that Brahman is expected to undergo in the creation of the 
world {Srishti). Out of his mere will, Srishti becomes 
manifest, himself undergoing no change whatever. The 
changes seen in Srishti are only changes in Pradhana by 
the power of his (Brahman's) will. The term hi clearly 
indicates that Brahman undergoes no change whatever 
during this transformation of Pradhana in SriishL Accord- 
ingly jagat cannot become a transformed condition of 
Brahman. Brahman is quite independent from what is 
manifested out of his will. For the very reason that 
ghata and pata being made out of earth and cotton materials 
are subject to the agency of the potter and the weaver, 
similarly jagat is the manifested result of the will of Para- 
brahman without absolutely any change in himself. For, 
no such change is ever observed in Parabrahman ; what all 
is otherwise seen in the manifested jagat itself is as the curd 
transformed from milk. Nor can it be said that jagat is 
capable of showing any vikdra in Brahman during the 
series of changes it undergoes. In order to illustrate this 
truth the examples of ghata and pata have been brought 
in. These two illustrations were not brought in for any 
other ineffectual purpose. Brahman is declared Sarvagna 
and in all his manifestations the greatest output of know- 
ledge is exhibited by him and his master workmanship 
leaves nothing to be questioned. In every particle of work 
in Srishti y no contradiction could ever be pointed out either 
in character or in the result, for the very reason that he 
is Sarvagna. Nor can it be doubted that during the 
' transformation of Pradhana carried out at his will no 
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contradictory aspect of Bheda and Abheda can be pointed to 
throughout his manifestation. In every particle of trans- 
formation, he proves himself quite out of touch with the 
Pradhdna and its varied changes. Else, the illustrations 
would prove against his Sarvagnatva* If it is asked that in 
certain places Bheda is indicated and in certain others 
Abheda is perceived, and the question raised why should not 
Bheda and Abheda be conjointly considered, the answer is 
that the illustrations above quoted, ghat a and pala, do not 
allow of such a fused consideration. These illustrations 
show fully that the agents — the potter and the weaver — 
are absolutely different from the things made by them. 
In no way can they be proved to be a part of the 
changes that ghata and pata have undergone. Similarly, 
jagat in its manifested form is absolutely free from 
Brahman at whose will it became manifest. And it cannot 
be said that Brahman himself underwent any change at 
all by reason of his manifestation. A gold bangle is in 
a. .form assumed by gold different from gold itself; 
though gold is made to appear in the form of a bangle, 
yet, the gold is there, the change of form is also there 
and the agency through whom the change was made is 
also clearly seen. In this illustration, the gold and the 
bangle are one and the same, while the agent that brought 
the gold into this different form is absolutely different and 
underwent no change whatever. The illustration amply 
proves that in the very same way jagat and Brahman are 
absolutely different from each other as gold and the maker 
of change in its form. It also proves beyond all doubt 
that gold in its svarupa underwent no change whatever 
in transforming itself into a bangle. If it is asked tc where 
lies this atyanta bheda, and that it is not quite clear on 
account of its mere attributive character, n then the reply is 
there is no Moksha, because of the very same reason, Moksha 
being subject to His Grace. It is therefore said that Moksha 
is the result of nivritti karma (action done without desire). 
And this can be attained both from guana and ignorance, for 
sometimes nivritti karma assumes the form of pravritti 
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karma. In such a case, .how can Mokslta be expected ? If 
guana and agnana cannot be distinguished, the result also 
cannot be distinguished. Thus what one thinks that he is 
doing out of his wisdom, he may be actually doing as the 
result of his ignorance. Unless one distinguishes that giiana 
is absolutely different {atyanta bhinnd) from agnana, he will 
have no room to commingle guana and agnana in the form of 
Bhinnatva and Abhinnatva. Therefore every one, in order 
to obtain Mdks/ia, should work out of mere wisdom. There- 
fore it is held that Mbksha is absolutely different from and 
free from the bondage of Samsara. Unless one holds 
such a decisive opinion, he cannot free himself from the 
bondage of Sawsara. Nor will his actions be productive of 
any good result to make him realize Moks/ta. Thus his 
actions will all be reduced to a sorrowful end. It must not 
be thought that Brahmasvarupa is realized from the 
mere assertion of the non-existence of jagat. Because if 
it is held that there existed nothing and everything but 
Brahman was sunya % then there is nothing to assume 
whereby ghata and fiata could have been put forth as 
examples out of Pradhana, which was subject to vikara. It 
was proved that Brahman himself would not undergo vikara, 
because he is always avikara. Then, what is Abheda? 
It is vikarivikara bhava. Evidently it should signify some- 
thing which undergoes change because it is liable to change 
— a natural state subject to change. It cannot be said 
that gold is such a thing. Then, what is the proof? 
Can it be said that Brahman, in his sat, is identical 
with Akasa and the rest of them ? If it is so affirmed, 
it should be said that it is not so ; for there is no proof 
that it is so. For the Sruti texts, Prana vai satyam 
teshamesha satyam iti, etc., prove that Prana is real ; 
and that this Prana is subordinate to Brahman and 
that Brahman alone is generally ruling over all and 
not merely as gold in relation to gold bangle. Those 
who maintain the Parinama vada hold that cause ends 
in the result, Karanamzva karyatmana bhavati iti. There- 
' after, the cause which is the root always exhibits itself 
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necessarily through the result. Karana is thus reduced 
to mere void {rikia??i vachassyat). 

In instances where the truth is unopposed, the causes 
leading to the truth alike are unopposed and open to no 
contradiction. For example, gold is not only naturally of a 
pure quality but also all articles made of it, of different 
sorts, are also of the same pure quality. And there is no 
reason to dispute its quality. When that is so, how can 
jagat be said to be a thing transformed out of Brahman 
(through vikara) ? Similarly Brahman cannot be said to 
be of the same svabhava as gold illustrated above. But. as 
the Sruli declares Vignanam anandiwi Brahma iti y etc., 
Brahman is all-knowledge and bliss in form and cannot 
to any extent separate himself on account of his sat 
nature from knowledge and bliss. Else the satsvabhava 
of Brahman would be put into opposition to the Srutis. 
It is certain that curd is an altered state from that of 
milk ; for this is the only state into which milk can 
naturally and ultimately turn into. Of course sweet- 
ness is naturally one of the qualities of milk and at one time 
this quality is liable to destruction, at which stage it results 
in exhibiting itself as curd. And we cannot say that this 
kind of conversion is a fault. Moreover, all agamas and 
ammmnas assure and assert that Brahman is absolutely 
nirvikara. If one says that creation (srishti) by Brahman 
is but his natural tendency, there is nothing to contradict 
such a statement ; no one can dispute it. And in so far as 
Prad/idna is considered a mere subordinate cause, subject 
to Brahman's will in the matter of srishti, it is equally 
open to no contradiction. Accordingly the opponent's 
objection is discarded. The fact is Brahman has two 
forms ; one is anantananda chidatmaka form and the 
other sadatmaka form. Out of the first, all causes are 
stored {apdddna) ; from the second (form), all causes play 
upon the upadana karaiia in bringing into manifestation 
Pradhana. And there is absolutely no contradiction in this 
statement. What was said previously, viz^ Brahman under- 
goes no viMra, is again reaffirmed that it is so, because of 
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his faultless chit&a/eti and this does not contradict the Srutis. 
The question arises whether from the sat&akti form of 
Brahman comes the nimittakarana {apdddna karatta), 
thereby ending in the name of Prakrili-Pradhdna {updddna 
kdraya). If this view is accepted, would there be any 
contradiction with the Srutis, in employing such an argu- 
ment ? There would be no contradiction- For Brahman 
being saddtma, the manifestation of jagat is his mere 
nature and hence there is no contradiction. His saddtmaka 
form is above all charge of vi/cdra. His manifestation of 
Pradhana does not in any way affect him during the trans- 
formation of Pradhana into jagat. And therefore it has 
been declared that Parabrahman, who is Sarvagna, is 
beyond all vikara. By his mere will, the cause comes into 
play. If it is doubted whether sadrupa consists of his 
itpadava and whether it is completely different from the 
jagat % the reply is Bhdgeneti, i.e., it is by mere difference. 
If Brahman through his sat ultimately puts the chit into 
manifestation through his nirvikdratva, then, he is called 
avyakta. If it is asked whether the two parts, the mani- 
fested and the unmanifested, are Bheda or Abheda or 
Bheddbheda, the reply is it is not Abheda, because both 
the parts have the will of Parabrahman in their parindma 
and therefore it cannot be said to consist of Bheddbheda 
for Abheda in this combination simply expresses no 
commingling. Thus Bheddbheda becomes confused and 
contradicted. Then, in such a state, Abheda becomes 
a mere rhetorical expression. Therefore the two parts 
being absolutely different from each other, we have to 
accept only Bheda as true. Then, what is the result? 
When the two parts are utterly different from each 
other, of which one, the Brahman, is nirvikara, jagat 
becomes only a nhnitta karana. And subject to his 
will, jagat undergoes various vikdras at the mere will of 
Parabrahman. And this proves that we have no dispute 
whatever. So, it is declared that Parabrahman being 
absolutely nirvikdra, jagat is subject only to his natural will 
' in all his lordship '(over it) and undergoes changes under 
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the name of Pradhdna* In order to remove this dispute, 
the Sutrcty PrakrilUcha pratignddvishldntdnuparbdhdt 
was laid down by the Sutrakara. Else there would 
have been no necessity for this Sufra. It has been stated 
above that the two parts (forms of Brahman) are absolutely 
.different from each other. In your view, it is not granted 
that Brahman has two different forms. Without a thing to 
be divided, there can be no division. Unless there is a 
thing ready to be divided, there can be no division. 
Nor can there be vikdra unless there is a thing ready 
to undergo vikdra. Let this be the matter for discus- 
sion. The Bhedavadin says that the nimitta karana of 
Parabrahman is purely a source of cause and nothing more 
in Brahman. We therefore say that the saddnanda form 
of Brahman always rules over the cliilsamuddya. In order 
to prove this, the adhikarana is begun. If so, then, what 
is this Brahmatva in Parabrahman ? Is this Brahmatva in 
Brahman merely a name or is it something in him for 
manifesting the jagat in its varied form ? The first view 
is contradicted because of its divided character. This 
means that where we do not agree and where we always 
differ, there we should not begin the adhikarana. For the 
agreement merely ends in argument. Only when one is 
ready to stand to the literal meaning of the expressions an 
argument should be advanced. If it is asked whether in 
Parabrahman sat, chit* dnanda^ etc., are different from each 
other or one in combination, the reply is "It is not the 
first For, the Sruti text Ekamevddvitlyam is contradict- 
ed. As regards the other view, the combination consists 
of both the nirvikdra and vikdra forms under the name of 
updddna kdraiia and other combinations. There is fault 
attaching to all these views. For Brahman, when it is once 
determined in mind and accepted, there can be no cause for 
disagreement The expression hi proves without a doubt 
the declared meaning of the updddna kdrana of Parabrahman, 
which is his natural characteristic in bringing Pradhdna into 
Sriskti in its varied aspects. Else Brahman's lordship over 
updddna kdraim would not have existed. Brahman's lordship 
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is amply shown in Srishti in various transformations by his 
mere will in which lies his Brahmatva. Else, it {Brahniatvd) 
would not have existed in him. It cannot be said that Para- 
brahman's upadava kanvia and the various manifestations 
of Prad/iana in bringing the universe into existence, cannot 
be said to be interdependent on each other. Hence in Brah- 
man's chief nimitta karanatva lies his Brahmatva. Hence 
also he is the overlord of all manifested vikara forms of fagot 
under his will and control. This is no mere subtle argument 
but proved from an examination of all Sratis and agamas. 

Ramanuja's Criticism of Bhedabheda. 
We have referred above to Jayatirtha's criticism of 
Yadavaprakasa's view. Not much different is the criticism 
of Ramanuja from the ViUshtadvaita standpoint. Com- 
menting on Sutra II. 1. 15, Tadananyatva marambhana 
Sabdadibhyah, he offers a strikingly strong criticism 
of Yadavaprakasa's conception of Sat. "Others again 
{YadavaprakaSa), " he says, "hold that the general cause, 
Brahman, is pure Being in which all distinctions 
and changes such as being an enjoying subject, »and 
so on, have vanished, while however it is endowed with 
all possible potentialities. During a pralaya this causal 
substance abides self-luminous, with all the distinctions of 
consciousness of pleasure and pain gone to rest, comparable 
to the soul of a man held by dreamless sleep, different 
however in nature from mere non-sentient matter. During 
the period of a creation, on the other hand, just as the 
substance called clay assumes the forms of jars, platters, 
and so on, or as the water of the sea turns itself into foam, 
waves, bubbles, and so on, the universal causal substance 
abides in the form of a triad of constituent parts, viz., enjoy- 
ing subjects, object of enjoyment, and a ruler. The attributes 
of being a ruler, or an object of enjoyment, or an enjoying 
subject, and the perfections and imperfections depending 
on those attributes, are therefore distributed in the same 
way as the attributes of being a jar or pitcher or platter ; 
and the different effects of these attributes are distributed 
- among different parts of the substance, clay- The objects 
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of enjoyment, subjects of enjoyment, and the ruler are 
one, on the other hand, in so far as 1 that which is 1 
constitutes their substance ; just as jars, platters and pitchers 
are one in so far as their substance is constituted by clay. 
It is thus one substance only, viz., 1 that which is \ that 
appears in different conditions, and it is in this sense that 
the world is non-different from Brahman/ 1 Demurring 
to the reasoning adopted, Ramanuja says — " But this 
theory is really in conflict with all Scripture, Smriti, 
Itihasa, Purana and Reasoning. For Scripture, Smriti, 
Itihasa and Purana alike teach that there is one supreme 
cause, viz*, Brahman — a being that is the Lord of all Lords, 
all-knowing, all-powerful, instantaneously realizing all its 
purposes, free of all blemish, not limited either by place 
or time, enjoying supreme unsurpassable bliss. Nor can 
it be held that above the Lord there is ' pure Being ' of 
which the Lord is a part only. For * This which is 
" being " only was in the beginning one only, without a 
second ; it thought, may I be many, may I grow forth '; 0&5 
•Verily,, in the beginning this was Brahman, one only. 
Being one it was not strong enough. It created the most 
excellent Kshattra, viz., those Kshattras among the Devas 
— Indra, Varuna, Soma, Rudra, Parjanya, Yama, Mrityu, 
Isana 1 ; ouo 1 In the beginning all this was Self, one only ; 
there was nothing whatsoever else blinking. He thought, 
shall I send forth worlds ' ; 097 * There was in truth 
Narayana only, not Brahma, not Isana, nor heaven and 
earth, nor the nakshatras, nor the waters, nor Agni, nor 
Soma, nor Surya. Being alone he felt no delight. Of 
him merged in meditation ' etc. 008 — these and other texts 
prove that the highest cause is the Lord of all Lords, 
Narayana. For as the terms * Being,' ' Brahman,' * Self,' 
which are met with in sections treating of the same topic, 
are in one of those parallel sections particularised by the 
term ' Narayana', it follows that they all mean Narayana. 
That the Lord only is the universal cause is shown by the 

995 Chch. Upa., VI. 2. 3. 097 Ait, Ar., II. 4. 1. 1, 2. 

000 Brihad. U/>a„ I. 4. 11. 998 Mahdpa. % I. 1.. . 
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following text also, c He the highest great lord of lords, 
the highest deity of deities — he is the cause, the lord of 
the lords of the organs, and there is of him neither parent 
nor lord \ 090 Similarly the Mann Smriti, ' Then the divine 
Self-existent (Brahma) — desirous to produce from his 
own body beings of many kind — first with a thought created 
the waters and placed his seed in them \ 1000 Itihasa and 
Puranas also declare the Supreme Person only to be the 
universal cause, ' Narayana, of whom the world is the 
body, of infinite nature, eternal, when desirous to create 
and sent forth from a thousandth part of himself the souls 
in two divisions. 1 c Fro m Vishnu the world originated 
and in him it abides.' 

Nor is it possible to hold that the Lord is pure 'Being 7 
only, for such 1 Being ' is admitted to be an element 
of the Lord ; and moreover all 1 Being ' has difference. 
Nor can it be maintained that the Lord's connection with 
all his auspicious qualities — knowledge, bliss, and so on — is 
occasional (adventitious) merely ; it rather is essential and 
hence eternal. Nor may you avail yourself of certain texts 
— viz.y 'His high power (Sa/eli) is revealed as manifold, as 
essential, and (so) his knowledge, strength and action 1 ; 1001 
'He who is all-knowing, all-cognising* J002 , and others— to the 
end of proving that what is essential is only the Lord's 
connection with the potentialities {Sakti) of knowledge, 
bliss, and so on. For in the SvetaAmtara text the word 
1 essential 1 independently qualifies 1 knowledge, strength 
and action ' no less than ' Sakti ' ; and your explanation 
would necessitate so-called implication {lakshana). Nor 
again can it be said that in words such as sarvagna (all- 
knowing), the formative suffix expresses potentiality only, 
as it admittedly does in other words such as pakaka 
(cook) ; for grammar does not teach that all these (krit) 
affixes in general express potentiality or capability only. 
It rather teaches 1005 that a few ^//-affixes only have this 



990 Are/a. Upa. % VI. 7. 9. 
x00 ° Mahopa., I. 6—8. 
1001 Sveta. Upa., VI. 8. 



2 Mund. Upa.i I. 1. 9. 

3 Cf. Pa?iinU III. 2. 54. 
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limited meaning ; and in the case of pakaka and similar 
words we must assume capability to be denoted, because there 
is no other explanation open to us. If, moreover, the Lord 
were held to be only a part of the Sat t as the whole, would 
be superior to the Lord just as the ocean is superior to a 
wave, and this would be in conflict with ever so many 
scriptural texts which make statements about the Lord, cp. 
e.g. c Him the highest great lord of lords ' ; ' There is 
none seen like to him or superior V 004 If, moreover, mere 
Being is held to be the Self of all and the general whole, 
and the Lord only a particular part of it, this would imply 
the stultification of all those texts which declare the Lord 
to be the general Self and the whole of which all beings 
are parts of, and to have their being in, pitchers (which 
themselves are only special things made of clay). Against 
this you perhaps will plead that as Being in general is fully 
present in all its parts, and hence also in that part which 
is the Lord, all other things may be viewed as having their 
Self in, and being parts of, him. But from your principles 
we might with equal right draw the inference that as 
Being in general is fully present in the jar, the Lord is 
a part of the jar and has his Self in that ! From enuncia- 
tions such as 1 the jar is/ 1 the cloth is,' it appears that 
Being is an attribute of things, and cannot therefore be a 
substance and a cause. By the ' being ' of a thing we 
understand the attribute of its being suitable for some 
definite practical effect ; while its c non-being 9 means its 
suitability for an effect of an opposite nature. Should it 
on the other hand be held that substances only have being, 
the (unacceptable) consequence would be that actions, and 
so on, are non-existent. And if (to avoid this consequence) 
it were said that the being of actions, and so on, depends 
on their connection with substances, it would be difficult 
to show (what yet should be shown) that * being 1 is every- 
where of one and the same nature. Moreover, if every- 
thing were non-different in so far as ' being \ there would 
be a universal consciousness of the nature of everything, 

1004 Sveta, Upa., VI. 7. 8. ' ' 
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and from this there would follow a general confusion of all 
good and evil (i.e., every one would have conscious experience 
of everything). This point we have explained before. For 
all these reasons non-difference can only have the meaning 
set forth by us. 

Nor is Ramanuja satisfied with the view of 
Bhaskara. " Those again who (like Bhaskara)/' he 
remarks, "hold the effect also to be real — the 
difference of the soul and Brahman being due to 
limiting conditions, while their non-difference is essential ; 
and the difference as well as the non-difference of Brahman 
and matter being essential — enter into conflict with all 
those texts which declare that the soul and Brahman are 
distinct in so far as the soul is under the power of karman 
while Brahman is free from all evil, etc., and all those texts 
which teach that non-sentient matter undergoes changes 
while Brahman does not. For as, according to them, 
nothing exists but Brahman and the limiting adjuncts, 
Brahman — as being indivisible — must be undivided while 
entering into connection with the upadhis, and hence 
itself undergoes a change into inferior forms. And if 
they say that it is only the power (sakti), not Brahman 
itself, which undergoes a change : this also is of no 
avail since Brahman and its power are non-different." 1005 

In another place, in establishing the Great Siddhanta, 
Ramanuja more directly attacks the Bhedabheda view 
and shows how it is, in his opinion, untenable. Comment- 
ing on L L 1, he enlarges at some length on the point that 
perception never has for its object that which is devoid of 
all difference. He says : — 11 The same arguments tend to 
refute the view that there is difference and absence of 
difference at the same time (the so-called Bhedabheda view). 
Take the judgment 1 This is such and such 1 ; how can we 
realize here the non-difference of 1 being this' and 'being 
such and such 3 ? 4 The such and such 5 "denotes a' peculiar 



1005 See Ramanuja's Sri Bhashya, II. 1. 15. George Thibaut's 
translation in the S.B.E., Vol. XLVIII, The Vcdanta Sutras with 
RamajiujcCs Commentary^ Part III, page 459. 
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make characterised, e.g., by a dewlap, the 'this' denotes 
the thing distinguished by that peculiar make ; the non- 
difference of these two is thus contradicted by immediate 
consciousness. At the outset the thing perceived is per- 
ceived as separate from all other things, and this separation 
is founded on the fact that the thing is distinguished by 
a special constitution, let us say the generic characteristics 
of a cow, expressed by the term c such and such'. In 
general, wherever we cognize the relation of distinguishing 
attribute and thing distinguished thereby, the two clearly 
present themselves to our mind as absolutely different. 
Some things — e.g., staffs and bracelets — appear sometimes 
as having a separate, independent existence of their own ; 
at other times they present themselves as distinguishing 
attributes of other things or beings (z.<7., of the persons 
carrying staffs or wearing bracelets), other entities — e.g., 
the generic character of cows — have a being only in so far 
as they constitute the form of substances, and thus always 
present themselves as distinguishing attributes of those 
substances. In both cases there is the same relation of 
distinguishing attribute and thing distinguished thereby, 
and these two are apprehended as absolutely different. 
The difference between the two classes of entities is only 
that staffs, bracelets and similar things are capable of being 
apprehended in separation from other things, while the 
generic characteristics of a species are absolutely incapable 
thereof. The assertion, therefore, that the difference of 
things is refuted by immediate consciousness, is based on 
the plain denial of a certain form of consciousness, the 
one namely — admitted by every one — which is expressed 
in the judgment ' This thing is such and such.* This same 
point is clearly expounded by the Sutrakara in II. 2. 33 
{Evanchatmakartsnyam) ; also in IL 2. 34 [Na cha parya- 
yadapyavirodhb vzMrddi6/iya/i). in006 

.Then, again, in commenting on L 1. 1, Ramanuja pro- 
pounds how BhMabhMa involves, like B/ieda and Adheda, 
the reflection of all those texts which teach that brahman 
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is the universal Self. "It appears/' he says, " that those as 
well who hold the theory of the absolute unity of one non- 
differenced substance, as those who teach the doctrine of 
Bheddbheda (co-existing difference and non-difference), and 
those who teach the absolute difference of several substances, 
give up all those scriptural texts which teach that Brahman 
is the universal Self. With regard to the first mentioned 
doctrine, we ask, 'if there is only one substance ; to what 
can the doctrine of universal identity refer ?' The reply will 
perhaps be l to that very same substance \ But we reply, this 
point is settled already by the texts defining the nature of 
Brahman {The True, Knowledge, the Infinite is Brahman y — 
Taitt. Upa. II. 1), and there is nothing left to be determined 
by the passages declaring the identity of everything with 
Brahman. But those texts serve to dispel the idea of 
fictitious difference ! This* we reply, cannot, as has been 
shown above, be effected by texts stating universal identity 
in the way of co-ordination ; and statements of co-ordina- 
tion, moreover, introduce into Brahman a doubleness of 
aspect, and thus contradict the theory of absolute oneness. 
The Bheddbheda view implies that owing to Brahman's 
connection with limiting adjuncts {itpadhi) all the 
imperfections resulting therefrom — and which avowedly 
belong to the individual soul — would manifest themselves 
in Brahman itself ; and as this contradicts the doctrine that 
the Self of all is constituted by a Brahman free from all 
imperfection and composing within itself all auspicious 
qualities, the texts conveying that doctrine would have to 
be discarded. If, on the other hand, the theory be held in 
that form that bheddbheda belongs to Brahman by its own 
nature (not only owing to an upddhi\ the view that Brahman 
by its essential nature appears as individual soul, implies 
that imperfections no less than perfections are essential to 
Brahman, and this is in conflict with the texts teaching that 
everything is identical with Brahman free from all imper- 
fections. For those finally who maintain absolute difference, 
the doctrine of Brahman being the Self of all has no meaning 
whatsoever — for things absolutely different can in no way 
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be one — and this implies the abandonment of all Vedanta 
texts together." Ramanuja then points out at length how 
his own view— that the entire aggregate of things, intelligent 
and non-intelligent, has its Self in Brahman in so far as it 
constitutes Brahman's body — is in accord with all Smti 
texts. 11 Those, on the other hand," he says, ' 'who take their 
stand on the doctrine proclaimed by all Upanishads, that 
the entire world forms the body of the Brahman, may accept 
in their fulness all the texts teaching the identity of the 
world with Brahman. For as genus (jati) and quality {guna)> 
so substances [dravya) also may occupy the position of 
determining attributes [vi&eshand) % in so far namely as they 

constitute the body of something else The body is, in 

reality, nothing but a mode of the Self ; but, for the purpose 
of showing the distinction of things, the word 'body* is used 
in a limited sense. Analogously words such as 'whiteness', 
'generic character of a cow 1 , 'species', 'quality' are used in 
a distinctive sense (although 'whiteness' is not found apart 
from a white thing of which it is the pra/ca&a and so on). 
Words such as 'god ', ' man ', etc., therefore, do extend in 
their connotation up to the Self. And as the individual souls, 
distinguished by their connection with aggregates of matter 
bearing the characteristic marks of humanity, divine nature,- 
and so on, constitute the body of the highest Self, and hence 
are modes of it, the words denoting those individual souls, 
extend in their connotation up to the very highest Self. And 
as all intelligent and non-intelligent beings are thus mere 
modes of the highest Brahman, and have reality thereby 
only, the words denoting-them are used in co-ordination with 
the terms denoting Brahman." Ramanuja adds that he 
has made this point clear in his earlier work, the Vedartha 
Sangraha and quotes the Sutra> Afmeli tupagachchanti 
grahayanticha (IV. 1. 3) in support of his position remark- 
ing that it declares that "the identity of the world and 
Brahman consists in the relation of body and Self." 1007 

Commenting on I. 1.4 {Tattu samanvayat), Ramanuja 
sets out at length the view that scriptural texts have, 
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for their subject, Brahman which constitutes the highest 
aim of man. Such, he states, is the connected meaning 
of the whole aggregate of words which constitutes the 
Upanishads. As against this view, he puts forward several 
different views, each of which he rejects. Among these 
is the Bhedabheda view which he elaborates in considerable 
detail and then rejects. It is interesting to note that 
he eventually rejects it on the ground that the idea of 
Bhedabheda is contradictory and cannot be maintained. 
This position is reached after a long argumentation which 
is worth some consideration, having regard to the force 
with which it is put forth and the closeness of the 
reasoning adopted. 

11 Nor can we approve," he says, "of the doctrine held 
by some that there is no contradiction between difference 
and non-difference ; for difference and non-difference cannot 
co-exist in one thing, any more than coldness and heat, or 
light and darkness. Let us first hear in detail what the holder 
of this so-called bhedabheda view has to say. The whole 
universe of things must be ordered in agreement with our 
cognitions. Now we are conscious of all things as different 
and non-different at the same time : they are non-different 
in their causal and generic aspects, and different in so far as 
viewed as effects and individuals. There indeed is a 
contradiction between light and darkness and so on ; for 
these cannot possibly exist together, and they are actually 
met with in different abodes. Such contradictoriness is not, 
on the other hand, observed in the case of cause and effect, 
and genus and individual ; on the contrary we here distinctly 
apprehend one thing as having two aspects — 'this jar is clay 1 , 
' this cow is short-horned'. The fact is that experience does 
not show us anything that has one aspect only. Nor can it 
be said that in these cases there is absence of contradiction, 
because as fire consumes grass, so non-difference absorbs 
difference ; for the same thing which exists as clay, or gold, 
or cow, or horse, etc., at the same time exists as jar or 
diadem, or shprt-horned cow or mare. There is no com- 
mand of the Lord to the effect that one aspect only should 
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belong to each thing, non-difference to what is non-different, 
and difference to what is different. But one aspect only 
belongs to each thing, because it is thus that things are 
perceived ! On the contrary, we reply, things have two-fold 
aspects, just because it is thus that they are perceived. No 
man, however wide he may open his eyes, is able to distin- 
guish in an object — e.g., a jar or a cow — placed before him 
which part is the clay and which the jar, or which part is 
the generic character of the cow and which the individual 
cow. On the contrary, his thought finds its true expression 
in the following judgments : ' This jar is clay ' this cow is 
short-horned'. Nor can it be maintained that he makes a 
distinction between the cause and genus and as objects of 
the idea of persistence, and the effect and individual as 
objects of the idea of discontinuance (difference); for, as a 
matter of fact, there is no perfection of these two elements, 
in separation. A man may look ever so close at a thing 
placed before him, he will not be able to perceive a differ- 
ence of aspect and to point out 'this is the persisting, general 
element - in the thing, and the non-persistent, individual 
element.' Just as an effect and an individual give rise to the 
idea of one thing, so the effect plus cause, and the indivi- 
dual phis generic character, also give rise to the idea of one 
thing only. This very circumstance makes it possible for us 
to recognise each individual thing, placed as it is among a 
multitude of things differing in place, time, and character. 
Each thing thus being cognized as endowed with a two-fold 
aspect, the theory of cause and effect and generic character 
and individual, being absolutely different, is clearly refuted 
by perception. 

"But, an objection is raised, if on account of grammati- 
cal co-ordination and the resulting idea of oneness, the 
judgment ' this pofc is clay 1 is taken to express the relation 
of difference plus non-difference, we shall have analogously 
to infer from judgments such as 'I am a man', * I am a 
divine being ' that the self and the body also stand in the 
bhedabheda relation ; the theory of the co-existence of dif- 
ference and non-difference will thus act like a fire which a 
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man has lit on his hearth, and which in the end consumes 
the entire house ! This, we reply, is the baseless idea of a 
person who has not duly considered the true nature of co- 
ordination as establishing the bhedabheda relation. The 
correct principle is that all reality is determined by state of 
consciousness not sublated by valid means of proof. The 
imagination, however, of the identity of the self and the 
body is sublated by all the means of proof which apply to 
the Self. It is in fact no more valid than the imagination of 
the snake in the rope, and does not therefore prove the non- 
difference of the two. The co-ordination, on the other 
hand, which is expressed in the judgment 4 the cow is short- 
horned 1 is never observed to be refuted in any way, and 
hence establishes the bfiedabheda relation. 

"For the same reasons the individual soul (fwa) is not 
absolutely different from Brahman, but stands to it in the 
bhhiabhvda relation in so far as it is a part (am&a) of Brahman. 
Its non-difference from Brahman is essential {$vabhavika)\ 
its difference is due to limiting adjuncts {aupad/ti/ca). This 
we know, in the first place, from those scriptural texts which 
declare non-difference — such as Thou art that' 1008 ; There is 
no other seer but he' 1000 ; 'This Self is Brahman' 1010 ; and the 
passage from the Brahmasukta in the Samhitopamshad of the 
Atharvanas which, after having said that Brahman is Heaven 
and Earth, continues, The fishermen are Brahman, the slaves 
are Brahman, Brahman are these gamblers; man and woman 
are born from Brahman ; worn en are Brahman and so are 
men.' And, in the second place, from those texts which 
declare difference: 'He who, one, eternal, intelligent, fulfils 
the desires of many non-eternal intelligent beings* 1011 ; There 
are two unborn, one knowing, the other not knowing ; one 
strong, the other weak' 1012 ; ' Being the cause of their connex- 
ion with him, through the qualities of action and the qualities 
of the Self, he is seen as another' 101 " ; The Lord of nature 
and the souls, the ruler of the qualities, the cause of the 

1008 Chch. Upa„ VI, 1011 ChcJu Upa„ II. 5. 13. 

1000 Brihad. Upa., III. 7. 23. 3012 &>c/a. Upa.> I. 9. 

1010 Ibid., II, 5. 19. 1013 Ibid., V, 12. 
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bondage, the existence and the release of the Sawsara' 1014 ; 
'He is the cause, the lord of the lords of the organs 1 1015 ; 
'One of the two eats the sweet fruit, without eating the 
other looks on ,101G ; 'He who dwelling in the Self 1017 ; 
Embraced by the intelligent Self he knows nothing that 
is without, nothing that is within' 1018 ; * Mounted by the 
intelligent Self he goes groaning' 1010 ; 'Having known him 
he passes beyond death' 1020 . On the ground of these two 
sets of passages the individual and the highest Self must 
needs be assumed to stand in the 6/iedabheda relation. 
And texts such as 'He knows Brahman 11021 , which teach 
that in the state of Release the individual soul enters 
into Brahman itself; and again texts such as 'But when 
the Self has become all for him, whereby should he 
see another' 1022 , which forbid us to view, in the state of 
Release, the Lord as something different (from the 
individual soul), show that non-difference is essential 
(while difference is merely aitpadhika). 

. "But, an objection is raised, the text 'He reaches all 
desires together in the wise Brahman,' in using the word 
'together' shows that even in the state of Release the 
soul is different from Brahman, and the same view is 
expressed in two of the Sutras, viz., IV. 4. 17 ; and IV. 4. 
2 1 (fagadvyapara varjam prakaranadasannihitatvaclicha 
and Bkdgamatrasamya lingachchd). This is not so, 
we reply; for the text, 'There is no other seer but 
he' 1 023 and many similar texts distinctly negative 
all plurality in the Self. The Taiitiriya text quoted 
by you means that the man reaches Brahman with 
all desires, i.e., Brahman comprising within itself all 
objects of desire; if it were understood differently, it 
would follow that Brahman holds a subordinate position 
only. And if the Sutra IV. 4. 17 meant that the released 
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soul is separate from Brahman, it would follow that it is 
deficient in lordly power ; and if this were so 
the Sutra would be in conflict with other Sutras such 
as IV. 4. 1 [Sampadyavirbhavassvlna Sabdat). For 
these reasons, non-difference is the essential condition ; 
while the distinction of the souls from Brahman 
and from each other is due to their limiting adjuncts, 
uc. x the internal organ, the sense organs, and the 
body. Brahman indeed is without parts and omnipresent ; 
but through its adjuncts it becomes capable of division 
just as ether is divided by jars and the like* Nor must it 
be said that this leads to a reprehensible mutual depen- 
dence — Brahman in so far as divided entering into conjunc- 
tion with its adjuncts, and again the division in Brahman 
being caused by its conjunction with its adjuncts ; for these 
adjuncts and Brahman's connection with them are due to 
action {karma), and the stream of action is without a 
beginning. The limiting adjuncts to which a soul is joined 
spring from the soul as connected with previous works, 
and work again springs from the soul as joined to its 
adjuncts: and as this connection with works and adjuncts is 
without a beginning in time, no fault can be found with our 
theory. The non-difference of the souls from each other and 
Brahman is thus essential, while their difference is due to 
the upadhis, These upadhis, on the other hand, are at the 
same time essentially non-distinct and essentially distinct 
from each other and Brahman; for there are no other 
upadhis (to account for their distinction if non-essential), 
and if we admitted such, we should again have to assume 
further upadhis, and so on in infinitum. We therefore 
hold that the upadhis are produced, in accordance with the 
actions of the individual souls, as essentially non-different 
and different from Brahman. 

"To this bhedabheda view the Purvapakshin now objects 
on the following grounds : — The whole aggregate of Vedanta 
texts aims at enjoining meditation on a non-dual Brahman 
whose essence is reality, intelligence and bliss, and thus 
sets forth the view of non-difference ; while, on the other 
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hand, the /Cwy;/#-section of the Veda, and likewise perception 
and the other means of knowledge, intimate the view of 
the difference of things. Now, as difference and non- 
difference are contradictory, and as the view of difference 
may be accounted for as resting on beginningless Nescience, 
we conclude that universal non-difference is what is 
real. The tenet that difference and non-difference are 
not contradictory because both are provided by our con- 
sciousness, cannot be upheld. If one thing has different 
characteristics from another there is distinction (bheda) ; of 
the two the contrary condition of things constitutes non- 
distinction {ab/ieda) ; who in his senses then would maintain 
that these two — suchness and non-suchness — can be found 
together ? You have maintained that non-difference belongs 
to a thing viewed as cause and genus, and difference to the 
same viewed as effect and individual ; and that, owing to 
this two-fold aspect of things, non-difference and difference 
are not irreconcilable. But that this view also is untenable, 
a presentation of the question in definite alternatives will 
show. Do you mean to say that the difference lies in one 
aspect of things and the non-difference in the other? or that 
difference and non-difference belong to the thing possessing 
two aspects? On the former alternative the difference 
belongs to the individual and the non-difference to the 
genus ; and this implies that there is no one thing with a 
double aspect. And should you say that the genus and 
the individual together constitute one thing only, you aban- 
don the view that it is difference of aspect which takes 
away the contradictoriness of difference and non-difference. 
We have moreover remarked already that difference in 
characteristics and its opposite are absolutely contra- 
dictory. On the second alternative we have two aspects 
of different kinds and an unknown thing supposed to 
be the substrate of those aspects; but this assumption 
of a triad of entities proves only their mutual difference 
of character, not their non-difference. Should you say 
that the non-contradictoriness of two aspects constitutes 
simultaneous difference and non-difference in the thing 
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which is their substrate, we ask in return — How can two 
aspects which have a thing for their substrate, and thus are 
different from the thing, introduced into that thing a com- 
bination of two contradictory attributes {viz., difference 
and non-difference) ? And much less even are they able 
to do so if they are viewed as non-different from the thing 
which is Iheir substrate. If, moreover, the two aspects on 
the one hand, and the thing they inhere on the other, be 
admitted to be distinct entities, there will be required a 
further factor to bring about their difference and non- 
difference, and we shall thus be led into a in regressus in 
infinitum. Nor is it a fact that the idea of a thing in- 
clusive of its generic character bears the character of unity, 
in the same way as the admittedly uniform idea of an 
individual ; for wherever a state of consciousness expresses 
itself in the form 'this is such and such 1 it implies the 
distinction of an attribute or mode, and that to which the 
attribute or mode belongs. In the case under discussion, 
the genus constitutes the mode, and the individual that to 
which the mode belongs; the idea does not therefore possess 
the character of unity. 

4 Tor these very reasons the individual soul cannot 
stand to Brahman in the bkedabkeda relation. And as the 
view of non-difference is founded on Scripture, we assume 
that the view of difference rests on beginningless Nescience. 
But on this view want of knowledge and all the imperfections 
springing therefrom, such as birth, death, etc., would cling 
to Brahman itself, and this would contradict scriptural 
texts such as 1 He who is all-knowing' 1024 £ That Self free 
from all evil': 1025 Not so, we reply. For all those imper- 
fections we consider to be unreal. On your view, on 
the other hand, which admits nothing but Brahman and 
its limiting adjuncts, all the imperfections which spring 
from contact with those adjuncts must really belong to 
Brahman. For as Brahman is without parts, indivisible, 
the upadhis cannot divide or split it so as to connect them- 
selves with a part only ; but necessarily connect themselves 

1024 Mund. Upa. % L 1. 9. 1025 Ckch. Upa. % VIII. 1. 6. 
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with Brahman itself and , produce their effects on it. 
Here the following explanation may possibly be attempted. 
Brahman determined by an upadhi constitutes the individual 
soul. This soul is of atomic size since what determines 
it, viz., the internal organ is itself of atomic size; and 
the limitation itself is without beginning. All the imper- 
fections therefore connect themselves only with that special 
place that is determined by the 7cpadhi, and do not affect 
the highest Brahman which is not limited by the upadhL 
In reply to this we ask — Do you mean to say that what 
constitutes the atomic individual soul is a part of Brahman 
which is limited and cut off by the limiting adjunct; or 
some particular part of Brahman to which, without thereby 
being divided of, is connected with an atomic upadhi] or 
Brahman in its totality as connected with an upadhi] or 
some other intelligent being connected with an upadhi, or 
finally the upadhi itself ? The first alternative is not pos- 
sible, because Brahman cannot be divided ; it would moreover 
imply that the individual soul has a beginning, for division 
means the making of one thing into two. On the second 
alternative it would follow that as a part of Brahman would 
be connected with the upadhi, all the imperfections due to 
the upadhis would adhere to that part. And further, if 
the upadhi would not possess the power of attracting to 
itself the particular part of Brahman with which it is con- 
nected, it would follow that when the upadhi moves the 
part with which it is connected would constantly change ; 
in other words, bondage and release would take place at 
every moment. If, on the contrary, the upadhi possessed 
the power of attraction, the whole Brahman — as not being 
capable of division — would be attracted and move with the 
upadhu And should it be said that what is all-pervading 
and without parts cannot be attracted and moved, well then 
the upadhi only moves, and we are again met by the diffi- 
culties stated above. Moreover, if all the upadhis were 
connected with the parts of Brahman viewed as one and 
undivided, all individual souls, being nothing but parts of 
Brahman, would be considered as non-distinct. And should 
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it be said that they are not thus cognized as one because 
they are constituted by different parts of Brahman, it would 
follow that as soon as the ttpadhi of one individual soul 
is moving, the identity of that soul would be lost (for it 
would, in successive moments, be constituted by different 
parts of Brahman). On the third alternative (the whole of) 
Brahman itself being connected with the upadJii enters into 
the condition of the individual soul, and there remains no 
non-conditioned Brahman. And, moreover, the soul in all 
bodies will then be one only. On the fourth alternative the 
individual soul is something altogether different from Brah- 
man and the difference of the soul from Brahman thus 
ceases to depend on the tipadhis of Brahman. And the fifth 
alternative means the embracing of the view of the C/iarvaka 
(who makes no distinction between soul and matter). " 102G 

Ramanuja reverts to this topic of Bhedabheda once 
again when he comments on IL 2. 31 {Naikasminnasam- 
bhavat). As is well known, he considers under this 
Sutra the Jaina theory of the Saptabhangi nyaya, with 
whose help, he says, the Jainas prove that all things — 
which they declare to consist of substance (dravya and 
paryaya) (particular states of substances) — to be existing, 
one and permanent in so far as they are substances, 
and the opposite in so far as they are parydyas. As 
the particular states of substances are of the nature 
of Being as well as N on- Being, they manage to prove 
existence, non-existence and so on. "With regard to 
this," he says, "the Sutra (II. 2. 31) remarks that no 
such proof is possible, 'Not so, on account of the impos- 
sibility in one' ; ue, y because contradictory attributes 
such as existence and non-existence cannot at the same 
time belong to one thing, not any more than light and 
darkness. As a substance and particular states qualifying 
it — and (by the Jainas) called paryaya — are different 
things (paddrt/ia), one substance cannot be connected 
with opposite attributes. It is thus not possible that ' 

1020 George Thibaut, Vedant a- Sutras with the Commentary by 
Ramanuja* 189-196. 
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a substance qualified by one particular state, such as 
existence, should at the same time be qualified by the 
opposite state, non-existence. The non-permanency, 
further, of a substance consists in its being the abode 
of those particular states which are called origination 
and destruction ; how then should permanency, which is 
of an opposite nature, reside in the substance at the 
same time ? Difference {fihinnatvd) again consists in 
things being the abodes of contradictory attributes ; 
non-difference, which is the 'opposite of this, cannot 
hence possibly reside in the same things which are the 
abode of difference ; not any more the generic character 
of a horse and that of a buffalo can belong to one animal." 
This matter, Ramanuja adds, he has already explained 
at length under I. 1, 1 (At/iato Bra!wiaj%gnasa) when 
refuting the Bhedabheda theory. 10 " 7 

Sankara's Criticism of Bhedabheda. 

We now turn to the criticism offered from the 
Advaita standpoint. We have, ere this, referred to the 
Bhamatis comment on Sutras I. 4. 20 {Pratigmsiddherlinga- 
masmarathyah) and L 4. 21 (Ulkramishyata evamb/iava- 
dityaudulomih) and pointed out how the theories of 
Bheddbhedavdda and Satyabhedavdda have been traced to 
them by its author. Sankara in commenting on these two 
Sutras and on 1.4.22 {Avasthiteriti kasakritsnah) which 
follows them, rejects definitely the first two views pro- 
pounded in them and attaches himself to the third, 11 Of 
these three opinions," he says, "we conclude that the 
one held by Kasakritsna accords with Scripture, because 
he agrees with what all the Vedanta texts (so, for instance, 
the passage 4 That art thou ') aim at inculcating. Only 
on the opinion of Kasakritsna, immortality can be 
viewed as the result of the knowledge of the sou] ; while 
it would be impossible to hold the same view if the 
soul were a modification (product) of the Self and as such 
liable to lose its existence by being merged in its causal 
substance. For the same reason, name and form cannot 



27 Ibid., 516-518. 
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abide in the soul (as was above attempted to prove by 
means of the simile of the rivers), but abide in the limiting 
adjunct and are ascribed to the soul itself in a figurative 
sense only. For the same reason the origin of the souls 
from the highest Self of which Scripture speaks in some 
places as analogous to the issuing of sparks from the fire, 
must be viewed as based on the limiting adjuncts of the 
soul. The reference here is to the BkedttbhMa view, 
which is thus rejected by him. It is for this reason that 
Sankara interprets I. 4. 20 in the manner he does. 
tl Asmarathya," he says, tl although meaning to say that 
the soul is not (absolutely) different from the highest Self, 
yet intimates by the expression, 'On account of the fulfil- 
ment of the promise' — which declares a certain mutual 
dependence — that there does exist a certain relation of 
cause and effect between the highest Self and the 
individual soul {i.e., not on the relation of absolute 
identity).' ' His disposal of the SatyabhMavada of 
Audulomi is equally clear. "The opinion of Audulomi, " 
he says, n again clearly implies that the difference and 
non-difference of the two depend on difference of condition 
[i.e., upon the state of emancipation and its absence). " 
Commenting on the words " Because the soul when it will 
depart is such n {U tkramishyata evambhavat % etc.)> he adds 
that " the statement as to the non-difference of the soul 
and the Self (implied in the declaration that the Great 
Being rises, etc.) 1028 is possible, because the soul when — 
after having purified itself by knowledge and so on — it 
will depart from the body, is capable of becoming one with- 
the highest Self. " He winds up by observing that tc the 
individual soul and the highest Self differ in name only, 
it being a settled matter that perfect knowledge has for its 
object the absolute oneness of the two ; it is senseless to 
insist (as some do) on a plurality of Selfs, and to maintain 

iocs TJie grtfiadaraiiyaka text which declares that the Great 
Being which is to be seen arises from out of these elements: "Rising 
from out of these elements he vanishes again after them.' When he 
• has departed there is no more knowledge." 
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that the individual soul is different from the highest 
Self and the highest Self from the individual soul. For 
the Self is indeed called by many different names, but 
it is one only. Nor does the passage 1 He who knows 
Brahman which is real, knowledge, infinite, as hidden in , 
the cave* 1020 refer to some one cave (different from the 
abode of the individual soul). And that nobody else but 
Brahman is hidden in the cave we know from a subsequent 
passage, viz., 1 Having sent forth he entered into it, 1 lor '° 
according to which the Creator only entered into the 
created beings. Those who insist on the distinction of 
the individual and the highest Self oppose themselves to the 
true sense of the Vedanta texts, stand thereby in the way 
of perfect knowledge, which is the door to perfect beatitude 
and groundlessly assume release to be something effected 
and therefore non-eternal (while release, as often remarked, 
is eternal, it being in fact not different from the eternally 
unchanging Brahman). And (if they attempt to show that 
moksha, although effected, is eternal) they involve them- 
selves in a conflict with sound logic. ,, 

In- commenting on II. L 13 {Bhoktrapattcravibhagas- 
chet syallokavat), Sankara answers the objection whether 
non-duality which has been made out by a connected inter- 
pretation of Vedic texts can be held to be proved false by 
praiyaksha, etc., by sensuous perception, empirical 
inference and the like which reveal a distinction between 
the perceiver and the things perceived. He poses the 
question in this telling fashion : 

11 Another objection, based on reasoning, is raised 
against the doctrine of Brahman being the cause of the 
world. Although Scripture is authoritative with regard 
to its own special subject-matter (as, for instance, the 
causality of Brahman), still it may have to be taken in a 
secondary sense in those cases where the subject-matter 
is taken out of its own grasp by other means of right 
knowledge ; just as mantras and arthavddas have occasionally 

1020 Taiti. Upa„ II. 1. 

1030 Ibid., II. 6. 
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to be explained in a secondary sense (when the primary, 
literal sense is rendered impossible by other means of 
right knowledge). Analogously reasoning is to be 
considered invalid outside its legitimate sphere ; so, 
for instance, in the case of religious duty and its 
opposites. Hence Scripture cannot be acknowledged to 
refute what is settled by other means of right knowledge. 
And if you ask, * Where does Scripture oppose itself to 
what is thus established ? * we give you the following 
instance. The distinction of enjoyers and objects of enjoy- 
ment is well known from ordinary experience, the enjoyers 
being intelligent, embodied souls, while sound and the 
like are the objects of enjoyment. Devadatta, for instance, 
is an enjoyer, the dish (which he eats) an object of enjoy- 
ment. The distinction of the two would be reduced to 
non-existence if the enjoyer passed over into the object of 
enjoyment, and vice versa. Now this passing over of one 
thing into another would actually result from the doctrine 
of the world being non-different from Brahman. But the 
sublation of a well-established distinction is objectionable, 
not only with regard to the present time when that distinc- 
tion is observed to exist, but also with regard to the past 
and the future, for which it is inferred. The doctrine of 
Brahman's causality must therefore be abandoned, as it 
would lead to the sublation of the well-established distinc- 
tion of enjoyers and objects of enjoyment." 

To this objection he replies, " It may exist as an 
ordinary experience." He then says : — " To the preceding 
objection we reply, "It may exist as an ordinary experience. 
Even on our philosophic view the distinction may exist, 
as ordinary experience furnishes us with analogous in- 
stances. We see, for instance, that waves, foam, bubbles, 
and other modifications of the sea, although they really 
are not different from the sea water, exist, sometimes 
in the state of mutual separation, sometimes in the state 
of conjunction, and etc. From the fact of their being non- 
different from the sea water, it does not allow that they 
• pass over into each other : and, again, although they do 
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not pass over into each other, still they are not different 
from the sea. So it is the case under discussion also. 
The enjoyers and the objects of enjoyment do not pass 
over into each other, and yet they are not different from 
the highest Brahman. And although the enjoyer is not 
really an effect of Brahman, since the modified creator 
himself, in so far as he enters into the effect, is called the 
enjoyer (according to the passage, 1 Having created he 
entered into it * 3031 )> still after Brahman has entered into its 
effects it passes into a state of distinction, in consequence 
of the effect acting as a limiting adjunct ; just as the 
universal ether is divided by its contact with jars and 
other limiting adjuncts. The conclusion is, that the 
distinction of enjoyers and the objects of enjoyment is 
possible, although both are non-different from Brahman, 
their highest cause as analogous instances of the sea and 
its waves demonstrates.* * 

Between the perceiver and the things perceived, there 
is thus really no distinction as in the case of the ocean 
in connection with which we perceive both duality and 
n6n-duality. In the form of waves, it is dual and as a body 
of water, it is non-dual. Only, he suggests, these opposites, 
duality and non-duality, cannot co-exist in that thing which 
does not altogether admit of even a distinction of aspects 
and is absolutely one. Therefore, he argues, when it is 
possible to distinguish two aspects — non-dual as Brahman, 
and dual as differentiated into the perceiver and the 
objects of perception — the Vedic doctrine cannot be dis- 
puted because it is opposed to our perception of duality. 
Here, it will be seen, while duality of aspects is conceded, 
the co-existence of opposites in a thing which does not 
admit of even a distinction of aspects and is absolutely one, 
is opposed. 

Again, in commenting on the next following Sutras 
II. 1. 14 to II. 1. 20, Tadananyatvamarambhana sabdd- 
dibhyali to Yathdchaprdnddilh Sankara first considers the 
question : Is this non-duality in duality absolutely real or only 

1031 Taitt. Upa., II. 6. 
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apparently so ? The prima facie view is that it is absolutely 
real ; for it never proves false in the case of Brahman any 
more than in the case of the ocean. The Siddhanta is 
established that there is neither duality nor the comming- 
ling of duality with non-duality. The refutation contained 
in II. 1. 13, Bhbktrapatteravibhagascheisyallokavat, was, 
says Sankara, set forth on the condition of the practical 
distinction of enjoyers and objects of enjoyment being 
acknowledged. In reality, however, that distinction, he 
remarks, does not exist because there is understood to be 
non-difference (i.e., identity) of cause and effect. The 
effect is this manifold world consisting of ether and so on ; 
the cause is the highest Brahman. Of the effect it is 
understood that in reality it is non-different from the cause, 
i.e., has no existence apart from the cause. How so ? 
" On account of the scriptural word £ origin ' and others." 
The word 1 origin ' is used in connection with a simile 
in a passage undertaking to show how, through the know- 
ledge of one thing, everything is known, as in the 
Chchandbgya text 103 - : " As, my dear, by one clod of clay 
all that is made of clay is known, the modification (i.e., the 
effect, the thing made of clay) being a name merely, which 
has its origin in speech, while the truth is that it is clay 
merely " etc. The meaning of this passage is that, if 
there is known a lump of clay which really and truly is 
nothing but clay, there are known thereby likewise all 
things made of clay such as jars, dishes, pails, and so on, 
all of which agree in having clay for their true nature. 
For these modifications or effects are names only, exist 
through or originate from speech only, while in reality 
there exists no such thing as a modification. In' so far 
as they are names — individual effects distinguished by 
names — they are untrue ; in- so far as they are clay, they 
are true. This parallel instance is given with reference 
to Brahman; applying the phrase ' 'having its origin in 
speech" to the case illustrated by the instance quoted, 
we understand that the entire body of effects has no 

1032 Ckch. Ufa., VI. 1. 4. 
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existence apart from Brahman. Later on, again, the text, 
after having declared that fire, water and earth are the 
effects of Brahman, maintains that the effects of these three 
elements have no existence apart from them, 11 Thus has 
vanished the specific nature of burning fire, the modifi- 
cation being a mere name which has its origin in speech, 
while only the three colours are what is true." 10;j;t Other 
sacred texts also whose purport it is to intimate the unity 
of the Self are to be quoted here, says Sankara, in accord- 
ance with the words "and others M of the Sutra. Such 
texts are " In that all this has its Self ; it is the True, it is 
the Self ; Thou art that ;" 10lii " This everything, all that is 
Self ;" 1035 "Brahman alone is all this ;" 103G "The Self is all 
this ;" 1037 " There is in it no diversity." 10,18 On any other 
assumption it would not be possible to maintain that by the 
knowledge of one thing everything becomes known, as the 
text quoted above declares. We therefore must adopt, 
adds Sankara, the following view. In the same way as 
those parts of ethereal space which are limited by jars and 
water pots are not really different from the universal 
ethereal space, and as the water of a mirage is not really 
different from the surface of the salty steppe — for the 
nature of that water is that it is seen in one moment and 
has vanished in the next, and moreover, it is not to be 
perceived by its own nature, i.e., apart from the surface of 
the desert — so, this manifold world, with its objects of 
enjoyment, enjoyers and so on, has no existence apart from 
Brahman. 

But, says Sankara, it might be objected that Brahman 
has in itself elements of manifoldness. As the tree has 
many branches, so Brahman possesses many powers and 
energies dependent on those powers. Unity and manifold- 
ness are, therefore, both true. Thus, a tree considered 
by itself is one, but it is manifold if viewed as having 
branches ; so the sea in itself is one, but manifold as 

1033 Chch. Upa. % VI. 4. 1. 1030 Mund. Upa., II. 2. 11. 

1034 Chch. Upa. t VI. 8. 7. 1037 Chch. Upa. % VII. 25. 2. 
1033 Brihad. Upa„ II. 4. 6. 1038 Brihad. Upa. y IV. 4. 25. 
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having waves and foam ; so the clay in itself is one, 
but manifold if viewed with regard to the jars and 
dishes made of it. On this assumption the process of 
final release resulting from right knowledge may be 
established in connection with the element of unity (in 
Brahman) while the two processes of common worldly 
activity and of activity according to the Veda^ which depend 
on the Karinakanda^ may be established in connection with 
the element of manifoldness. And .with this view the 
parallel instances of clay, etc., agree very well. This 
theory, Sankara remarks, is untenable because in the 
instance — quoted in the Upanishad — the phrase " as clay 
they are true " asserts the cause only to be true while the 
phrase " having its origin in speech " declares the unreality 
of all effects. But, it may be said, he adds, that Scripture 
itself, by quoting the parallel instances of clay and so on, 
declares itself in favour of a Brahman capable of modifica- 
tion ; for we know from experience that clay and similar 
things do undergo modifications. This objection, Sankara 
remarks, is without force, because a number of scriptural 
passages by denying all modifications of Brahman, teach it 
to be absolutely changeless {kutastka). Such passages are, 
" This great unborn Self, undecaying, undying, immortal, 
fearless, is indeed Brahman" 1039 ; " That Self is to be de- 
scribed by No, no " ; 1040 "It is neither coarse nor fine". 1041 
For to the one Brahman the two qualities of being subject 
to modification and of being free from it cannot both be 
ascribed. And if you say, " Why should they not be both 
predicated of Brahman (the former during the time of the 
subsistence of the world, the latter during the period of 
reabsorption) just as rest and motion may be predicated (of 
one body at different times) ? " Sankara answers that the 
qualification 11 absolutely " [kutastha) predicates this. For 
the changeless Brahman cannot be the substratum of varying 
attributes. And that, on account of the negation of all 



1039 Brihad. Upa., IV. 4. 25. 

1040 IKd., III. 9. 26. 

1041 



Hid., III. 8. 8. 
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attributes, Brahman really is eternal and changeless has 
already been demonstrated. 1012 

It has been remarked that Sankara is much more 
emphatic in his rejection of the B/tedab/teda in his commen- 
tary on the Brihadaranyaka Upanishad^ which, indeed, has 
been claimed in certain quarters as one continuous protest 
against it. In commenting on Brihadaranyaka Upanishad, 
V. 1. 1. (Om purnamadafi pimiamidam^ etc.), Sankara 
criticises the Bheddbheda view. First, he remarks that 
Brahman is infinite, all-pervading, like the ether, without 
a break, and unconditioned. So also, he says, is this con- 
ditioned Brahman manifesting through name and form and 
coming within the scope of relativity (of the universe), infinite 
or all-pervading indeed in its real form as the Supreme Self, 
not in its differentiated form circumscribed by the limiting 
adjuncts. This differentiated Brahman, the effect, proceeds 
from the infinite, or Brahman as cause. Although it 
emanates as an effect, it does not give up its nature, infini- 
tude, the state of the Supreme Self —it emanates as but the 
infinite. Taking the infinitude of the infinite, or Brahman 
as effect, that is, attaining perfect unity with its own nature 
by removing through knowledge its apparent otherness 
that is created by ignorance, through contact with limiting 
adjuncts, the elements, it remains as the unconditioned 
infinite Brahman alone, without interior or exterior, the 
homogeneous Pure Intelligence. Next, Sankara reiterates 
that what has been said before, vis., 11 This (Self) was indeed 
Brahman in the beginning. It knew only Itself. Therefore 
it became all" (I. 4. 10) is the explanation of this 
mantra. He suggests that ' Brahman 1 in that sentence is 
the same as * That is infinite 1 ; and c This is infinite 1 means 
c This (universe) was indeed Brahman in the beginning ' 
and he quotes another Sruti text in support, lc Whatever is 
here is there and whatever is there is here." 104 * 1 He adds 
that Brahman, which is the theme of all the Upanishads, is 

1042 See George Thibaut, Vedanta-Sutras with t/ic Commentary 
by Sankardcharya^ Part I, Sutras II. 14-24, pp. 320-347. 

1043 Katha. Upa„ IV. 10. • 
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described in this mantra to introduce what follows ; for 
certain aids, to be mentioned immediately thereafter, viz., 
Om> self-restraint, charity and compassion, have to be 
enjoined as steps to the knowledge of Brahman — aids, that, 
occurring in this supplementary portion, form part of all 
meditations. It is at this point, he takes up the other point 
of view represented by the Bhedabheda and criticises it. ' 
First, he enunciates the position thus : 

" Some 3044 explain the mantra thus : From the infinite 
cause the infinite effect is manifested. The manifested 
effect is also infinite or real at the present moment, even in , 
its dvaita form. Again, at the moment of dissolution, 
taking the infinitude of the infinite effect into itself, the 
infinite, causal form alone remains. Thus in all the three 
stages of origin, continuance and dissolution, the cause and 
the effect are infinite. It is just one infinity spoken of as 
divided into cause and effect Thus the same Brahman 
is both dvaita and advaita ( Dvaitadvaitatmakamekam 
Brahma), For instance, an ocean consists of water, waves, 
foam, bubbles, etc. As the water is real, so also are its 
effects, the waves, foam, bubbles, etc. — which appear and 
disappear, but are a part and parcel of the ocean* itself — 
real in the Lrue sense of the word. Similarly the entire 
dvaita universe, corresponding to the waves, etc., on the 
water, is absolutely real, while the Parabrahman stands 
for the ocean water. If the universe is thus real, the 
karmakanda portion of the Vedas is also valid. If, however, 
the dvaita world is but apparently so — if it be a creation of 
Avidya, false like a mirage and is in reality the one without 
a second, then karmakanda portion, having nothing to work 
upon, becomes invalid. This would only mean a conflict, 
for one portion of the Vedas, viz., the Upanishads, would 
be valid, since they deal with the Reality, the one without 
a second, but the kannakanda would be invalid, since it 
deals with dvaita, which is unreal. To avoid this conflict, 



The reference here is said to be to the view taken by the 
Bhartriprapancha. 
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the Sruti speaks of the reality of both cause and effect, like 
that of the ocean, in the mantra, 1 That is infinite; 3 etc. 

" All this is wrong, for neither an exception nor an 
option — which are applicable to specified objects — is pos- 
sible with Brahman. It is not a well-considered view. 
Why ? Because an exception can be made with regard to 
some part of an action, where the general rule would other- 
wise apply. For example, in the dictum, 1 Killing no animal 
except in sacrifices \ 1045 the killing of animals prohibited 
by the general rule, is allowed in a special case, viz^ 
a sacrifice such as the Jyotishioina. But that will not 
apply to Brahman, the Reality. You cannot establish 
Brahman, the one without a second, by the general rule, 
and then make an exception in one part of it ; for 
it cannot have any part, simply because it is the one without 
a second. Similarly, an option also is inadmissible. For 
example, in the injunctions, ' One should use the vessel 
Shoda£i in the Atiratra sacrifice \ and 'One should not use 
the vessel S/ioda$i in the Atiratra sacrifice,' an option is 
possible, as using or not using the vessel depends on a 
person's choice. But with regard to Brahman, the Reality, 
there cannot be any option about its being either dvaita or 
advaita, for the Self is not a matter depending on a persons 
choice. Besides there is a contradiction involved in the 
same thing being both one and many. Therefore this is 
not, as we said, a well-considered view. 

" Moreover, it contradicts the Sruti as well as reason. 
For instance, Sruti passages that describe Brahman as Pure 
Intelligence, homogeneous like a lump of salt, without a 
break, devoid of such differences as prior or posterior, 
interior or exterior, including the external and internal, 
birthless, 1 Not this, not this/ neither gross nor minute, 
not short, undecaying, fearless and immortal — passages 
that are definite in their import and leave no room 
for doubt or mistake — would all be thrown overboard as 
mere trash. Similarly, it would clash with reason, for a 
thing that has parts, is made up of many things and has 

1045 Chch. Upa., VIII. 15. 1. 

44 r 
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activity, cannot be eternal ; whereas the eternity of the Self 
is inferred from remembrance, etc. — which will be contra- 
dicted if the Self be transitory. Your own assumption 
too will be useless, for if the Self be transitory, the karma- 
kaiida portion of the Vedas will clearly be useless, since it 
will mean that a man will be getting the reward for some- 
thing he has not done, and be deprived of the reward for 
what he has actually done." 

Meeting here the possible objection that there are the 
illustrations of the ocean, etc., to show the dvaitadvaita of 
Brahman, and that, therefore, one cannot say that the 
same thing cannot be both one and many, Sankara replies : 
Not so, for they refer to something quite different. 
We have said that dvaifa and advaita are contradictory 
only when applied to the Self, which is eternal and 
without parts, but not to effects, which have parts. 
Therefore your view is untenable as it contradicts the 
Sruii, the Smriti and reason. Rather than accept this, 
it is better to abandon the Upanishads. Besides, your view 
is not in accordance with the Scriptures, for such a Brah- 
man is not fit for meditation. A Brahman that is teeming 
with differences, comprising thousands of evils in the 
shape of births, deaths, etc., has parts like an ocean, 
a forest and so forth, and is heterogeneous, has never 
been presented by the Srutis either as an object of 
meditation or as a truth to be realized. Rather they 
teach its being Pure Intelligence ; also, 1 It should be 
realized in one form only 5 (IV. 4. 20). There is also 
the censure on seeing it as multiple : * He goes from 
death to death who sees difference, as it were, in it 1 
(IV, 4. 19; Ka. IV. 10). What is deprecated by the 
Srutis is not to be practised ; and that which is not 
practised (as being forbidden) cannot be the import of 
the Scriptures. Since the multiple aspect of Brahman, 
in which it is regarded as heterogeneous and manifold, 
is condemned, it is not - to be sought after with a view 
to realization ; hence it cannot be the import of the 
Scriptures. But the homogeneity of Brahman is what is to 
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be sought after, and is therefore good, and for that reason 
it ought to be the import of the Scriptures. 

11 You said that one part of the Vedas would be invalid 
in the sphere of Karmakunda because of the absence of 
the dvaita world, while another part would be valid in 
the realm of advaita. This is wrong, for the Scriptures seek 
to instruct merely according to existing circumstances. 
They do not teach a man, as soon as he is born, either 
the dvaita or the advaita of existence, and then instruct him 
about rites or the knowledge of Brahman. Nor is dvaita 
required to be taught ; it is understood by everyone as 
soon as he is born ; and nobody thinks from the very 
outset that dvaita is false, in which case the Scriptures 
would first have to teach the reality of the dvaita world and 
then establish their own validity. (The unreality of the 
universe is no bar to the validity of the Scriptures), for 
even the disciples of those who deny the Vedas (and do 
not believe in the objective universe) 1040 would not hesitate 
to accept the authority of their Scriptures when they are 
directed (to do something helpful in accordance with them) 
by their teachers. Therefore the Scriptures, taking the 
dvaita world as it is — created by Avidya and natural to 
everybody — first advise the performance of rites calculated 
to achieve the desired ends, to those who are possessed of 
that natural ignorance and defects such as attachment and 
aversion, afterwards, when they see the well-known evils of 
actions, their factors and their results, and wish to attain 
their real state of aloofness, which is the opposite of dvaita, 
the Scriptures teach them, as a means to it, the knowledge 
of Brahman, consisting in the realization of the advaita of the 
Self. So when they have attained that result — their real state 
of aloofness, their interest in the validity of the Scriptures 
ceases. And in the absence of that, the Scriptures too 
just cease to be Scriptures to them. Hence the Scriptures 
having similarly fulfilled their mission with regard to 
every person, there is not the least chance of a conflict 



The reference here is said to be to certain Schools of 
Buddhism. 
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with them ; for such dvaita differences as Scripture, 
disciple and discipline terminate with the knowledge of 
advaita. If any of these survived the others, there 
might be a conflict with regard to it. But since Scripture, 
disciple and discipline are interdependent, not one of them 
survives the rest ; and when all dvaita is over, and only 
advaita, the one without a second, the Good, alone stands, 
with whom is conflict apprehended ? Hence also there is 
no non-contradiction either. 

" Even taking your position for granted, we have to 
say that it is useless, for even if Brahman be both one 
and many, there will be the same conflict with the 
Scriptures. That is to say, supposing we admit that the 
same Brahman has both forms of dvaitadvaita like the 
ocean, etc, and that there is no other thing, even then we 
cannot escape the charge of a conflict with the Scriptures 
that you have levelled against us. How ? For one and 
the Parabrahman has both forms of dvaita and advaita 
and plurality ; being beyond grief, delusion, etc., it would 
not seek instruction ; nor would the teacher be different 
from Brahman, for you have admitted the same Brahman 
to be both one and many. If you say, since the dvaita 
world is manifold, one can teach another, and it will not be 
instruction imparted to or by Brahman, we reply that you 
contradict your own statement that Brahman in its two-fold 
aspect of dvaita and advaita is one and the same, and that 
there is nothing else. Since that world of dvaita in which 
one teaches another is one thing, and advaita is of course 
another thing, your example of the ocean is inappropriate. 
Nor can we presume that Brahman, if it is one conscious- 
ness, as the ocean is one mass of water, will either receive 
instruction from, or instruct, anyone else. If Devadatta is 
both dvaita and advaita consisting of the hands, etc., it is 
absurd to think that between his tongue and ear — both parts 
of him — the tongue will instruct and the ear only receives 
the instruction, while Devadatta himself will neither 
instruct nor receive any instruction, for he has only one 
• consciousness, as the ocean is made up of the same volume 
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of water. Therefore such an assumption will clash with 
the Sruti and reason, and frustrate your own object Hence 
our interpretation of the mantra, 1 That is infinite, 1 etc., 
is the correct one. M 104 7 

Sripatt's View of Bhedabheda. 

We may now turn to Srlpati to see how he interprets 
the self-same Sutras which Ramanuja and others have inter- 
preted as suggesting the rejection by the Sutrakara of 
both the Sapiabhangi and Bhedabheda doctrines. Srlpati 
includes under Ekasmimtasambliavddhikaranam the follow- 
ing five Sutras : Naikasminnasambhavat ; Evanchdtmd- 
kartsnyam ; Sarirandm chdnavasthita parimdnatvdt ; 
Nachaparydyadapyavirodho vikdrddibhyah ; Antyavasthites- 
chbbhayanityatvddavisesliah. Sankara, Bhaskara, Rama- 
nuja, Srikantha, Anandatirtha, Nimbarka, Vallabha and 
Vignanabhikshu do not mention the Sutra, £>arirdndm cha- 
navasthita parimdiiatvdL For what purpose did Srlpati 
include this particular Sutra in this Adhikarana ? 1048 In 
Naikasminnasambhavat, Srlpati rejects the simultaneous 
existence, and non-existence as enunciated in the Sapta- 
bltanginydya* Since he says the changes are evidenced 
in a really existing thing (vastu) which is subject to vikdra 
or change of form at different times, the different forms 
are seen to be admitted but not their simultaneous exist- 
ence and non-existence. The Sutra disproves, according ♦ 

1047 See £rihaddra?iyaka Upanishad % Y. 1. Swami Madhavanauda's 
Edition, pp. 801-813. 

1048 It may be useful to state that the introduction of a new 
Sutra like this by Srlpati which does not appear in the texts of other 
Bhashyakaras is not peculiar to him. The Sutra entitled Pratigna 
vtrodhat (I. 1. 9) is peculiar to Ramanuja and Srlpati while Ata eva 
cka sa Brahma (I. 2. 16) appears only in Ramanuja and not in 
Sankara, Anandatirtha and Srlpati. Again, the Sutra entitled 
Driiyatccha (II. 1. 7) is peculiar to Anandatirtha, being omitted by 
Sankara, Ramanuja and Srlpati. The same remark applies to the 
Sutras entitled Praligndnuparddkdchcha fIL 4. 3). Similarly Yuktei- 
cha (II. 3. 19), Yathetamanevam cha (III. 1. 9) appear only in 
Anandatirtha. The Sutra entitled Pravruttescha (II. 2. 2) appears 
only in Anandatirtha and Sankara and not in Ramanuja and Srlpati. 
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to Sripati, the Jaina doctrine only but not the real 
existence of matter and its different forms of existence at 
different times. Matter (dravya) has two inevitable states 
of existence: its original and its altered conditions; for 
it is always subject to change. We have, therefore, to 
accept the existence of two states of matter, genesis 
[utpatti) ; destruction (viti&Sa) ; its altered condition 
(pariitamavisesfia) and its eternality (iiityatva). In the 
altered condition, matter is seen with its opposing 
characteristics. This is called bhinnatva. Its original 
condition {viparl/am cha) is what is called abhinnatva. 
If it is asked how are these opposite states to be intimately 
united {samavaiti), the reply is that if at different times 
we admit and agree to the existence of b/ieda and ab/ieda 
{kalabhMata bkedab/ieddngikare)^ then only such intimate 
union may occur, but not just as a horse (asva) and buffalo 
(mahisha) being intimately united in one and the same 
animal at the same time, which is impossible. It is also 
observed in this world generally that things are classed 
differently. If it is asked, again, how Sivatmaka Para- 
brahman, who is one and all-pervading, is observed in the 
chUana and achUana worlds, which are of different 
characters, and still he pervades through these two in his 
all-knowing (Sarvagnatva) character, the reply is that 
with Parabrahman's omnipotence, he is capable of exhibi- 
ting that he is all-one ; he is kshetra and kskelragita also. 
Kshetra and kshetragna are naturally of the same undivided 
character {abhinnatvepi). Naturally meditation on Siva 
Parabrahman is the character {svabkava) of jvoa in 
trying to liberate himself from bondage and realize the 
eternal blissful all -glorious Parabrahman. Ultimately the 
Ktta assumes the form of Bhramara through meditation 
(dfiyaua) and dfiarana* such realization being the gist of 
all Vedanta. But the doctrine of the Jaina School which 
attains the simultaneous appearance of matter in the 
changed condition and the unchanged condition involves 
really a serious contradiction and cannot be accepted. 
One thing, however, }s a fact and that is that matter 
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allows of its existence in different states at different times. 
But the Kshapanakas argue otherwise. Hence this Sutra 
rejects their argument. 

Propounding the next Sutra, Evanchatmakartsuyam> 
Sripati says: "In this way follows the non-universality of 
the Atma" Commenting on the Sutra> he says that 
the non-universality of the Atma is to be agreed. This 
amounts to saying that the Jlva is to exist in a particular 
locality {pradesa). Then, it has to exhibit itself in bodies 
of Sthula and Sukshma forms just like ants, etc. (pipl/ihddi). 
Jlva, then, has both tiny little forms of existence and 
heavy body forms like elephants, etc. For it is stated 
that when the jlva realizes Mbksha, the sukshma form 
prevails and he attains to Paralbka. The next Sutra 
establishes these states of existence. Sarlrdndm chdnava- 
sthitaparimdnatvdt. It is stated in the Sastras that flies 
(maiaha) on account of their good deeds in one birth, are 
born as big elephants (gaja) in their next birth. It 
cannot then be said that the tiny little form of a fly could 
not be born with the huge body of an elephant. And 
conversely, a huge-bodied elephant as the result of its sinful 
deeds is said to assume the form of a fly in its next birth. 
And this cannot either be denied. So that, if these two 
conditions are accepted, the jlva is subject to these altered 
states of existence in these two forms. If this is objected 
to, the next Sutra affirms their different states of existence : 
Na cha parydyddapyavirbdhb vikdrddibhyalu This Sutra 
clearly proves these two states of existence, the contracted 
and expanded (sankbcha and vikdsa) forms and their exist- 
ence cannot be objected to as contradictory, for we 
generally see the separate existence of the jlva in the 
forms of elephant, horse, son, daughter and fly {gaja, 
luraga, putra, putrika and mcdakct). That the jlva enters 
into these forms can neither be denied nor contradicted. 
And it is also seen that jlvas exist with bodily forms 
{sdvayava) not^in the forms of gltaia and pata, both of 
which are subject to destruction in their assumed forms. 
If this opinion is contradicted, the next Sutra proves 
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such a state as existent ultimately as a constant factor : 
. Antyavasthitaschbbhaya iiityatvadavi&esftah. Of course, 
the jlva will, in its final existence, realize the Mbksha state 
by parinavta and then assume a separate form of existence. 
These two forms of existence are inevitable until both 
attain their finality. None who are wise will refuse 
acceptance to this view and if any one denies it, he rejects 
the truth of the Srutis. 

Thus it will be seen that Srlpati tries to exculpate his 
position of b/icddb/ieda from that of the Jaina system to 
which Ramanuja so plainly wants to graft it. His 
direct answer is that lime is a factor which is lost sight 
of by the Jaina theorists while he allows scope for it. 
That matter is liable to change and that matter has two 
inevitable states of existences, he does not deny ; but that 
matter can exist and non-exist simultaneously in the same 
form he stoutly denies. The Sutra he additionally cites — 
Sariranam chanavasthitaparimanatval — gives him the 
foundation for his theory that the two states of existence 
of a vastu — that vastu is subject to vikara and that vastti 
has its unaltered original form — cannot be denied. From 
this position, he lays down the two forms of Brahman — 
murta and amurta. The Sastra lays down both {nbhayatvat) 
b/ieda and ab/ieda and if you reject the one you reject 
the other and thus deny the Veda. As the Sutrakara 
lays down both bheda and ab/ieda, b/ieda and abhlda have 
to be accepted. The Sutrakara says> ubhayanityatvat^ 
both are eternal, chUanachUanatmaka murtamurta 

forms are both eternal. 

In arguing for Bkedabfieda, Srlpati seeks invariably 
the help of nyayas, like nadlsamudravat y chchayatapavat, 
tamah prakaiavat, bhramarakitavat, etc. These com- 
parisons involve things which indicate neither inseparables 
nor separables. They are always fused and dual in their 
character. Of course, they are absolutely different in 
their individual existence. In order to prove that these 
two always co-exist, he relies on the Sutra IV. 4. 4, 
Avibhagena drishiatvat In commenting on this Sutra, 
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he quotes the first of these nyayas, viz., nadlsamtidravat 
and says that the viukta-jlva stands in relation to Parasiva- 
brahman as the nadl does to the samitdra in the divided 
and undivided form (blrinnabhinnatvena naiva tishlhati). 
Even if they were different like tila and iaydnla, they 
cannot always be different and be apart from each other, 
in the bkinna state — the river has to inevitably join the 
sea, stand in a commingled condition and apparently 
look as one. In order to support this fact — that they stand 
in this condition — he quotes the Sntli texts Yaddpasyah 
pasyate rugmavarnam kartdramiSam pitrusham Brahma- 
yoninfl Tadd vidvan punyapdpe vidhuya niranjanam paramam 
sdmyamupaiii n and Sd smite sarvdn kdmdn saha Brahmana 
vipahhitd \ iti. These texts declare, he says, that a mukta- 
jlva % though similar in form, stands in association with 
Brahman. And this state, Sripati considers, for the 
mukta-jlva as appearing undivided from Brahman (Brahmd- 
bhinnaivhta drishtatvat). The jlva has undergone the 
change from the state of bondage and enjoys the mukta 
state. In this state, we cannot accept that the Brahman 
and jlva as different from each other [Baddhavastha- 
vanmuktdvasthdydm jwabrahmanbrbhedb mngikaramyah). 
(Because the Srztti texts quoted above contradict such 
a statement.) This state of attaining the likeness of 
Siva (parastvasdmyatva) is the highest form that the 
jlva could realize through the daJiara, etc., updsanas 
which aim at the attaining of this exulting, effulgent 
and permanent joyful state, state in which enjoyment of 
the form of Parasiva Brahman {Lingdnubhavada&dvisesha- 
miti) is made possible. If it is asked how are the differing 
opinions of the purvdchdryas to be harmonised with this 
view, we have to state that they have taken an one-sided view 
of the Srztti text. Bhagavan Badarayana has answered these 
different opinions in his answers to Jaimini, Audulomi, etc., 
(IV. 4. 5 and 6). In IV. 4. 12, Dvddasdhavat ubhayavidham, 
Badarayana reiterates this view. Similarly, in IV. 4. 13 
Sandhydvadupapattehy Sripati urges that, according to the 
nyaya Ubhayavidhabaldt ubhayasiddhih, the two forms of 
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Parabrahman (murta and amurta) sum up the gist of the 
whole of the VSdanta. And therefore it is only by postu- 
lating bfieddbheda that you can harmonise all Sruti texts 
{Sarjah-utisamanvaydyd). And in this opinion he says 
Badarayana agrees. 

Differences between Sankara, Ramanuja, Srikantha, 

Anandatirtha and SripatL 
Enough has been said to show that though Srlpati 
calls his system B//eddb//eda, his conception of ab/ieda is 
exceedingly thin. He almost entirely dissents from 
Sankara's views and rejects the fundamental factors of the 
Advaita system. Like Ramanuja, he upholds Dvaita. 
His abheda or advaita would seem to mean merely nitya- 
sdmlpya, santfiya and bhbgamatra, which makes equality 
{samatva) infinitely small as between Isvara and jlva* 
Both are nitya ; but there the sense of equality ceases. 
While Isa is Purna^ the jlva is Apuyna\ while Isa is 
Prabhu or Sai/a (He is called Mukhya by Srlpati) the 
jlva is A&akta ; and finally while Isa is Sanasvatantra^ 
the jlva is SarvadJiinafaulra. The characteristics men- 
tioned indicate clearly sdrupyab/tukti\ to which is limited 
Sivascwtarasya. Equality (or identity) is only in form and 
does not, according to him, transcend that limit. Else- 
where also, Srlpati speaks of the sdrupya form of 
Brahman and not of the sdyujya (svasvarupafayd param 
brahma) and describes mttkti in these words : niratisaya- 
svariipdnanda saks/d svaprakasa sivanipa pardhambhdvd- 
pattih mttktih. Though he upholds Dvaita, Srlpati does 
so only upto a point. Madhva's system has been described 
as the Pancha b/ieda mala, which includes five kinds of 
difference: (1) Every jlva differs from every other jlva] 
(2) Every jlva differs from Brahman ; (3) Every jada 
differs from every other jada ; (4) Every jada differs 
from Brahman; (5) Every jada differs from every jlva 
{cf. JlvUaybrbhidd chaiva jlvab/iedaft parasparam \ Jade- 
Saybrjaddndm cha jadajlvabhidd tathd II Panc/iabheda 
fare mtyah sarvavasthdsu choc/iyate). Srlpati holds that the 
jlva differs from Brahman in the samsdra stage of existence 
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{jlvabralwianbh samsaradasayam svabhavika bhinnaivam ; 
mokshadaiayam tadvadabhinnatvam ; Brahmand murtamur- 
tatvam, etc., IV. 4. 22). The difference between Sripati, 
Sankara, Ramanuja, Srikantha and Anandatlrtha will have 
been clear from what has been thus far said. Srlpati 
rejects Sankara's jaganmithyatva and the Maya theory. 
He does not agree with Ramanuja 1 s theory that the fagot, 
which consists of chciana and acliztana beings, is the body 
of isvara. He does not agree with Anandatlrtha in regard 
to absolute bhinnatva, both before and after mbksha, though 
he accepts other parts of Anandatirtha's system, such as that 
Isvara, Jlva and Prakritt are anadi (without beginning). 
With Srikantha, he upholds the position that Siva is the 
supreme deity but he does not follow Srikantha in the 
visishtadvaita turn he gives to his system. On the other hand, 
he assigns the kartmtva of the chetana and achetana beings 
to Brahman. In other words, he holds the chetana and 
achetana prapancha as different from and dependent upon 
Brahman. (II. 3. 1. Na viyad asruteh, where he says Sva- 
'paksha vikshepadidbsltagandhabhava kshapanaya Brahma 
karyatvenabhimata chetanachztana prapanclia karya pra- 
karo vishodyale). He does not agree with Sankara and 
Ramanuja when they suggest that certain Sastras should be 
treated as PurvapaksJut and certain others as Siddhania 
(e.g ty see II. 3. 1 which both Sankara and Ramanuja treat 
as a Purvapaksfia Sutra while Sripati treats it definitely as 
a Siddhanta Sutra), very much like Anandatlrtha, as a 
comparison of the comments of both Anandatlrtha and 
Sripati on this Sutra will show. Similarly, as regards the 
Sutra II. 3. 20 {Naiiuratachchruteriti chennetarad/iikarat) 
which Sankara holds as a Purvapaksha Sutra % Ramanuja 
treats as a Siddhanta Sutra, Sripati, however, makes it part 
of his argument for establishing the truth of the Adhikarana, 
Utkrantigatyadhikarananiy which according to him is intend- 
ed to reject the Advaita doctrine that the jlva and Brahman 
are one. But Sripati would seem to treat each Adhikarana 
by itself and that in such a manner that it is made to 
strengthen the position he desires to set forth in it. The 
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middle position he occupies will thus be seen to be one for 
which he has had to work with great circumspection and 
care. 

The stress he lays upon the supremacy of Siva and 
his identification of Siva with Parabrahman is in keeping 
with his position as an exponent of the Virasaiva position. 
Partly religious learnings and partly the position of impor- 
tance occupied by Vlrasaivas during his period account for 
this standpoint. As before remarked, following Basava, 
in the 12th century A.D., VIrasaivism attained its summit 
of regal support and popular favour about the beginning 
of the 15th century A.D. The reign of Deva Raja II 
(1423 — 1446) of the Vijayanagar dynasty was marked 
by the production of some of the most well-known works 
on VIrasaivism. Among the writers of the period were 
Mahalinga Deva, the author of Ekbttara Shatsthala and the 
Shalsthala Viveka ; Lakkanna Dan<Jesa who wrote the Siva- 
tattva-chintamani \ Kumara Bankanatha, the author of 
Shatsthalopadesa ; Chamarasa, who wrote the Prabhulinga- 
file; and Kallumatha Prabhudeva, the author of Linga- 
Ilia Vilasa. An age that was responsible for works of 
this kind could not have gone dry in the philosophical 
field. Sripati, who wrote about this period, reinterpreted 
the theory of Bheddbheda in a manner that while it retained 
as much of the Bkeda doctrine as might be deemed 
essential for the elucidation of VIrasaivism on the philo- 
sophical side, endeavoured to keep to the A bkeda doctrine 
in so far as it was required to make it square with the 
Sagum Brahman which is postulated by the theory. 
Bhedabheda, as presented by Sripati, endeavours to 
combine realism with idealism and presents a position 
which is, in the main, in keeping with the fundamental 
articles of faith of VIrasaivism. Hence it is that 
Sripati calls this theory Bhedabhedalmaka Viieskddvaita % 
that is, it is a theory which embodies the Bkeda and 
Abkeda doctrines with belief in a qualified Brahman and 
Advaita in the Mbksha dasa. How is this mokska to be 
attained ? This has been elaborated above, but it might 
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be useful to sum up Sripati's position in a few words. 
By adherence to the theory of Bheddbheda and the practice 
of Shatsthala, Sivatva is attained on the analogy of the 
Bhraviaraklianyaya. By upasana, dhycxna, dharana and 
guana, the earthly sheath is cast off and Sivatva is attained. 
Shatsthala is the connecting link between the flva and the 
Brahman. The flva attains Brahmatva by guana. Guana is 
obtained by drashtavya (closely examining the truth) ; 
Srbtavya (learning the Smritis by the gurifs upadUd) ; 
mantavya (meditation); and nidhidhyasitavya (concentration). 
If concentration is thus acquired, the result is the flva 
attains to Sivatva. Without knowledge of Shatsthala, such 
attainment is impossible. For guana, initiation into it is 
essential. Shatsthala accordingly marks the six stages 
which signify the acquisition of the guana which leads on to 
samarasya, or equality with Brahman. These six stages 
are termed bhakti, mahe&a, prasada, pj-analinga, Parana 
and aikya. What aikya means and what samarasya 
means, - Sripati has set down in no unintelligible terms, as 
will be seen from .what has been said above. Liuganga- 
samarasya would, according to him, mean that the 
individual flva {anga) has attained the form of the subtle 
frame or body, the indestructible original of the gross or 
visible body (the lingd). That is the form described by 
Sripati in the words Svasvarupataya param brah?na. 
And we should note that, in keeping with the spirit of 
Virasaivism, it is laid down by Sripati that even after 
moksha, i.e., even after samarasya is attained, the upasana 
would still continue for the flva, i.e., even in the imtkti 
stage. Mukhyatva, according to him, would remain in 
Parabrahma Siva and thus he would remain supreme even 
in Mukti and the Mukta, though in Siva's form, would be 
offering worship to him. 

The organic view of Bheddbheda which Sripati 
represents and which for him has come to mean the basis 
of knowledge, ethics and even, in a sense, Reality, is due 
mainly to his close reading of the Upanishadic texts and 
of the necessity he seems to have felt of harmonising them 
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in a manner at once simple and intelligible. To him it 
is a philosophy for it has helped a rational interpretation 
of Reality as a whole. To him the world is actually before 
and within us — just as it seems to be. To him, it is the 
negation of philosophy to try to regard it as if somehow it 
was put there by our minds or were built up through an 
instrument uncritically called knowledge. That there is 
an objective world in which we ourselves have our places 
as objects is a basic fact of experience. Such experience 
is ours at a certain standpoint and level which might have 
been different. But for us it is our necessary point of 
departure: it is our "that". To seek for the genesis 
of knowledge in which it appears is to misconceive the 
problem. For such a genesis must be itself a fact within 
a knowledge which is its own entire knowledge. We come 
thus to a view of the objective world and ourselves in it as 
a reality of which we are distinctly conscious in an 
experience which includes and is inseparable from feelings 
and sensations as falling within it. The world is some- 
thing more than the particular minds which compose it. 
The minds are objects of experience in and along with it. 
They are thus finite ( ViSes/tatmaka) but because they are 
fashions in which knowledge presents itself through them, 
they are always more than they take themselves to be. Their 
foundation is broader than they are, and that is why the 
penetrative power of thought knows no limit that it does 
not itself create, and is incapable of superseding. But it is 
conditioned by its state in nature, its point of departure. 
Sripati suggests that knowledge should be interpreted as a 
whole. Difficulties will then disappear, if not they will 
appear insuperable. What objective idealism should 
effectively aim at is : No barrier must be set to knowledge 
or its interpretation. Daily experience may present it at 
levels which we can recognize and with a demarcation of 
subject from object. But these are on the face of the 
partial aspects and distinctions within a fuller and more 
complete entirety which is our objective in a sustained 
effort to know. It is in the ideal of that entirety of 
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knowledge that we find what enables us to look beyond 
partial aspects that are merely fragmentary, and having 
reached the conception of the entirety inductively as implied 
from the beginning, later on to interpret by means of it 
deductively from above. Thus, according to him, philo- 
sophy is an attempt at a rational interpretation of Reality as 
a whole. 

It may be urged that Sripati is unable to distinguish 
between philosophy and religion. But the answer should 
be that if the perfectly real can alone be perfectly known, and 
if to know Brahman, the perfectly real Being, is eternal life, 
the goal of philosophy is the same as the goal of religion — 
perfect knowledge of the Perfect. Nor can a man's philosophy 
be completely separated from his religion. Sripati shows 
us the way to bridge the dilemma of idealism and realism, 
a dilemma which still confronted the philosophical con- 
troversies of his time. In declaring all realism to be 
ideality, idealism does not, according to him, imply that 
objectivity is a subjective illusion, or that the framework 
and contact of the universe is such stuff as dreams are 
made of; on the contrary, it affirms, in his view, that the 
real is the ideal because only the ideal is concrete, and every 
attempt to set up the object as reality in complete indepen- 
dence of the subject of experience and of the conditions of 
experience in vain. Success could only be, as has been 
well put, the hypostatization of an abstraction. Abstrac- 
tions are not unreal in the absolute sense, but it is in their 
claim to independent reality that the antinomies of ordinary 
thought arise. Sripati thus makes the great historical 
development of philosophical speculation known as the 
Bheddbheda, which, as we have seen, has its roots deep- 
drawn in the Sutras themselves. In him we recognize the 
wonderful philosophical abilities of the mediaeval Indian 
theologian combined to the abilities of a philosopher who 
tries to harmonise Realism with Idealism. He endeavours 
to exhibit truth and reality, as he sees them, in the light of 
the criterion which is the positive non-contradictory whole. 
His philosophy must have taken its form and colour from 
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what he must have most deeply made his own in life ; or 
rather what he most deeply made his own in life was 
selectively determined by the same leanings and impulses 
which his philosophy has expressed in no uncertain fashion. 
The position which Bheda in his conception holds is of 
interest in determining the range that Abheda holds in it. 
Abheda, as we have seen, is criticized at great length by 
him, its various constituent parts being attacked by him in 
no uncertain voice. But the basic principle of Abheda — the 
oneness, the unity of the whole universe, the maker and the 
made — is never lost sight of by him. Like Plato, he not 
only confirms the dualism of "this" world and " the other", 
but also passionately strives to demonstrate the unity of 
things, the unity of the universe. He demonstrates that 
"the other world " is not in its nature remote but is here 
and now for you, if you could but see it and live it. With 
higher experiences, he suggests an end of dualism in 
principle though fragments of dualistic formulas might 
float in the ocean of his thought undissolved for the moment. 
The law of value — that which is filled with the more real 
and is more really filled — and the vital stability of experience 
led to this result. His philosophy was thus, like Plato's 
again, philosophy as it takes up in its embrace both the 
ideal and the real, at once the sensible and the super- 
sensible world. 

Western Thought and Bhedabheda. 

This brings us to Western philosophers, whose views 
may be considered briefly in order to see if they have 
propounded or held doctrines analogous to Bhedabheda. 
Media3val philosophy was based on that of Aristotle, who 
propagated the doctrines of Plato. Indeed, Aristotle has 
been reckoned the oracle of the scholastic philosophers 
and theologians in the Middle Ages. The very incarnation 
of the philosophic spirit, Aristotle, by the vast field of 
• speculation he covered by his many writings, has influenced 
besides the progress of modern thought and clear science 
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which establish the value of his works. Scholastic philo- 
sophy" made, with the aid of Aristotle, an attempt at 
reconciliation between dogma and thought, between faith 
and reason, an attempt to form really a scientific system 
on that basis founded on the pre-supposition that the 
creed of the Christian Church was absolutely true and 
capable of rationalization. This held the ground in Europe 
during the period beginning with the fall of the Roman 
Empire in 476 A.D. and closing with the invention of 
printing, the discovery of America and the revival of learn- 
ing in Europe in the fifteenth century. It is in the period 
succeeding the Middle Ages that we get the first attempts 
at bold speculations relating to Man, Nature and God. 
The direct cause of this was the Revival of Learning that 
marked the Renaissance (15th and 16th centuries A.D.). 
The capture of Constantinople in 1453 by the Turks 
drove learned Greeks into Italy. Their arrival quickened 
the growth of study of Classical, especially Greek, literature. 
This, in its turn, aided, by the invention of printing, the 
gradual extinction of the dry, barren scholasticism so far 
in vogue in Europe. The new learning, based on the 
study of ancient models in the literature and art 
of Greece and Rome, awakened in the cultured classes 
the free and broad humanity which inspired them. The 
Renaissance thus marks an epoch — the transition from 
the rigid formality of mediaeval to the enlightened freedom 
of modern times. First among the products of the 
Renaissance was the Italian Giordano Bruno, the bold 
and fervid original thinker, who was burned as a heretic 
in 1600 A.D., after seven years spent in prison, at the 
hands of the Inquisition. Bruno, though currently 
described by European writers as a pantheist, was really a 
qualified monist. He regarded God as the living 
omnipresent soul of the universe, and Nature as the living 
garment of God — as the Earth-Spirit does in Goethe's 
Faust — a definition of Nature which finds favour in the 
pages of Sartor Resartus and sounds as a mere echo of 
Ramanuja's conception of ViHshtadvaita. In illustration 
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of Ramfinuja's view, one single passage taken from his 
commentary on Badarayana's Sutra II. 1. 15, Tad- 
ananyatvam d)u?nb/iaijcdabdddib/tyafi will prove instructive. 
After quoting numerous Sruti texts and remarking that 
these intimate that non-difference only is real, he 
says : — 11 It is in this way that we prove, by means of 
the texts beginning with arambhana^ that the world is 
non-different from the universal cause, the highest 
Brahman. Brahman only having the aggregate of 
sentient and non-sentient beings for its body and hence 
for its modes [prakaras] is denoted by all words what- 
soever. The body of this Brahman is sometimes 
constituted by sentient and non-sentient beings in their 
subtle state, when — just owing to that subtle state — they 
are incapable of being (conceived and) designated as apart 
from Brahman whose body they form. Brahman is then 
in its so-called causal condition. At other times the body 
of Brahman is constituted by all sentient and non-sentient 
beings in their gross, manifest state, owing to which they 
admit of being thought and spoken of as having distinct 
names and forms : Brahman then is in its " effected " 
state. The effect, the world, is thus seen to be 
non-different from the cause, i.e., the highest Brahman. 
And that in the effected as well as the causal state of 
Brahman's body as constituted by sentient and non-sentient 
beings and of Brahman embodied therein, perfections and 
imperfecLions are distributed according to the difference 
of essential nature between Brahman and its body as proved 
by hundreds of scriptural texts we have shown above." 3049 
Bruno, who was open to Neo-Platonic influences, admits 
only one first principle, cause, or substance in the universe. 
- Much like Ramilnuja — and other Visishtadvaitic philo- 
sophers of India — he is never tired of dwelling on the unity 
of all things, which he regards as a multiform unity 
embracing the whole and present in every part. He 

loio xhibaut, Vedanta-Sutras with ihe Commentary of Rdmatiuja^ 
458459. See also Ramanuja's commentary on I. 4. 27, Pariiiamai, 
Thibaut, 402-407. 
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rejects the notion of formless matter, and maintains that 
matter and form are inseparable. Finite things differ from 
one another, not in other being, but only in their mode of 
being so that in them the one substance is not diverse 
but only diversely fashioned and figured ; all things are in 
the universe, and the universe in all things. The study 
of Nature seems to disclose two substances of mind and 
body, but further contemplation reduces them to one ; 
and the ultimate object of all philosophy and science 
is declared (with an ironical reservation as to super- 
natural knowledge) to be the perception of unity. In 
one dialogue the speaker who represents Bruno's own 
opinions asserts that the 11 first principle " is infinite in 
all its attributes, and that one of those attributes is 
extension {uno amplissima dimensionale infinite). Again, 
it is animated, in as much as it includes all life as part 
of one and the same being ; all particular lives are effects 
of the divine life present in all things, Natura est dens 
dens in rebus. The terms attribute and mode appear in 
Bruno in a manner which suggest Spinoza's adoption 
of them, though the precision with which he uses them 
is his own. Similarly, in parts of Bruno's writings, much 
prominence is given to the identification of the highest 
kind of speculative knowledge with the love of God, or 
the one perfect object ; and the power and surpassing ex- 
cellence of this ideal and intellectual love are dealt with, as 
Pollock remarks, with exuberant poetic fancy. Notwith- 
standing the wide difference between Bruno's manner and 
Spinoza's, the thought and even the expressions are often 
strikingly like those of the Essay on God and Man}™ 

Contemporaneous with Bruno was Jacob Boehme 
(1575-1624), the celebrated German mystic, who also 
suffered for his views at the hands of the men of the letter. 
His philosophy anticipated in no small measure the secret 
of Hegel, who, indeed, acknowledges him as one of the 



See Pollock, Spinoza: His Life and Philosophy^ Chap. Ill, 

98-99. 
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fathers of German philosophy. His writings bear witness 
to a scheme of mystical philosophy which sets forth the 
trinity in unity of the Hegelian system, that is, viewing the 
divine as it is itself, as it comes out in Nature, and as it 
returns to itself in the human soul. These are the first 
instances — Bruno and Boehme— we have in modern western 
philosophy of anything like a systematised conception of 
Reality consisting in one-ness — the One Substance of 
Spinoza. Spinoza (1632 — 1677), indeed, is said to have 
come largely under the influence of Bruno. This is evident 
as much from the system of thought we associate with the 
name of Spinoza as from his writings. Almost every 
one — for instance, Pollock, Avenarius and Sigwart — stresses 
the influence of Bruno, while Hale White gives a selection 
of parallel passages from Bruno in his translation of 
Spinoza's Ethics which is decisive in the matter. Spinoza 
was also largely influenced by Descartes (1596-1650) and 
Thomas Hobbes (1588-1619), who were both his contem- 
poraries, and by the writings of Francis Bacon (1561-1626), 
who had just died when he was born. To the last of these, 
the father of the inductive method of scientific inquiry, he did 
not owe more than his method and the scientific attitude. 
Spinoza had evidently studied the Novum Organum as 
some Baconian phrases occur in his writings, but as 
Pollock says, the influence Bacon exercised on him " at all 
events, was a transitory one". To Descartes he owed 
more, though his allegiance was brief, for he invites atten- 
tion to his differences with him, not only on minor issues 
but also on fundamental points. All the same, Spinoza 
owed to Descartes his knowledge of contemporary metaphy- 
sical thought, and what is more, his knowledge of physical 
science. As Pollock observes, Spinoza derived his notions 
of physical science and his doctrine of conservation of 
matter to Descartes. His Principles of Cartesianism 
Geometrically Demonstrated shows that he well knew the 
system he discarded. Descartes' philosophy starts with 
Doubt, and by one single step it arrives at Certainty. 
" If. I doubt, it is plain, I exist " and from this certainty, 
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that is, the existence of the thinking subject, he deduces 
his whole system. If all comes from the formula 
cogUoy ergo sum, " I think, therefore I exist," i.e. % the 
thinking ego exists ; in which thinking, philosophy ere 
long sums the universe up, regarding it as a void, without 
thought. The extent of the influence exerted by Cartesian- 
ism on Spinoza has been increasingly doubted in recent 
years. It is now suggested that he owed more to his Jewish 
parentage than to Cartesianism. At any rate his starting 
point and inspiration is now sought for in the religious specu- 
lations of his Jewish predecessors. Histories of philosophy 
describe his theory as the logical development of Descartes, 
doctrines of the One Infinite and the two finite substances. 
Mr. Pringle-Pattison, however, remarks, Spinoza himself was 
never a Cartesian. He brought his pantheism and determin- 
ism with him to the study of Descartes from the mystical 
theologians of his race. 1051 Earlier than Pattison, Pollock 
has remarked that the pantheist, or as he calls it the 
mystical element in Spinoza, is to be traced to the medieval 
Jewish philosophers, with whose works Spinoza is known 
to have been familiar. 

Spinoza postulated a system — popularly called to-day 
Spinozism — which regards God as the one self-subsistent 
substance and both matter and thought attributes of Him. 
The foundation of Spinoza's philosophy is the doctrine of one 
infinite substance, of which all finite existences are modes 
or limitations (modes of thought or modes of extension). 
God is thus the immanent cause of the universe ; but of 
creation or will there can be no question in Spinoza's 
system. God is throughout as equivalent to Nature. The 
philosophical standpoint comprehends the necessity of all 
that is — a necessity that is none other than the necessity 
of the divine nature itself. To view things thus is to view 
them, according to Spinoza's favourite phrase, sttb-specie 
czlemitatis. His doctrine has been summed up thus : 



1051 See Pringle-Pattison's article on Spinoza in the Encyclopedia 
Britannica % XXV (Eleventh edition). 
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Whatever is, is; and that is extension and thought. 
These two are all that is ; and besides these there is 
nought. But these two are one; they are attributes of 
the single substance (that which, for its existence, stands 
in need of nothing else), very God, in whom, then, all 
individual things and all individual ideas (modes of exten- 
sion those, of thought these) are comprehended and take 
place. Spinoza, it will be seen, includes under the term 
extension all individual objects, and under thought all 
individual ideas, and these two he includes in God, as 
he in whom they live and move and have their being — 
a great and fruitful conception, being the speculative ground 
of the being of all that lives and is. This oneness of 
Spinoza ran the risk of being called " atheistic n in his 
own life-time — that was the reason why he refrained from 
publishing his Ethics during his life-time, it being publish- 
ed a year after his death — and in later times came to be 
generally spoken of as " pantheism " or 11 mysticism The 
greatness of Spinoza, in Western eyes, consists in not merely 
placing the pantheistic or mystic element besides the scienti- 
fic element, but fusing it into one with it. The scientific 
element is that of the unity and uniformity of the world. 
Nature, as conceived by him, includes thought no less than 
things, and the order of nature knows no interruption. 
Again, there is not a world of thought opposed to or inter- 
fering with a world of things ; we have everywhere the 
same reality under different aspects. Nature is one as well 
as uniform. The combination of these two elements — the 
physical and speculative — is what makes, in the opinion of 
Sir Frederick Pollock, Spinoza's philosophy great. 1052 The 
pantheist or mystical element is traced by Sir Frederick- to 
the mediaeval Jewish philosophers, with whose works, it is 
known, Spinoza was familiar. " This, n adds Sir Frederick, 
1 1 is to some extent a matter of direct evidence.' 1 A claim has 
' also been put in, and with likelihood practically amounting 



1052 Sir Frederick Pollock, Spinoza : His Life and Philosophy, 
80-81. 
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to certainty, for Giordano Bruno. Now Bruno himself 
was subject in certain ways to Oriental influences, while the 
Jewish and Arabic Schools of the Middle Ages were again 
strongly imbued with Neo-Platonism, and Neo-Platonism in 
turn has a semi-Oriental character. It seems impossible 
even if it were worth while, to disentangle all the details. But 
it remains sufficiently clear, whatever theory we may adopt, 
that the East has a considerable share in this portion of 
Spinoza's materials. Next, as to the scientific element, Sir 
Frederick says that it " may be assigned without hesitation 
to Descartes, though Spinoza carried out the scientific view 
of the world farther and more vigorously than Descartes 
himself." As regards its union with the mystical element, 
it is material to remark, adds Sir Frederick, that 11 a nascent 
scientific impulse runs through the naturalism of the Renais- 
sance philosophy as represented by Bruno and others ; and 
thus, the line of contact was in a manner already traced. M 
The monistic element is given, in Sir Frederick's opinion, 
"by reaction from the dualism of Cartesian philosophy " and 
determined chiefly, in his opinion, by considerations of a 
scientific order. The pantheist idea may also have its part 
— that, one would think, is permitted by way of concession. 
"But we can strike," remarks Sir Frederick, "no exact 
account between the two, for Spinoza had completed the 
fusion of the mystical and scientific principles before he 
settled his monism in its final form." Though Spinoza 
might have had ideas and suggestions of a general kind 
from Descartes, and a good deal of more definite material 
from Hobbes, Sir Frederick holds that the conception of 
natural law is " the most independent work of Spinoza's 
genius ". 

It will be readily seen that Sir Frederick Pollock in 
analysing the birth and growth of Spinoza's philosophical 
ideas sets down what he calls the " pantheist or mystic 
element" to Jewish philosophers. Writing further on this 
topic, he traces the Jewish influence to Moses Maimonides 
(1135-1204 A.D.) ; Chasdai Creskas (14th century) ; Gersoni- 
des (1288-1340) ; and the Kabbalah. Of these, Maimonides 
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was the great Jewish Rabbi, who, born at Cordova, came to 
be regarded by the Jews as their Plato and called " The 
Lamp of Israel " and " The Eagle of the Doctors He 
was a man of immense learning and taught his co-religion- 
ists to interpret their religion in the light of reason. He 
wrote a Commentary on the Mis/ma and the Second Law but 
his chief work is the Moreh Nebochim, or Guide to the 
Perplexed. Gersonides, who was born at Bagnal in 
Provence, was thoroughly Aristotelian in his outlook, 
though he professed to be a mere interpreter of the 
Scriptures. The influence of these writers on Spinoza is 
admitted to be " comparatively slight " in the purely 
philosophical part of his work. As a matter of fact, Spinoza's 
object was indeed opposite to that of Maimonides. He 
was not impressed with Maimonides , artificial system of 
interpretation and suggests that it is idle to seek philosophy 
in the Scriptures. In the Ethics, in particular, 
Sir Frederick admits, there are only traces of influence of 
these Jewish writers n apart from the doctrine of the mind's 
eternity " (in the Fifth Part), which Sir Frederick believes 
" comes from the Averroists through Gersonides. " The 
Averroists were, it might be added, the followers of 
Averroes (1126-1198), the celebrated Arabian physician 
and philosopher, a Moor by birth and a native of Cordova, 
who devoted himself to the study and exposition of Aristotle, 
earning for himself the title of the " Commentator though 
he appears to have coupled with the philosophy of Aristotle 
the oriental doctrine of emanations. It must also be remark- 
ed that certain of the views of Maimonides were not peculiar 
to him. They were the common possession of the scholastic 
writers and perhaps might be further traced much farther 
back to Neo-Platonism. Next as to Chasdai*' Creskas, his 
chief work Adonai, or the Light of the Lord, contains 
many thoughts and views which come "near to characteristic 
points of Spinoza s philosophy". He evidently exercised a 
great deal of influence on Spinoza, in regard to the making 
• up of "extension", his idea of the perfection of God consisting 
not in knowledge as the Aristotelians hold, but in love, and 
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his conception of determinism. But Spinoza took his 
suggestions in detail and worked them into a systematic 
connection of his own which, as Pollock puts it, "would 
probably have found little favour in Chasdai's eyes ". The 
influence on Spinoza of the mystical literature represented 
by the Kabbalah has also been widely discussed. The 
metaphysical foundations of the later Kabbalah appear to 
have been derived by some road not fully known from Neo- 
Platonism and they bear evident traces of imitation from 
Greek. The doctrine of emanations and intermediate 
powers between God and the world was adopted as a coun- 
terblast to Maimonides and the rationalists. In Spinoza's 
time, this system had attained its highest development. 
Spinoza himself refers to its 11 follies ". The doctrines of 
emanation and the transmigration of souls are both funda- 
mental to it and these are incompatible with Spinoza's 
system. But he shows marked respect to the earlier 
Kabbalistic system. " Only an accomplished Orientalist 
1 can be entitled " says Pollock, "to a positive opinion on the 
sources and antiquity of these speculations." But at the 
same time, he admits that " all mysticism is Eastern in its 
ultimate origin, and the choice would seem to be substan- 
tially between holding that the Jewish mysticism was in- 
directly delivered from the East through Neo-Platonism and 
the Alexandrian Schools, or that it came, as we know that 
modern Jewish theology came, earlier and more directly 
from the old Persian religion, in which case Jewish and 
Alexandrian mysticism would be related to one another, 
not in a direct line of descent, but as parallel and partly 
intermixed streams from the same fountain-head." Perso- 
nally, Pollock would adhere to the latter view. He also 
notes the fact that Giordano Bruno, whose relationship to 
Spinoza is known, was not free from Neo-Platonic influence. 
Bruno is known to have used the writings of the Jewish 
Neo-Platonist Avicebron (Ibn-Gebirol) who lived about 
1200 A.D. This was another road by which, says Pollock, 
"Neo-Platonic ideas may have found their way to Spinoza." 
In his speculative writings, Avicebron is known to have 
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followed Plotinus, the Neo-Platonist (207-270), who, as we 
know, taught a system of philosophy which based itself on 
the intuitions of the soul elevated into a state of mystical 
union with God, who in his single unity sums up all and 
whence all emanates, all being regarded as an emanation 
from Him. Pollock draws attention to the close resem- 
blance there is between Bruno and Spinoza in regard to the 
prominence given by both to the identification of the highest 
kind of speculative knowledge with the love of God, or the 
one perfect knowledge and the exuberant manner in which 
they dwell on the power and surpassing excellence of this 
ideal and intellectual love. Despite the fact that even their 
expressions are similar, Pollock thinks, that as this topic is 
" so much the common property of all mystic and mystically 
inclined writers " it is hardly possible to hold that these 
resemblances "add very much to the evidence of a specific 
connection between the two thinkers. " It would, he says, 
be no great matter for surprise if an equally good parallel 
could be produced from the Persian Sufis, whom Spinoza had 
certainly not studied. The strong resemblances that exist 
between Spinoza's doctrines and the mystical schools of 
mediaeval Christianity are also referred to by him. But he 
dismisses all these as sources of Spinoza's philosophy for 
" there is neither evidence nor probability to warrant any 
belief in a historical connection But cultural and religious 
contacts have a tendency to influence metaphysical and 
religious thought and that is what seems ignored by Pollock. 
As to Sufism, for instance, there is reasonable ground for 
belief that, at least in its later stages, it borrowed from Hindu 
philosophy. Its chief doctrines are, according to Klein, 1033 
that the souls of men differ in degree, but not in kind from 
the Divine Spirit, of which they are emanations and to 
which they ultimately return ; that the spirit of God is in 
all He has made and it in Him ; that He alone is perfect 
s love and beauty and that hence love to Him is the only 
real thing and all besides is mere illusion ; that the present 



T. A. Klein, The Religion of Islam (1906). 
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life is one of separation from the Beloved ; that the beauties 
of nature, music and art revive in man the divine idea and 
recall his affections from wandering from God to other 
objects. The highest state of bliss is oneness with God, 
absorption in the Eternal — oneness in the sense as being 
inseparable from God and absorption in the sense as being 
always together, in all conditions, as associates which is 
" Dualism appearing as Monism The Sufis are also 
required — as among Hindus — to implicitly obey their 
teachers. The doctrine that the soul is a direct emanation 
from the Deity seems incompatible with the fundamental 
article of the Muslim faith which exalts God as a being 
passing all comprehension, but such is the influence of 
cultural contact that it overcomes even such obstacles and 
produces changes too remarkable for words. 

Thus the common saying that the system of Spinoza 
owes as much to the Jewish Rabbis as to Descartes is 
only partially true. It is nearer the truth to say that while 
it owes something to the Rabbis, it owes much to Giordano 
Bruno who himself owed a great deal to Oriental influences, 
while the Jewish Rabbis and Arabic Schools of the mediaeval 
times were again strongly imbued with Neo-Platonism and 
Neo-Platonism in its turn had been largely coloured by 
Hindu thought and doctrine. The Christian mystics, too, 
to whom Pollock refers, were, it is admitted, profoundly 
influenced by Neo-Platonism and Dionysian thought. It is 
to-day conceded that Dionysius, the Areopagite, 1051 was a 

1054 Dionysius, St., the Areopagite (Judge of the Areopagus) 
according to Acts XVII : 34, was a convert of St. Paul's, became 
bishop of Athens and died a martyr in 95 A.D. He has been long 
regarded as the father of mysticism. He is said to have been the author 
of writings imbued with a pantheistic idea of God and the universe. 
While some have expressed doubts as to the authenticity of this 
tradition, modern opinion seems to favour it. Dean Inge holds that 
the mediaeval mystics were 11 steeped " in Dionysius. His works 
(6th century A.D.) were translated into Latin by John Scotus Erigena 
(9th century) who worked up his theories " into a consistent philoso- 
phical system". See Dean Inge, Christian Mysticism (7th Edn.), 
101-122. Harnack places him in the second half of the 4th centurv 
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Neo-Platonist/ "No one doubts at present," writes 
Max Muller in his Thcosophy or Psychological Religion^ 
11 that the writer was a Neo-Platonist Christian, and that he 
lived towards the end of the fifth century, probably at 
Edessa in Syria." The fact that he was a Neo-Platonist 
and that he had been at one time in Alexandria, which was 
the centre for Indian thought in his days, shows that his 
source of inspiration should have been India. Admittedly 
Neo-Plalonism has Indian elements in it — elements too 
which, it is significant, have no basis in Greek, Jewish or 
Christian thought. It is not Christianity that has influenced 
Neo-Platonism but it is Neo-Platonism that has shaped 
Christian thought. " The influence of Christianity" says 
Harnack, 11 whether Gnostic or Catholic, on Neo-Platonism 
was at no time considerable « • . . If we search Plotinus for 
evidence of any actual influence of Jewish and Christian 
phraseology, we search in vain ; and the existence of any such 
influence is all the more unlikely because it is only the later 
Neo-Platonism that offers striking and deep-rooted parallels 
to Philo and the Gnostics." 1055 On the other hand, there is to 
be seen a close similarity — some have termed it u identity " — 
between Indian beliefs and doctrines and Neo-Platonism. 
Ammonius Sakkas of Alexandria (175-200 A. D.), the founder 
of Neo-Platonism, gave a religious and mystical turn to Greek 
philosophy. It was he that combined to the ideas and doctrines 
of Plato and Pythagoras, the Hindu ideas and doctrines. His 
teaching was such that it could not be traced to any known 
philosophy current in the Alexandria of his day. Tradition 
says he lived in contact with travellers who reached Alexan- 
dria from almost all countries in the East or the West, 

A.D. Dean Inge remarks that Dionysius is quoted not much beyond 
500 A.D. 

1025 Adolph Harnack (born 1851), the German theologian and 
Professor, has written on the history of dogma in the Christian 
Church, on Gnosticism, early Christian literature and the Apostle's 
Creed. On the last of these, he has written in a manner which has 
not commended itself to the orthodox. As to Indian ideas being 
" current in Alexandria, see H. G. Rawlinson, Intercourse between 
India and ihc Western World, 
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including Palestine, Syria, Chaldron, Persia and India, besides 
Greece and Rome. His teaching was held to be so novel 
that he came to be called 1 1 God-taught Among his 
students were Longinus, Origen, Herennius and Plotinus. 
Of these, Plotinus was the most distinguished. Plotinus 
had his practical spiritual training under Ammonius and for 
long, kept his teachings a secret. He, indeed, did not make 
them known until some of his co-students had published them. 
It has been suggested that the novel character of Ammonius' 
teaching is also confirmed by this fact. In view of the 
general similarity that exists between the Hindu and the 
Neo-Platonic views, it seems fair to infer that the teaching 
of Ammonius was derived from Hindu sources. A 
consideration of the views of Plotinus, his greatest 
pupil, seems to confirm us in this view. It was Plotinus 
who actually developed and systematised Ammonius' doc- 
trines and theories. Born at Lycopolis in Egypt, he studied 
under some teachers in "Alexandria and finally became a 
pupil of Ammonius. Eleven years he studied under this 
great master and then desired to know first hand the philo- 
sophy of the Persians and the Hindus. He accordingly 
joined the army of Marcus Antonius Gordianus, grandson 
of the Emperor of the same name, who was surnamed 
Africanus and was Emperor from 238-244 A.D., in the hope 
of reaching Persia and India. But as misfortune would have 
it, though Gordianus drove back the Persians beyond the 
Euphrates and relieved Antioch, he was assassinated by his 
own soldiers while preparing to cross the v Euphrates. 
Though he was thus effectually prevented from accomplish- 
ing his ambition, Plotinus must, from his very objective, 
be held to have been a spirit which claimed kindred with 
that of Persia and India. This view is confirmed by the 
nature and character of philosophy he developed and syste- 
matised. By him all existence is referred not to two 
principles, but only one. <c God or the primal Essence 
is the simple unity that lies above all multiplicity. As such f 
God is without thought, because thinking requires plurality ; 
and without will, because willing pre-supposes duality. God 
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is the absolutely transcendent One, exalted above every 
thing, above consciousness and unconsciousness, above 
rest and motion, above life and being. Hence God is 
entirely unattainable in our knowledge. Thinking must 
here abandon itself and become Not-thinking, if it is to 
apprehend God in blessed vision and unite itself with 
Him. But at the same time God is the original source 
and ground of all things ; finite things arise out of Him 
by emanation of what is absolutely simple unfolding itself 
into an ever-advancing series of finite things, that are 
always the more imperfect the farther they are removed 
from God. In all things, therefore, there is only one divine 
power and essence, but in different degrees of perfection, 
so that every higher existence embraces the lower with 
itself. Finite things long for a return to their origin, 
and this is especially true of the human soul, which, banish- 
ed into this earthly life as a punishment for former sin, 
strives to soar aloft to its higher home. . . .The higher goal is 
immediate intuition of the primal divine Being. This is 
the true philosophy, the perfection of the spirit and like- 
wise the highest happiness. By such intuition the soul 
becomes completely one with the primal Being and sinks in 
ecstasy into deity." 1050 

Dean Inge, who has written at length on Plotinus, 
remarks that he laid <l the coping stone on the edifice of 
Greek philosophy by a scheme of idealism which must 
always remain one of the greatest achievements of the 
human mind He welds into one compact whole several of 
the most characteristic doctrines of mysticism which in 
Plato are only thrown out tentatively. Among the doctrines 
developed by him are his theory of the Absolute, whom he 
calls the One, or the Good, and his theory of the Ideas which 
differs from Plato's. Plato represents the mind of the 
World- Artist as immanent in the idea of the Good, while Plo- 
tinus makes the Ideas immanent in the universal mind. In 



1050 See B. Punjer, History of the Christian Philosophy of Religion 
(1S87). 
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other words, the real world (which he calls the "intelligible 
world," the sphere of the Ideas) is in the mind of God. 
Further, in his doctrine of vision, he attaches an importance 
to revelation which was new to Greek philosophy. Above 
all, to his psychology, which is really the centre of his 
system, the Christian church and Christian mysticism 
became most indebted. With the soul is the meeting-point 
of the intelligible and the phenomenal. It is diffused every- 
where. Animals and vegetables participate in it and the 
earth has a soul which sees and hears. The soul is im- 
material and immortal, for it belongs to the world of real 
existence, and nothing that is can cease to be. The body is 
in the soul, rather than the soul in the body. The soul 
creates the body by imposing form on matter, which in it- 
self is no-thing, pure indetermination, and next door to 
absolute non-existence. (If matter were nothing, it could 
not desire to be something ; it is only no-thing.) Space and 
time are only forms of our thought. The concepts formed 
by the soul by classifying the things of sense are said to be 
V Ideas unrolled and separate," that is, they are conceived 
as separate in space and time, instead of existing all together 
in eternity. The nature of the soul is triple ; it is presented 
under three forms, which are at the time the three stages of 
perfection which it can reach. There is first and lowest the 
animal and sensual soul, which is closely bound up with the 
body ; then there is the logical, reasoning soul, the distinc- 
tively human part ; and lastly, there is the superhuman stage 
or part in which man "thinks himself according to the 
higher intelligence, with which he has become identified, 
knowing himself no longer as a man, but as one who has 
become altogether changed, and has transferred himself into 
the higher region ". The soul is thus "made one with 
Intelligence without losing herself ; so that they two are 
both one and two". The soul is not altogether incarnate in 
the body; part of it remains above, in the intelligible world, 
whither it desires to return in its entirety. The world is 
an image of the Divine Mind, which is itself a reflection of 
the One. It is therefore not bad or evil. " What more 
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beautiful image of the Divine could there be he asks, 
" than this world, except the world yonder ?" And so it 
is a great mistake to shut our eyes to the world around, 
" and all beautiful things The love of beauty will lead 
us up a long way — up to the point when the love of the Good 
is ready to receive us. Only we must not let ourselves be 
entangled by sensuous beauty. Those who do not quickly 
rise beyond this first' stage, to contemplate " ideal form, 
the universal mould," share the fate of Hylas; they are 
engulfed in a swamp, from which they can never emerge. 
The universal resembles a vast chain, of which every being 
is a link. It may also be compared to rays of light shed 
abroad from one centre. Everything followed from this 
centre, and everything desires to flow back towards it. 
God draws all men and all things towards Himself as a 
magnet draws iron, with a constant unvarying attraction. 
The whole universe is one vast organism, and if one 
member suffers, all the members suffer with it. This is why 
a " faint movement of sympathy " stirs within us at the 
sight of any living creature. All existence is drawn up- 
wards towards God by a kind of centripetal attraction, 
which is unconscious in the lower, half conscious in the 
higher organisms. Plotinus' Trinity are the One or the 
Good, who is above existence, God as the Absolute ; the 
Intelligence, who occupies the sphere of real existence, 
organic unity comprehending multiplicity — the One — Many, 
as he calls it, or, as we might call it, God as thought, Gocl 
existing in and for Himself ; and the Soul, the One and 
Many, occupying the sphere of appearance or imperfect 
reality — God as action. ^Soulless matter, which only exists 
as a logical abstraction, is arrived at by looking at things 
"in disconnexion, dull and spiritless It is the sphere 
of the " merely many", and is zero, as " the One who is 
not " is Infinity. The Intelligible World is timeless and 
spaceless, and contains the archetypes of the Sensible World. 
The Sensible World is our view of the Intelligible World. 
When we say that it does not exist, we mean that we shall 
not always see it in this form. The " Ideas " are the 



INTRODUCTION 



721 



ultimate form in which things are regarded by Intelligence, 
or by God. Evil is disintegration. In its essence it is not 
merely unreal but unreality as such. It can only appear in 
conjunction with some low degree of goodness — as Plotinus 
finely puts it, " Vice at its worst is still human, being mixed 
with something opposite to itself The " lower virtues 
as he calls the duties of the average citizen, are not only 
purgative, but teach us the principles of measure and rule, 
which are Divine characteristics. As the Sensible World 
is a shadow of the Intelligible, so is action a shadow of con- 
templation, suited to weak-minded persons. From this 
proceeds the doctrine — styled "heartless" by Dean Inge — that 
public calamities are to the wise man only stage tragedies — 
or even stage comedies. Finally as to the conditions under 
which the vision is granted. " The soul, " says Plotinus, 
describing the ecstatic vision, " when possessed by intense 
love of Him divests herself of all form which she has, even 
of that which is derived from Intelligence; for it is impossi- 
ble,' when in conscious possession of any other attribute, 
either to behold or to be harmonised with Him. Thus the 
soul must be neither good nor bad nor aught else, that she 
may receive Him only, Him alone, she alone. While she 
is in this state, the One suddenly appears, ' with nothing 
between', and they are no more two but one; and the 
soul is no more conscious of the body or of the mind, 
but knows that she has what she desired, that she 
is where no deception can come, and that she would not 
exchange her bliss for all the heaven of heavens. ,,lor>7 Dean 
Inge thinks that the vision of the One is no part of Plotinus' 
philosophy, but " a mischievous accretion ". "What," he 
asks, " is the source of this strange aspiration to rise above 
Reason and Intelligence, which is for Plotinus the highest 
category of Being and to come out on the other side of 
Being?" Plotinus says himself elsewhere that " he who 
would rise above Reason, falls outside it M ; and yet he 
regards as the highest reward of the philosopher-saint to 

1057 See Dean Inge, Christum Mysticism \ Seventh Edition (1933), 
91-96. Also, his study of The Philosophy of Plotinus, 2 vols. (1929). 
4G F 
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converse with the hypostatised Abstraction who transcends 
all distinctions. Accordingly Dean Inge holds that the 
vision cannot be a part of Plotinus' philosophy. For he 
adds, though the " super-essential Absolute 5 ' may be a 
logical necessity, we cannot make it, even in the most 
transcendental manner, an object of sense, without depriving 
it of its Absoluteness. What is really apprehended is not 
the Absolute, but a kind of "form of formlessness," an idea 
not of the Infinite but of the Indefinite. It is then impossi- 
ble to distinguish ' the One 1 , who is said to be above all 
distinctions, from undifferentiated matter, the formless 
No-thing, which Plotinus puts at the lowest end of the 
scale. 1058 How then did the theory of the " vision " of the 
One become part of the Neo-Platonic system ? Dean Inge 
thinks that its accretion was due to two different causes. First, 
he says, " there was the direct influence of Oriental philoso- 
phy of the Indian type, which tries to reach the universal by 
wiping out all the boundary-lines of the particular, and to 
gain infinity by reducing self and the world to zero " ; and 
secondly, there was the influence as well of the blank trance 
which was a real psychical experience, quite different from 
the "visions 11 , of which we have abundant evidence. But 
to dismiss the " vision " thus from the philosophy of Ploti- 
nus cannot be justified, because in keeping with the Hindu 
system with which Plotinus allied himself, both immanence 
and transcendence have to be conceded to the God predi- 
cated by Plotinus. Not only that ; there are other parts of 
Plotinus' theory which show the influence that the Hindu 
system exerted on his own. Plotinus* conception of the One 
is the same as Brahman ; the Absolute is as inexpressible to 
him as to the authors of the Upanishads ; his Divine Mind 
seems to be analogous to the Isvara in the Vedanta system ; 
his World-Soul represents the Hiranyagarbha of the 
Vedanta ; and his Nature takes the place of Prakriti. Then, 
again, his view of man as spirit, soul and body corresponds 
to karaiui, . sukshma and sthula upadhi ; his three spheres 
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of existence or states of being, or hypostases of being 
correspond to the avastha-traya % the three states of jagrata, 
svapna and sushupti ; and his ecstasy is indistinguishable from 
samadkL Finally, he is a believer in the theories of reincar- 
nation and karma, his law of Necessity being akin to the 
latter. Of course, parallels of this kind can be set up easily 
between two different systems of thought, but still when 
the general probability of Plotinus* relation to Hindu 
thought, as systematised in the Upanishads^ is once conceded, 
all points of coincidence have a certain cumulative effect, 
though each may in itself be capable of a different explana- 
tion. It will be seen that Dean Inge, in common with 
other writers, fully acknowledges that Neo-Platonism owes 
its doctrine of ecstasy directly to the influence of Oriental phi- 
losophy of the Indian type, though he doubts if it was really 
part of Plotinus' teachings. According to tradition Plotinus 
practised ecstacy — samadhi — and if his disciple Porphyry is 
to be believed, ended his life in the manner of the Indian 
yogis, i.e., by deliberately entering into samadhi and giving 
up the body. His last words were : " Now I seek to lead 
back the Self within me to the All-Self." 1050 Evidently as 
Max-Muller says, " Plotinus and his school seem to have 
paid great attention to foreign, particularly to Eastern, 
religions and superstitions and endeavoured to discover in 
all of them remnants of divine wisdom." Porphyry of 
Tyre (233-305 A.D.), the disciple and biographer of 
Plotinus, developed Neo-Platonism on its religious side. 
The replies which have come down to us against his 

10su Encyclopedia Bntannica, vol. XIX, page 373, article on Neo- 
Platonism. Porphyry records the fact that on four occasions during 
the six years of their intercourse, Plotinus attained to this ecstatic 
union with God. See also Dean Inge's Plotinus, Vol. I, pages 
114-121. Dean Inge records that when Puteoli, his friend and 
physician, came to see him for the last time, he uttered these last 
words : " I was waiting for you, before that which is divine in 
me departs to unite itself with the Divine in the Universe. " 
See also Swami Ashokananda, The Influence of Indian Thought on 
the Thought of the Wcst x Advaita Ashrama, Mayavati, A! mora 
(1931), 
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animadversions against his Christian contemporaries suggest 
the wide influence exercised by the doctrines of Plotinus on 
the Christian church of the day. His disciple and successor, 
Iamblichus of Coele-Syria (333 A.D.), developed the mys- 
tical side and taught a system of theurgy {divya-drishti)^ which 
would seem to indicate the part the " vision n had been playing 
in the Neo-Platonic system. Next, Proclus (412-485 A.D.), 
' born in Constantinople, built up a whole system of dogmas 
and philosophy, which depict Neo-Platonism as a fully 
blown system of thought. Neo-Platonists like Synesius of 
Cyrene [circa 430 A.D.), who was a disciple of the Neo- 
Platonist Hypatia of Alexandria, and Boethius (470-524 
A.D.), one of the last of the Neo-Platonists, when they 
became Christians carried their Neo-Platonism into their 
new religion. 

The question whether the influence of Persian and 
Indian thought can be traced in Neo-Platonism, or whether 
that system was purely Greek — including in that word the 
Hellenized Jew — is discussed by Dean Inge and it is worth 
while to note his view as well here. Though he remarks 
that it is a quite hopeless task to try to disentangle the various 
strands of thought which make up the web of Alexandrianism, 
u there is," he says, "no doubt that the philosophers of Asia 
were held in reverence at this period." Origen, in justifying 
an esoteric mystery-religion for the educated, and a mythi- 
cal religion for the vulgar, appeals to the example of the 
" Persians and Indians >5 . And Philostratus, in his life of 
Apollonius of Tyana, says, or makes his hero say, that 
while all wish to live in the presence of God, 41 the Indians 
alone succeed in doing so. And certainly there are parts 
of Plotinus, and still more of his successors, which strong- 
ly suggest Asiatic influences. (Proclus used "to say that a 
philosopher ought to show no exclusiveness in his worship, 
but to be the hierophant of the whole world. This eclecti- 
cism was not confined to cultus.) When we turn from 
Alexandria to Syria, we find Orientalism more rampant. 
. Speculation among the Syrian monks of the third,, fourth, 
and fifth centuries was perhaps more unfettered and more 
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audacious than in any other branch of Christendom at any 
period." To illustrate this remark, Dean Inge refers to 
the book of Hierotheus, which the canonised Dionysius 
praises in glowing terms as an inspired oracle. Dionysius, 
indeed, professes that his own object in writing was merely 
to popularize the teaching of his master. Hierotheus was 
the holy man converted by St. Paul and the teacher of the 
original Dionysius the Areopagite. The book attributed to 
him is believed to have been written really by one Stephen 
bar Sudaili, a Syrian mystic, who is assigned to the 5th century 
A.D. According to Hierotheus, everything is an emana- 
tion from the Chaos of bare indetermination which he calls 
God, and everything will return thither, 1000 There are three 
periods of existence. First, the present world, which is 
evil, and is characterised by motion ; secondly, the pro- 
gressive union with Christ, who is all in all — this is the 
period of rest ; and thirdly, the period of fusion of all 
things in the Absolute. He says that the three Persons of 
the Trinity will then be swallowed up, even the evil spirits 
being thus ending their existence. Further, these three 
world-periods are also phases in the development of indivi- 
dual souls. In the first, the mind aspires towards its first 
principles ; in the second, it becomes Christ, the Universal 
Mind ; and in the third, its personality is wholly merged. 
Much space is given to the adventures of the Mind including 
the ladder of perfection. The writer of the book — whether 
it was Hierotheus or the Syrian Stephen bar Sudaili — 
professes to have attained to ecstatic union more than once 
and describes the process of preparation for it in words 
characteristically yogic. tc To me," he says, "it seems 
right to speak without words, and understand without 
knowledge, that which is above words and knowledge; 
this I apprehend to be nothing but the mysterious silence 
and mystical quiet which destroys consciousness and dis- 
solves forms. Seek, therefore, silently and mystically, 



10(50 Cf. with what has been said in the preceding pages in the 
Commentary on the Sutra^ Asadttichenna praiishcdhamatraivat^ II. 1. 7. 
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the perfect and primitive union with the Arch-Good/ 11081 
It is interesting to note the various transmutations the Mind 
undergoes in its "ascent". Atone stage, it is crucified 
"with the soul on the right and the body on the left " ; it 
is turned for three days ; it descends into Hades ; then it 
ascends again, till it reaches Paradise, and is united to the 
tree of life : then it descends below all essences, and sees 
a formless luminous essence, and marvels that it is the same 
essence that it has seen on high. Now it comprehends the 
truth, that God is consubstantial with the Universe, and 
that there are no real distinctions anywhere. So it ceases 
to wander. "AH these doctrines," concludes the seer, 
" which are unknown even to angels, have I disclosed to 
thee, my son ,5 ( — Dionysius, probably). " Know, then, 
that all nature will be confused with the Father — that 
nothing will perish or be destroyed, but all will return, be 
sanctified, united and confused. Thus, God will be all in all." 
Dean Inge's remark on this description of the process of 
apotheosis is significant. "There can be no difficulty," he 
writes, "in classifying this Syrian philosophy of religion. 
It is the ancient religion of the Brahmins, masquerading in 
clothes borrowed from Jewish allegorists, half-Christian, 
Gnostics, Manicheans, Platonising Christians and pagan 
Neo-Platonists." 1002 Dionysius, who uses his master's theory, 
is even more distinctively Hindu in his thought, so much 
so that he may be said to carry the Hindu ideas into 
Christianity as it prevailed in the 5th century A.D. He 
was a theologian, and not a mere mystic. As Dean Inge 
puts it, his main object was "to present Christianity in the 
guise of a Platonic mysteriosophy " and he uses the techni- 
cal terms of the mysteries wherever he can. His philosophy 
is that of his day — " the later Neo-Platonism, with its 

1001 Cf. with the Commentary on the Sutras, Om avriiiir 
asakridupades'at ; Liitgachcha ; and Atmeti tupagachchanti grahayanii 
c/ia, IV. 1, 1-3. 

1002 W.* R. Inge, Christian Mysticism, 104. The summary of 
Hierotheus' doctrine is taken by him from Frothingham's account of 
Hierotheus, Ibid^ 102, /. n. 1. 
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strong Oriental affinities His theories are those of 
Proclus rather than Plotinus. He is so Oriental in his view 
that Dean Inge is tempted to class him as a Syrian monk 
who 11 probably perpetrated a fraud — a pious fraud in his 
opinion — by suppressing his own individuality and fathering 
his books on St. Paul's Athenian Convert Though 
pretended to have been written in the first century A.D., 
it is full of the later Neo-Platonic theories of probably the 
second half of the fourth century A.D. As Dean Inge 
remarks, readers of the sixth century A.D, did not see any- 
thing strange in the success that the " imposture " attained 
and the medieval church was even ready " to believe that this 
strange semi-pantheistic Mysticism dropped from the lips of 
St. Paul." The fact of the matter is that Christianity early 
absorbed Hindu ideas and its so-called mysticism is 
entirely Hindu in its origins. Proclus propounds a tri- 
nitarian view of the universe and regards the All, abstract- 
ly viewed as contained in the Divine, ever emerging from 
it and returning into it. This doctrine, as we know, is 
implied in the Gospel of SL Jo/m 10 * 3 (L 1), and appears in a 



The Gospel of St, John is presumed to have been written by 
St. John at Ephesus about 78 A.D. Recent criticism assigns it to 
somewhere between 160 and 170 A.D. Though its authenticity has 
also been greatly debated, there is no question that its portrayal of 
Jesus as the light of life shows its author as a person who should 
have imbibed a great deal of the Neo-Platonic philosophy current in 
the second century A.D. The Gospel of St. John, says Arnot Naumann 
in his Jesus, " cannot be placed earlier than the second century, 
and arising as it did as a protest against Judaising parties and 
as a defence of ideas of religion conceived in an unhistorical way, 
all the details in the story, as regards localities, time and personal 
characteristics, have been adapted to the requirements of that 
Christian philosophy in which the Gospel is steeped, or have been 
misplaced through its influence. To the author of this Gospel, 
Jesus is the 1 Word of God/ that is to say, the second person of the 
Godhead, who existed before Abraham, and in fact took part in 
the creation of the world (I. 1. 3 ; VIII. 5. 8 ; XVII. 5). Holding 
this view, he is naturally obliged to represent the appearance of 
Jesus as the thinly-veiled manifestation of a Divine Being. 
The author's conception of the religion of Jesus, pervaded 
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highly developed form in Hegel. But it is a later idea and 
is traceable to outside influences exerted on Christianity 
when it was still under development. Dionysius beginning 
with the Trinity, identifies God the Father with the 
Neo-Platonic Monad and describes Him as " Super-essential 
Indetermination," " Super- rational Unity ", " the Unity which 
unifies every unity ", u Super-essential Essence 51 , "Irrational 
Mind", "Unspoken Word", 1 1 the absolute No-thing which 
is above all existence ", But he is a good Platonist. " The 
Good and the Beautiful," he adds, "are the cause of all things 
that are ; and all things love and aspire to the Good and 
the Beautiful, which are, indeed, the sole objects of their 
desire." Then he tries to reconcile the two ideas — the 
Platonic with the Hindu. "Since then," he says, "the 
Absolute Good and Beautiful is honoured by eliminating 
all qualities from it, the non-existent also must participate 
in the Good and Beautiful," Dean Inge characterises this 
attempt at reconciliation as the "pathetic absurdity" to which 
we are driven " if we try to graft Indian nihilism upon the 
Platonic ideas." Dionysius found the co-existence of the 
two sets of ideas and what he attempted was a reconciliation 
and no more. And the fact that Dionysius attempted such 
a reconciliation should be set down to his credit rather than 
be made a matter for adverse criticism ; as " God is the 
Being of all that is," Being being identical with God or 
Goodness, evil as such does not exist. It only exists by 
its participation in good. Evil must arise from " disorderly 
and inharmonious motion ". "All evil is done with the 
object of gaining some good ; no one does evil as evil. " 
' Evil in itself is that which is " no-how, no-where and 
no-thing. God sees evil as good." All this is in 
accordance with Hindu theory. According to this theory, 
there is nothing intrinsically evil in nature. Evil has 
neither objective existence nor ultimate reality, apart from 

throughout by the spirit we have indicated, is certainly sublime 
enough, but it is far removed from the simple, sober, naive facts of 
, history as we find in the Gospels according to Mark, Matthew and 
Luke." 
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Brahman whose real nature consists of good only. The 
true principle is that sin is its own punishment and virtue 
its own reward. That is the essence of the law of Karma. 
It is not surprising, therefore, that Dean Inge should see 
from this point of view, certain of the chapters in Bradley's 
Appearcmce and Reality show " a certain sympathy with 
Oriental speculative Mysticism," " Oriental " here standing 
for " Hindu Nor is it surprising that he should see in 
other parts of the theory of Dionysius the influence of 
" the old religion of India". Dionysius propounds the 
theory that all things flow from God, and all will ultimately 
return to Him. The first emanation is the Thing in itself, 
corresponding to the Johannine Logos. He gives it the 
names of " Life in Itself " and 11 Wisdom in Itself'. " The 
Divine Wisdom," he says, 11 in knowing itself will know 
all things ". " It will know the material immaterially and 
the divided inseparably, and the many as one, knowing all 
things by the standard of absolute unity." In creation, 
the. " One is said to become multiform M . The world is a 
necessary process of God's being. He created it <f as the 
sun shines", (< without premeditation or purpose". But he 
does not assert that all separate existence will ultimately be 
merged in the One. The highest Unity gives to all the 
power of striving, on the one hand, to share in the One ; on 
the other, to persist in their own individuality. And more 
than once he speaks of God as a Unity comprehending, 
not abolishing, differences. 11 God is before all things "; 
" Being is in Him, and He is not in Being." The trans- 
cendence of God is thus safeguarded, while immanence is 
not denied. The outflowing process is appropriated by the 
mind by the positive method — the downward path through 
finite existences: its conclusion is, " God is All ". The 
return journey is by the negative road, that of ascent to 
God by abstraction and analysis : its conclusion is, " All is 
not God ". The mystic, according to Dionysius, <c must 
leave behind all things both in the sensible and in the 
intelligible worlds, till he enters into the' darkness of 
nescience that is truly mystical." This " Divine darkness," 
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he says in another place, " is the light unapproachable " 
mentioned by St Paul. It is dark through excess of light. 
" This doctrine, ,; remarks Dean Inge, " really renders 
nugatory what he (Dionysius) has said about the persistence 
of distinctions after the restitution of all things" ; for as 
"all things agree in the dark, " so, "for us, in proportion 
as we attain to true knowledge, all distinctions are lost in 
the absolute ". 

According to Dionysius, the soul is bipartite. The 
higher portion sees the " Divine images " directly, the lower 
by means of symbols. Symbols, he suggests, should not be 
despised for they are, in his view, " true impressions of 
the Divine characters," and necessary steps, which enable 
devotees to " mount to the one undivided truth by analogy". 
Dionysius holds that this is the way we should use the 
Scriptures whose symbolic truth and beauty can be perceiv- 
ed only by those who free themselves from the " peurile 
myths " in which they are sometimes embedded. Dean 
Inge is somewhat startled by the language used in this 
connection by Dionysius, a saint of the Church. But there 
is no need for any surprise for Dionysius was something 
more than a mere saint ; for he was also one who had attained 
to enlightenment. Dean Inge notes that the theory pro- 
pounded by Dionysius that we can approach God only by 
analysis or abstraction was not an " invention " on his part, 
but found also in Plotinus (third century A.D.) and Proclus 
(fifth century A.D.). Proclus, indeed, we find using 
phrases like "sinking into the Divine Ground", "for- 
saking the manifold for the One ", etc. This would make the 
doctrine as old as the beginning of the third century A.D. 
Since Basilides also is seen to hold it, it may be even refer- 
red back to the early part of the second century A.D., as 
Basilides is known to have died about 139 A.D. Basilides, 
indeed, presents it in an extreme form. " We must not," he 
says, "even call God ineffable, since this is to make an asser- 
tion about Him. He is above every name that is named." 1004 

1004 Dean Inge, Christian Mysticism^ 111, quoting Harnack, III, 
242, 243. 
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Christian tradition absorbed the doctrine. Dean Inge 
points out how Cyril's catechism repeats the common-place 
of Christian instruction that fi in Divine matters there is 
great wisdom in confessing our ignorance At the bottom, 
Dean Inge remarks, " the doctrine that God can be de- 
scribed only by negatives is neither Christian nor Greek, 
but belongs to the old religion of India.' M0,:s Though he 
misapprehends the implications of the doctrine, there is no 
doubt that he is right in seeking for the root of the doctrine 
in " the old religion of India *\ What texts he has in view 
he does not specifically mention. Since he quotes not long 
after the Vcdantasara™™ it is, perhaps, permissible to go 
back to well-known Upanishadic texts on which generali- 
zations of this kind should be held to be based, for example, 
the famous one in the Kalhakbpanishad, VI. 12, Naiva vac/ia 
11a manasa, etc. ; lon7 Taitiiriydpanishad^ II. 4 and 9, Yatb 
vac/to nivartante, etc. The Vedantasdra itself opens with 
a description of the Brahman which is largely negative in 
character. Brahman, for instance) is termed Akhanda, 
partless, a negative description. Again, he is called Sachchi- 
dananda, which has to be interpreted negatively, being 
placed between two negative epithets. Sat does not predi- 
cate being of at man but only denies " becoming " of it. In 
the same way, chit and ananda do not predicate intelligence 
and bliss but only deny objectivity and strife that arises 
from the consciousness of mere diversity. 1008 Dean Inge 
elaborates at some length the negative argument and its 

1005 Ibid., 111. 

100R He quotes Hunt's summary of the philosophy of the Vcdanta- 
sara as given in the latter's Pantheism and Christianity, 19. The 
Vedantasdra referred to here is the work of the same name by 
Sadananda, the disciple of Narasimhasarasvati, who lived about the 
beginning of the 16th century. His chief sources are the Mandft- 
kyopanishad and the Panchadaii attributed to Vidyaranya. 

1007 Katha. Upa. % VI. 12, which may be thus rendered : Neither 
by words nor by mind can one perceive the divine source ! no, not 
by the eye — for none apart from the believers true, can grasp the 
Real. 

1008 Cf. Sankaracharya/s commentary on Taitt. Upa., II. 1. 
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consequences, " Since God is the Infinite, and the In- 
finite is the antithesis of the Finite," he remarks, ' 1 every 
attribute which can be affirmed of a finite being may be 
safely denied of God. n Hence, God can only be described 
by negatives ; He can only be discovered by stripping off all 
the qualities and attributes which veil Him ; He can only 
be reached by diverting ourselves of all the distinctions ' of 
personality, and sinking and rising into an " uncreated 
nothingness " ; and He can only be imitated by aiming 
at an abstract spirituality, the passionless " apathy " of an 
universal which is nothing in particular. Thus we see that 
the whole of those developments of Mysticism which despise 
symbols, and hope to see God by shutting the eye of sense, 
hang together. They all follow from the false notion of 
God as the abstract unity transcending, or rather excluding, 
all distinctions. Of course, it is not intended to exclude 
distinctions, but to rise above them ; but the process of 
abstraction, or subtraction, as it really is, can never lead 
us to 11 the One The only possible unification, he says, 
with such an Infinite is that of the Nirvana. Dean Inge, it 
would seem, misses the whole point of view involved in the 
conception of the Nirguna Brahman. Even though describ- 
ed as Nirguna, it is not pure nothing, for it is fundamentally * 
one, with our own self, which it is impossible to negate. 
God is not abstract Unity transcending distinctions but the 
ultimate Reality. According to the doctrine of Advaita, 
of which Dean Inge is really thinking in this connection, 
the only Reality is the Supreme Brahman. 'It postulates an 
organic Unity of the whole which is ever maintained by the 
power of the Brahman. Both the inanimate objects of 
nature and the individual atman are comprehended in the 
Brahman. They have their essential being in the Brahman 
by an organic Unity which does not permit the world of 
any separate existence apart from the Brahman. Neither 
the inanimate objects nor the individual atman can exist or 
fulfil . their functions of their own accord apart from the 
Brahman, who controls the world from within by inexora- 
ble laws, maintaining a synthetic unity of the world as 
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a whole in its different states of creation, preservation and 
destruction. This primal doctrine of Unity is what 
is known as Advaita. It postulates the unity of the entire 
world in the Brahman. The Upanishadic texts, Sarvam 
khalvidam Brahma, etc. and Sadeva saumyHdamagra Cxsxt, 
etc. 3009 fully establish, in the opinion of Advaitins, this 
doctrine of organic unity of the world. It is needless to 
add that this doctrine of organic unity of the world should 
not be confounded with the doctrine of pantheism as it is 
commonly understood in the West. Pantheism in the latter 
sense takes cognizance of only the empiric world of reality. 
Thus, Weissenborn defines Pantheism as the system 
which identifies God and the all of things, or the unity of 
/hiuo-s. 1070 Pantheism, thus conceived, does not comprehend 
the whole metaphysical truth. It simply attempts to identify 
the Supreme Being and the Universe, including those in 
it. It does away with the distinctions between matter and 
spirit, cause and effect, and subject and object of the 
empiric world. The doctrine of Advaita correctly con- 
ceived, does not seek to identify spirit with matter in its 
manifest condition in the world. Spirit is immaterial and 
cannot be identified with matter which is not real. This 
being so, what the Advaita aims at is to attempt to identi- 
fy the individual at man with the Supreme Brahman and to 
set up a relation of non-separateness between the self and 
nature, the individual atman and matter having their being 
in pure spirit, thus preserving the unity of the world. 
This relationship is postulated in the great Upanishadic 
texts: A/iam Brahmasmi) 1011 Tal/vamasi; 1072 Pragnanam 
Brahma ; 1073 Ayamatma Brahma ; 1074 etc. The second of 



1000 Chch. Upa. t III. 13. 1 and VI. 2. 1. 

1070 K. R. Hagenbach, History of Christian Doctrines (1830), 
III, 323. 

1071 Brihad. Upa. % I. 4. 10. 

1072 Chch. Upa., VI. 8. 7. 

1073 Ait. Upa. % V. 3. 

1074 Brihad. Upa. y II. 5. 19. ; cf. Sadeva Saumya, Chch. Upa., 
VI. 2. 1 and Sarvam khalvidam Brahma, Chch. Upa., III. 14. 1. 
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these texts may be taken to sum up Vedantic thought at its 
highest. It is the text on which Uddalaka bases his teach- 
ing to Svetaketu in the Chchandbgya Upanishad. Dean 
Inge suggests that the negative view popularised in the 
West by the " old religion of India " held the ground 
throughout the mediaeval period. lt It held sway, " he 
says, 11 for a long time — so long that we cannot complain 
if many have said, ' This is the essence of Mysticism V 
It is interesting to note what he thinks was the cause which 
made popular in Europe the via negative which, in meta- 
physics, religion and ethics he regards as tc the great 
accident of Christian Mysticism How it became the 
ruling passion as it were of Christian thinkers is described 
by him in terms which it is well to note. " The break-up 
of the ancient civilization, with the losses and miseries 
which it brought upon humanity and the chaos of brutal 
barbarism in which Europe weltered for some centuries," 
he says, Cl caused a widespread pessimism and world 
weariness which is foreign to the temper of Europe, and 
which gave way to energetic and full-blooded activity in 
the Renaissance and Reformation. Asiatic Mysticism is 
the natural refuge of men who have lost faith in civilization, 
but will not give up faith in God. 1 Let us fly hence to 
our dear country ! 1 We hear the words already in Plotinus 
— nay — even in Plato. The sun still shone in heaven, 
but on earth he was eclipsed. Mysticism cuts too deep to 
allow us to live comfortably on the surface of life ; and so 
all i the heavy and the weary weight of all this unintelligi- 
ble world 5 pressed upon men and women till they were 
fain to throw it off, and seek peace in an invisible world of 
which they could not see even a shadow round about them." 
This explanation for the spread of what is termed " Asiatic 
Mysticism " may be true to the extent it goes, but it does 
not explain the whole position. 11 Asiatic Mysticism " is 
not the refuge of people who have "lost faith in civilization" 
but of people who have believed in it, but set due bounds to 
it in their scheme of life. Its spread into the West was 
primarily due to the fact that it was the natural line of 
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development thaL religion and with it philosophy sought in 
the centuries following the rise of Christianity. It was an 
Eastern religion and it followed its modes of thought — the 
thought in which it was born and had had its living. The 
Renaissance and Reformation did not altogether kill it. 
The broad humanism of the former prepared the way for 
the latter which may be fully described — at least in the 
domains of religion and philosophy — as a spent force. 
Though described as a revolt of light against darkness, it 
had, even during the time it had its highest effect, no uniform 
effects on the states of Europe. Its appeal varied from nation 
to nation and country to country. Austria, according to 
Carlyle, preferred " steady darkness lo uncertain new 
light in Spain people stumbled " in steep places in the 
darkness of midnight " ; Italy shrugged its shoulders and 
elected 11 going into Dilettantism and the Fine Arts " ; and 
France " with accounts run up on compound interest had 
to answer the "unit of summons" with an all too indiscrimi- 
nate " Protestantism " of its own. Whether this enshrines 
a true picture of its effects or not, there is nothing to show 
that it barred the march of mysticism in Western Europe. 
Martin Luther himself (1483-1546) published a remarkable 
book by an unknown writer, German Theology, which is held 
to have prepared the way for the Reformation. This work 
is mystical in tone and contends that " the more the Self, 
the I, the Me, the Mine, that is, self-seeking and selfish- 
ness, abate in a man, the more doth God Himself, increase 
in him, u Pollock finds much in common between this 
writer and Spinoza. Valentine Weigel (1533-1588) is 
another mystic of the Reformation period. He holds that 
God is conscious in man of His own being and that in 
pitying man He has pity on Himself. Followers of 
Weigel continued down to the 18th century. St. Juan of 
the Cross (1542-1591) is perhaps the greatest Catholic mystic 
of modern times. He tried to restore Mediaeval Christianity 
as a protest against the fanatics of the Renaissance. C| Obey 
God ; cast thyself on Him ; He resembles no created thing ; 
put your faith in Him ; contemplate on Him ; and your 
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soul, by participation, becomes God." In this mystic 
state, "the soul gives God to God ; for she gives to God ' 
all that she receives of God; and He gives Himself to 
her." Jacob Boehme (1575-1624), the great Nature mystic, 
has already been referred to. William Law, the English 
mystic (1686-1761), translated Boehme's work and thus 
became the exponent of his views in England. Michael 
Molinos, the founder of Quietism (1640-1696), expounded 
Spanish mysticism. On most of these Dean Inge himself 
has written at some length. 1075 What has been said thus 
far is sufficient to show that the Renaissance and the Reforma- 
tion did not do away with mysticism which is deep-rooted 
in the Christian religion because of its root origins in con- 
templative Hindu thought. Nor does Dean Inge himself 
hold that the " negative road is a pure error ". As he him-' 
self frankly admits, " there is a negative side in religion, both 
in thought and practice. We are first impelled to seek the 
Infinite by the limitations of the finite, which appear to the 
soul as bonds and prison walls. It is natural first to think 
of the Infinite as that in which these barriers are done 
away. And in practice we must die daily, if our inward 
man is to be daily renewed-.-." The individual has 
generally to pass through the quagmire of the " everlasting 
No ", before he can set his feet on firm ground ; and the 
Christian races, it seems, were obliged to go through the 
same experience, Moreover, there is a sense in which all 
moral effort aims at destroying the conditions of its own 
existence, and so ends logically in self-negation. Our 
highest aim, as regards ourselves, is to eradicate not 
only vice but temptation. We do not feel that we have 
the victory until we no longer wish to offend." 1076 But a 
thought crosses the mind of Dean Inge and he says that a 
being who is entirely free from temptation would be either 

1075 See Dean Inge, Christian Mysticism ; for German Theology 
at pages 363-365 ; for Luther, at page 196 ; for Weigel, at pages 
274-76 ; for Boehme, at pages 277-86 ; for Molinos, at pages 231-34 
and for Law, at pages 278-86. 

10rc Ibid., 115-116. 
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more or less than a man — either a beast or a God, as 
Aristotle has it. There is, accordingly, 11 a half truth ", in 
his opinion, "in the theory that the goal of earthly striving 
is negation and absorption n . It at once becomes false, he 
adds, " if we forget that it is a goal which cannot be reach- 
ed in time, and which is achieved, not by good and evil 
neutralising each other, but by death being swallowed up 
in victoiy. If morality ceases to be moral when it has 
achieved its goal, it must pass into something which includ- 
es — as well as transcends — a condition which is certainly 
not fulfilled by contemplative passivity." This criticism 
would be true if the premises on which it is based were 
granted to be true. But as Dean Inge himself admits, it 
would be a misuse of the term viawgativa* to interpret it in 
this extreme manner. The negative road marks but the line 
of argument which establishes the transcendence of God, 
as the " affirmative road " establishes His immanence. A 
theory or practice is not tested by its extrcmest abuse of it. 
The negative mode stresses the affirmative and the so-called 
ct contemplative passivity", at least so far as the Upanishads 
go, is intended to affirm the affirmative. The text goes 
" Let him meditate {upasifa) on mind as Brahman" and con- 
cludes " He who knows this (veda) shines, warms, etc." 1077 
Further on we have the text, by means of upas, " teach me 
the deity on which you meditate." 1078 Similarly we have texts, 
which have the same meaning as the text " He who knows 
Brahman reaches the Highest " — viv. % u the Self should be 
seen, be heard, be reflected on, be meditated upon {nidi- 
dhyasitavycif '; 11 Then he sees him meditating {d/iyayamdna) 
on him as without parts" ; 1070 and others use the vexhd/iyai 
to express the meaning of vid. Dhyai means to think of 
something not in the way of mere representation but in the 
way of continued representation. And upas has the same 
meaning ; for we see it used in the sense of uninterrupted 
concentration of the mind on one object. It has, therefore, to 

blch. Upa. % iTl 18. 

1078 Ibid., IV. 1.2. 

1079 Munda. Upa., III. 1. 8. 

47 v 
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be concluded that the verb vid is used interchangeably with 
dhyai and upas y the mental activity referred to in texts such 
as " He knows Brahman 11 and the like is an often-repeated 
continuous representation. 1080 The " contemplative passi- 
vity " suggested by Dean Inge is a non-existent, indefinite 
idea and his suggestion that the negative way is liable to abuse 
— as it did in the case of the early Christian mystics — is only 
partially — if at all — true. As he frankly admits, even these 
Christian mystics should not be judged with " impatience 
or contempt " The limitations incidental to their place 
in history, " as he justly remarks, ct do not prevent them 
from being glorious pioneers among the high passes of the 
spiritual life, who have scaled heights which those who talk 
glibly about the mistake of asceticism have seldom ever seen 
afar off." 1081 This, indeed, is a just appreciation of the 
teaching of the early Christian mystics. They are easily 
charged as being pantheists in the looser sense of the term, 
But as Mr. H. B. Workman says, however much they 
might play with phrases tending to convey loose ideas of 
pantheistic belief, there are few of them who do not seek to 
conserve personality. " For the mystics were conscious, n 
as Mr. Workman remarks, Cl that the originality of Chris- 
tianity 1082 consists in its revelation through the person of 
Christ of the depth and inexhaustibleness of human 
personality." Accordingly in the Christian mystics, dangerous 
as their language with reference to absorption may be at 
times, there is always an emphasis of purpose ; in the later 
mystics, for instance, much is made of the will — and this 
in itself is fatal to pantheism of the looser variety. This is 
so, because the foundations of belief of the early Christian 

1080 See the illuminating comment of Ramanuja on IV. 1. 1, 
Avrittirasakridupades'at. 

1081 Dean Inge, Christian Mysticism, 117. 

1082 As compared with Judaism, and not with Hinduism in 
which the looser pantheistic ideas do not find any prominent place. 
Indeed, they are put into the shade in almost every known text of 

* the Upanishads which speak of {he all-inclusive character of 
BrahmanT 



INTRODUCTION 



739 



mystics, who led the way in this matter, were based on 
Upanishadic teachings via the Neo-Platonists, as above 
indicated. Not much is required by way of proof to show 
that " absorption ", according to Upanishadic ideas, does not 
mean loss of personality. Indeed, the stress laid on this 
particular idea by the different schools of philosophy in 
India, more particularly by the Dvaitins, Vishistadvaitins, 
the Bhedabhedins and others, is proof positive of the affir- 
mation of personality even after the attainment of salvation. 
There is thus need to distinguish between types of panthe- 
ism and this, indeed, is what Dean Inge is compelled to do, 
" True Pantheism", according to Dean Inge, " must 
mean the identification of God with the totality of existence, 
the doctrine that the Universe is the complete and only ex- 
pression of the nature and life of God, who in this theory is 
only immanent and not transcendent. On this view, every- 
thing in the world belongs to the Being of God, who js 
manifested equally in everything ; whatever is real is 
perfect ; reality and perfection are the same thing." For 
a perfect example of this type of pessimism, we have to go, 
he says, to India, and quotes the text " The learned behold 
God alike in the revered Brahman, in the ox and in the 
elephant, in the dog and in him who eateth the flesh of the 
dogs." He styles this type of " pantheism" an 11 error " 
and describes it as leading to u all manner of absurdities 
and even immoralities ", as inconsistent with any belief in 
purpose, either in the whole or in the parts ; that, according 
to it, evil cannot exist for the sake of a higher good but 
must be itself good. " It is easy to see," he adds, 11 how 
this view of the world may pass into pessimism or nihilism ; 
for if everything is equally real and equally Divine, it makes 
no difference, except to our tempers, whether we call it 
everything or nothing, good or bad." This is an extreme 
way of putting the case against pantheism and though Dean 
Inge rescues most of the mystics with whom he deals from 
this error, he thinks Eckhart comes perilously near it and 
Emerson seriously compromised in its direction. So far as 
Upanishadic teaching is concerned, it is enough to state 
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that it represents the stages marked by realism, theism, 
pantheism and idealism. It, indeed^ presents, as Deussen 
has well remarked, " a very varied colouring of idealistic, 
pantheistic or theis tic shades without becoming contradictory 
in the proper sense of the term. For the fundamental 
thought, that is held fast at least as a principle at all stages, 
even at the lowest which maintains the independent exist- 
ence of matter, is the conviction of the sole reality of the 
atman ; only that side by side with and in spite of this 
conviction more or less far-reaching concessions were made 
to the empirical consciousness of the reality of the Universe, 
that could never be entirely cast off ; and thus the Universe 
disowned by the fundamental idealistic view of the, sole 
reality of the atman was yet again partially rehabilitated. 
This was effected either by regarding it pantheistically 
as an apparition of the only real atman or theistically as 
created by and out of the ainian y but yet contrasted 
with it as separate, or realistically as prakriti occupying 
from the very beginning an independent position by the 
side of the punisha^ although in a certain sense dependent 
on the latter. ,,J0S3 Texts of the kind quoted by Dean Inge 
should not accordingly be taken as typical of the teachings 
of the Upanishads. Their position in the context 
where they appear is explainable as those which, for 
instance, declare that with the knowledge of the atman all is 
known 30 * 34 and which accordingly deny a universe of plura- 
lity. 1085 While this height of thought was reached, a 
prolonged stay on it was naturally impracticable. The 
universe was still something existing ; it lay there before 
the eyes of the Upanishadic teachers. It was necessary to 
find a way back to it. This was accomplished without 
abandoning the fundamental idealistic principle, by conced- 
ing reality of the manifold universe, but at the same time 

1083 Paul Deussen, The Philosophy of the Upanishads (1906), 161. 
10Ri Brihad. Upa. y II. 4. 5 ; Ckch. Upa. y VI. 1. 2 ; and Mund. 
[7pa., I. 1. 3. 

1025 Na iha nana asii hinchana } JBrihad. Ufa n IV, 4, 19 ; Katha, 
Upa., IV. 1041, 
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maintaining that this manifold universe is in reality Brahman, 
Sarvam khalvidam Brahma } w * Idealism, therefore, enter- 
ed into alliance with the realistic view natural to us, and 
became pantheism — not of the type described by Dean Inge 
but of the higher kind which the Upanishadic sages absorbed 
to make their teachings rise to the highest heights imagin- 
able. tl This," as Deussen aptly reminds us, u was the case 
already in the definition of saiyasya satyam, 1 the reality of 
reality \ t0ST The universe is reality {so f yam), but the real 
in it is Brahman alone. The same is true when in 
Chchandogya Upanishad % VI. 6, the rise of the manifold 
universe is traced in a realistic manner, accompanied by 
the repeated assurance that all these changes are 11 depen- 
dent on words, a mere name With this are connected 
the numerous passages which celebrate Brahman as the 
active principle through the entire universe : — 14 He is all- 
effecting, all-wishing, all-smelling, all-tasting, embracing all, 
silent, untroubled ; 10SS " the aiman is beneath and above, in 
the west and in the east, in the south and in the north ; 
the alman is this entire universe n ; 10Sl> "the Sun rises from 
him, and sets again in him " ; ino ° " all the regions of the 
sky are his organs ; 1001 the four quarters of the universe 
(east, west, south and north), the four divisions of the 
universe (earth, air, sky and ocean), and the four vital breaths 
(breath, eye, ear and manas)> are his sixteen parts; imr2 fire is 
his head ; his eyes Sun and Moon ; his ears, the regions of 

30SC Chch. Upa. % III. 14. 1. 

1087 Brihad. Upa. % II. 1. 20. This doctrine may be traced back 
to the great Naradiya Sukta of the Rig- Veda (Griffith, Rig-Veda, X. 
129). The Purusha Sukta is also interpreted as conveying the idea 
that the Supreme Soul having animated the universe, became also 
present in man, either in a minute form or of indefinite dimensions. 
(See Wilson, Rig-Veda, X. 7. 6). 

1085 Chch. Upa., III. 14. 2. 

1080 Chch. Upa., VII. 25. 2 ; cf. Mtind. Upa., II. 2. 11. 

1000 Brihadt fjp a% L g B 23 ; Kafka. Upa., IV. 9 ; Atharva-Vcda, 

X. 8. 16. 

1001 Brihad. Upa. y IV. 2. 4. 
1092 Chch. L7pa.> IV. 4-9. 
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the sky ; the revealed Veda is his voice ; the wind his breath ; 
the universe his Heart; from his feet is the earth; He is the 
inmost self in all things." 1003 In what manner, however, is 
the relation of Brahman to this his evolution as the manifold 
universe to be conceived? Deussen would answer 11 as 
identity", following in this the later Vedanta, which appeals 
to the word used to express attachment. 1001 But this word 
is, as he justly remarks, 1005 a mere make-shift ; there is 
still always a broad distinction, between the one Brahman 
and the multiplicity of his appearances. A concession is 
made to the empirical consciousness, tied down as it is to 
space, time and causality. Brahman is regarded as the 
cause antecedent in time, and the universe as the effect 
proceeding from it. The inner dependence of the universe 
on Brahman and its essential identity with him is represented 
as a creation of the universe by and out of Brahman. We 
find ourselves at a point where we apprehend the creation 
theories of the Upanishads — unintelligible though they may 
seem from the standpoint of its idealism — form an uncon- 
scious accommodation to the forms of our intellectual 
capacity. A few of the more important texts . which 
set out the essential identity of the created universe 
with the Creator may be noted here. In the Brihad- 
aranyaka we read: "Just as the spider by means of 
its thread goes forth from itself, as from the fire the tiny 
sparks fly out, so from this Atman all the spirits of 
life spring forth, all worlds, all gods, all living beings. 
Its secret name {Upanishad) is : " The Truth of truth. " 
" The Reality of reality." u The vital force is truth, and 
it is the truth of that." 1096 These illustrations of the spider 
and the fire are repeated in another Upanishad} 0 * 1 That 

1003 Mund. Upa. % II. 1. 4. 

1094 Click, Upa.y VI. 1. 3 ; see also Sankara's commentary on 
Brahma- Sutras, II. 1. 14, Tiidananyatvamarambhana s'abdddibhyah. 
This Sutra is II. 1. 15 according to Ramatiuja. The word arambhana 
is to be noted in this Sutra. 

iocs Thc p h u oso p h y 0 f ^ Upanishads, 163466. 

1006 Brihad. Upa. y II. 1. 20. 

1007 Mund. Upa. x I. 1. 7 5 II. 1. 1. 
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the material substance of things also is derived solely from 
Brahman is taught in connection with the illustration of the 
spider, in the text of the Svetaimtara Upanishad™** where 
Brahman is described as the god " who spider-like by 
threads which proceed from him as material {pradhanam) y 
concealed his real nature". The last words, according 
to Deussen, mean that Brahman, by not bringing objects 
forth from himself, but changing himself into the objects, 
" has concealed his real nature " [svablidvato- • • -svam avri- 
nbt). In this sense it is said as early as the Rig-Veda that 
Visvakarman by his entrance into the lower world was 
" concealing his original state" (praf/tawdc/tc/iad)* 1000 Simi- 
larly another Upanishadic text declares 1100 that the Atman 
has " entered " into this universe 11 upto the finger-tips, as 
a knife is hidden in its sheath, or the all-sustaining fire in 
the fire-preserving (wood). Therefore is he not seen ; for 
he is divided ; as breathing he is named breath, as speaking 
speech, as seeing eye, as hearing ear, and as thinking 
mind." According to another text, the Atman is amritam 
satyena chchannam, " the immortal, concealed by (empirical) 
reality ; ,>1101 and in a third, we read that "it is with him as 
with a lump of salt, which, thrown into the water, is lost 
in the water, so that it is not possible to take it out again ; 
whence, however, we may always draw, it is salt throughout." 
This thought is developed in another text. 110 - To meet 
a possible objection the same idea occurs in another text 1103 
in an altered form : " It is with him as with a lump of salt, 
which has no (distinguishable) inner or outer, but through- 
out consists entirely of taste," etc. Likewise, in this 
manner, efforts are made in other texts to show that 
Brahman by his transformation into the universe has 
forfeited nothing of the perfection of his own nature. This 



1008 Svlta. Upa. % VI. 10. 

1009 Rig-Veda, X. 81. 1. 

1100 Bri/iad. Upa. % I. 4. 7. 

1101 Ibid,, I. 6, 3. 

1102 Chch. Upa. % VL 13. 

1103 Brikad. Upa.> IV. 5. 13, 
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idea was not a new one to the Upanishadic seers. It is 
seen in the Rig-Veda?***- in the famous Purusha Sukta, 
where it is said that all beings are only a fourth of the 
Purusha while the three other fourths remain immortal in 
heaven. This teaching appears in the Upanishads again 
and again, 1105 in one of which it is elaborated in a manner 
which is strikingly impressive. This text referring to the 
Brahman as Gayatri, describes one-fourth of his as consisting 
of the three worlds (Earth, Sky and Heaven), the second 
of the triple knowledge of the Veda, the third of the three 
vital breaths, while the fourth, exalted above the dust of 
earth, shines as the Sun. il0G The same idea is expressed 
still more clearly in another well-known text which says 
that Brahman, after having created the three worlds with 
that which lies above and beyond them, himself entered 
n that half beyond '\ 1107 Still another Vedic text describes 
the infinite nature of Brahman, J 108 in keeping with which is 
the famous Upanishadic text dm Purnamadah punia- 
mida?n, etc. 1109 which stresses the theme that though a 
man may journey from the perfect to the perfect, yet 
that which is perfect yet remains over and above all. It 
holds forth that Brahman is infinite, that this universe is 
infinite, and that the infinite proceeds from the infinite. Then, 
taking the infinitude of the infinite (universe), it remains as 
the infinite (Brahman) alone. This same idea is amplified 



1104 Rig-Veda, X. 10. 3. The full text is : " Such is his greatness ; 
and Purusha is greater than this : all beings are one-fourth of 
him ; his other three-fourths, (being) immortal, (abide) in heaven." 
And X. 10. 4 is as follows : — " Three-fourths of Purusha ascended ; 
the other fourth that remained in this world proceeds repeatedly and 
diversified in various forms, went to all animate and inanimate 
creation." Deussen's citations have been checked and corrected. 

1105 Chch. Upa., III. 12. 6, which repeats the Rig- Veda text ; 
Maiir. [/pa., VII. 11. 

1106 Brihad. Upa., V. 14. 1. 

1107 Satap. Br., XI. 2. 3. 

1108 Atharva- Veda, X. 8. 29. 

1109 Brihad, Upa., V. 1. 1. ; this reiterates what is enunciated 
in I. 4. 10 ; cf. also Katha. Upa., IV, 10. 
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in greater detail in the beautiful verses of another Upa- 
nishadic text, which have been thus rendered in inimitable 
manner by Deussen : — " The light, as one, penetrates into 
space, and yet adapts itself to every form ; so the inmost 
self of all beings dwells enwrapped in every form, and yet 
remains outside. The air, as one, penetrates into space, 
and yet adapts itself to every form ; so the inmost self of 
all beings dwells enwrapped in every form, and yet remains 
outside. The Sun, the eye of the whole universe, remains 
pure from the defects of eyes external to it ; so the inmost 
self of all beings remains pure from the sufferings of the 
external worlds."* 110 Thus, it will be seen that though 
there are passages in the Upanishads which identify the 
atman as the infinitely small within us with the infinitely 
great outside of us, and in this way the identity of the two, 
the atman and the universe, is incessantly emphasized, as 
though it were a matter which stood greatly in need of 
emphasis, still, as Deussen has pointed out, the equation 
that 11 atman = universe " has remained u very obscure 
The one atman and the manifold universe, often as they 
were brought together, always fell asunder again. A 
natural step was therefore taken, when more and more as 
time went on, instead of this unintelligible identity the 
familiar empirical category of causality made its appearance, 
by virtue of which the atman was represented as the 
cause chronologically antecedent and the universe 
as its effect, its creation. Thus a connection with 
the ancient Vedic cosmogony became possible. Several 
Upanis/iads 1111 can be quoted to support this position. 
It is characteristic at this point that the atman, after 
having evolved the universe from himself, enters him- 
self into it as soul. Thus, we read, in the C/ichdndogya 
Upanishad : " That deity resolved : 1 Verily into these three 
deities (heat, water, food), I will enter with this living 



1110 Katha. Upa n V. 5. 11. 

1111 Chclu Upa., III. 19; VI. 2. Taitt. Upa.< II. 6 ; AtU Upa„ 
I, 1, etc. 
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self V M 112 Again in the Taittiriya Upanishad, we have 
the following: 11 After he had created the universe, he 
entered into it"; 1112 and in the Aitareya Upaniskad, we 
read : " He reflected : ' How could this subsist without me ?' 
*>• .accordingly he cleft here the crown of the head, and 
entered in through this gate ' 11114 Even at this stage, the 
individual soul maintains its identity with the atman. It 
is not like everything else, a created work of the atman ; 
but it is the atman himself as he enters into the world 
he has created. But the stage is soon reached when the 
contrast between the Supreme and individual souls appears. 
This was early anticipated ; 1115 but later on the individual 
soul became more and more definitely opposed to the 
Supreme Soul as " another n . lllc With the rise of theism, 
a theory of pre-destination was also evolved. 1117 The 
Svetasvatara Upanishad, on which Srlpati relies so much, 
is the best evidence of this theism. But it must be re- 
membered, however, that here all the earlier stages of 
development, the idealistic, pantheistic and cosmogonistic, 
continue to exist side by side, as already remarked, as 
indeed generally in the religious sphere the old is accustomed 
to assert its time-honoured right by the side of the new, 
the fruits of which are readily seen in the far-reaching 
inner contradictions, with which we are often confronted. 
Thus, not only the origin of Indian pantheism — strictly so 
called, according to which the universe is real, and yet the 
atman remains the sole reality, for the atman is the universe 
— is very different from the pantheism of Europe but also its 
identification with the philosophy of the Upanishads is apt to 
be wholly misleading. Even in the West, pantheism has 
been defined in a variety of views and it will not do to con- 
fuse these different views with one another. Weissenborn 



1112 Click, Upa.t VI. 3. 2. 

1113 Taiit. Upa. y II. 6. 



1114 Ait* Upa., I. 3. 11. 

1115 See Brihad. Upa., IV. 4. 22 ; Kaush, Upa.< III. 8. 

1116 See Kapha. Upa., I. 3 ; Svela. Upa., IV. 6, 7, 5, 8, etc. 

1117 See Katha. Upa. % II. 2. 3 ; Mtmd. Upa. t III. 2. 3. 
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defines it as the system which identifies God and the 
all of things, or the unity of t/ti7ios. uls At least six 
forms of Pantheism are known in the West. Mechanical 
or materialistic pantheism represents God as being the 
mechanical unity of existence; ontological pantheism, 
which postulates abstract unity, represents God as being 
the one substance in all — this school being associated promi- 
nently with the great name of Spinoza ; dynamic pantheism, 
which represents God as being the only force in all ; 
psychical pantheism, which represents God as being the 
soul of the world ; ethical pantheism, which represents God 
as being the universal moral order, a school at whose head 
stands Fichte ; and logical pantheism, which is enunciated 
by Hegel. These different views of Western pantheism 
show how dangerous it would be to seek to define Upa- 
nishadic pantheism, as we find it developed in the texts 
above quoted, in terms not strictly covered by them. If 
Christian mystics are loosely charged with being 
pantheists, the Upanishadic seers are worse so, for 
the charge is not only loose but also entirely unsubstanti- 
ated. The fact that pantheism in the Upanishads is 
connected with idealistic and realistic thought should never 
be forgotten in any discussion pertaining to its exact 
connotation. Dean Inge finds consolation in the 
dictum of Amiel that " Christianity, if it is to triumph 
over Pantheism, must absorb it M . Upanishadic teaching 
has, indeed, triumphed over it by actually absorbing it. 
This is best illustrated in the BhMabheda of Sripati which 
is a serious attempt at reconciling theism with pantheism. 
From what has been thus far said, it will be clear that both 
Neo-Platonism and early Christian mysticism were largely 
influenced by Hindu religion and philosophical thought, 
and they in their turn influenced Western philosophical 
thought, especially, through Bruno, the great philosophy 
propounded by Spinoza. This philosophy outlined a 



1118 See K. R. Hagenbach, History of Christian Doctrines, 
III, 323. 
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world-idea, which in its essence is the idea underlying the 
system of BhMablv&da postulated by Sripati. In this view • 
of Spinoza's philosophy, it is necessary to set out briefly 
its main features. 

Spinoza's System of Philosophy. 
To metaphysical speculations on the nature of the 
Deity derived from his studies of Hebrew writers and 
others who had come under the influence of Hindu thought, 
Spinoza combined the scientific aspect of the world, 
revealed by Descartes. Though he perceived at first 
some conflict between the two views, as he pondered, he 
found their outlines fused ; and he saw that really there was 
only one view to propound. The universe unfolded itself 
to him as the necessary result of the Perfect and Eternal 
God. Though he owed something to Bacon and Hobbes, 
yet he was indebted mainly to the Jewish Rabbis, the 
Neo-Platonists and Descartes. Briefly put, Spinoza con- 
ceived as a vast unity all existence, actual and possible. 
Indeed, between the actual and the possible he recognizes 
no distinction. For, if a thing does not exist, there must be 
some cause which prevents its existing, or, in other words, 
renders it impossible. This unity he terms, rather in- 
differently, Substance or God. Being the sum of existence, 
it is necessarily infinite, for there is nothing external to 
itself to make it finite ; and it can be the Cause also of 
an infinite number of results. It must necessarily operate 
in absolute freedom, for there is nothing by which it can be 
controlled ; yet, it must necessarily operate in accordance 
with eternal and immutable laws, fulfilling the perfection 
of its own nature. Substance displays itself through an 
infinite number of Attributes, but of these only two, Exten- 
sion and Thought, are knowable by us. This being so, the 
rest may be left out of account in our inquiries* These 
Attributes are not different things, but different aspects 
of the same thing. 1110 Extension and Thought are thus 

1110 As Mr. R. H. M. Elwes remarks, Spinoza does not make it 
♦ clear whether the difference is intrinsic or due to the percipient. 
See Chief Works of Spinoza* I. Introd. xvi. 
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not parallel and interacting, but identical, and both acting 
in one order and connection. Accordingly -all questions 
of the dependence of mind on body or body on mind, are 
summarily done away with. Every manifestation of either 
is but a manifestation of the other, seen under a different 
aspect. Attributes display themselves through an infinite 
number of Modes ; some eternal and universal in respect of 
each Attribute, such as motion and the sum of all physical 
facts ; others having no eternal and necessary existence, but 
acting and reacting on one another in ceaseless flux, 
according to fixed and definite laws. These latter have 
been compared in relation to their Attributes to waves in 
relation to the sea ; or to the myriad hues which play over 
the iridescent surface of a bubble. Each is the necessary 
result of that which went before, and is the necessary 
precursor of that which will come after. All are modifications 
of the underlying film. The phenomenal world is made 
up of an infinite number of these Modes. It is manifest 
that -the Modes of one Attribute cannot be acted upon by 
Modes of' another Attribute, for each may be expressed 
in terms of the other ; within the limits of each Attribute 
the variation in the Modes follows an absolutely necessary 
order. When the first is given, the rest follow as inevita- 
bly as from the nature of a triangle it follows that its 
three angles are equal to two right angles. Nature is 
uniform and no infringement of her laws is conceivable 
without a reduction to chaos. Hence it follows that a 
thing can only be called contingent in relation to our 
knowledge. To an infinite intelligence, such a term 
would be unmeaning. Hence also it follows that the 
world cannot have been created for any purpose other 
than that which it fulfils by being what it is. To say that 
it has been created for the good of man, or for any similar 
end, is to indulge in grotesque anthropomorphism. Among 
the Modes of Thought may be reckoned the human mind ; 
among the Modes of Extension may be reckoned the human 
body ; taken together they constitute the Mode man. 

Man's mind, according to Spinoza, is the idea of 
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man's body, the consciousness of bodily states. Bodily 
states are the result, not only of the body itself but also 
of all things affecting the body. ' Hence, the human mind 
takes cognizance, not only of the human body but also of the 
external world, in so far as it affects the human body. Its 
capacity for varied perceptions is in proportion to the body's 
capacity for receiving impressions. The succession of 
ideas of bodily states cannot be arbitrarily controlled by 
the mind taken as a power apart, though the mind, as the 
aggregate of past states, may be a more or less important 
factor in the direction of its course. We can, in popular 
phrase, direct our thoughts at will, but the will, which we 
speak of as spontaneous, is really determined by laws as 
fixed and necessary, as those which regulate the properties 
of a triangle or a circle. The illusion of freedom, in the 
sense of uncaused volition, results from the fact, that men 
are conscious of their actions, but unconscious of the 
causes whereby those actions have been determined. The 
chain of causes becomes, so to speak, incandescent at a 
particular point, and men assume that only at that point 
does it start its existence. They ignore the links which 
still remain in obscurity. 

If mind be simply the mirror of bodily states, how 
can we account for memory ? When the mind has been 
affected by two things in close conjunction, the recurrence 
of one reawakens into life the idea of the other. Mind js — 
to put it illustratively — like a traveller re-visiting his former 
home, for whom each feature of the landscape recalls 
associations of the past. From the interplay of associations 
are woven memory and imagination. Ideas may, however, 
be adequate or inadequate, in other words, either distinct 
or confused. Both kinds are subject to the law of 
causation. Falsity is merely a negative conception. All 
adequate ideas are necessarily true and bear in themselves 
the evidence of their own veracity. The mind accurately 
reflects existence, and if an idea be due to the mental 
. association of two different factors, the joining, so to speak, 
may, with due care, be discerned, General notions and 
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abstract terms arise from the incapacity of the mind to 
retain in completeness more than a certain number of 
mental images; it, therefore, groups together points of 
resemblance, and considers the abstractions thus formed 
as units. 

Knowledge is of three kinds : opinion, rational know- 
ledge, and intuitive knowledge. The first alone is the 
cause of error ; the second consists in adequate ideas of 
particular properties of things, and in general notions ; and 
the third proceeds from an adequate idea of some Attribute 
of God to the adequate knowledge of particular things. 
Reason does not regard things as contingent, but as neces- 
sary, considering them under the form of eternity as part 
of the nature of God. The Will has no existence apart 
from particular acts of volition and, since acts of 
volition are ideas, the Will is identical with the under- 
standing. Next as to the emotions. In so far as it has 
adequate ideas, i.e. % is purely rational, the mind may be 
said" to be active ; in so far as it has inadequate ideas, it is 
passive and therefore subject to emotions. Nothing can 
be destroyed from within, for all change must come from 
without. In other words, everything endeavours to persist 
in its own being. This endeavour is simply the result of 
a thing being what it is. When it is spoken of in reference 
to the human mind only, it is equivalent to the Will ; in 
reference to the whole man it may be called appetite. 
Appetite is thus identified with life ; desire is appetite, 
with consciousness thereof. All objects of our desire 
owe their choice simply to the fact that we desire them : 
we do not desire a thing, because it is intrinsically good, 
but we deem a thing good, because we desire it. Every- 
thing which adds to the bodily or mental powers of activity 
is pleasure, everything which detracts from them is pain. 
From these three fundamentals — desire, pleasure and pain — 
the entire list of human emotions is deduced. Love is 
pleasure, accompanied by the idea of an external cause; 
hatred is pain, accompanied by the idea of an external 
c#use, Pleasure or pain may be excited by anything, 
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incidentally, if not directly. Almost all the emotions 
arise from the passive condition of the mind, but there is 
also a pleasure arising from the mind's contemplation of 
its own power. This is the source of virtue, and is purely 
active. And in what does this virtue consist ? The answer 
to this question leads on to the consideration of man, 
in so far as he is subject to the emotions. Spinoza here 
defines the terms " perfect" and " imperfect M , "good" 
and " evil". A thing can only be called "perfect" in 
reference to the known intention of its author. That is 
" good " which we know with certainty to be useful to us ; 
we style " evil " that which we know will hinder us in the 
attainment of good. By 11 useful " we mean that which 
will aid us to approach gradually the ideal we have set 
before ourselves. Man, being only a part of nature, must 
be subject to emotions, because he must encounter cir- 
cumstances of which he is not the sole and sufficient 
cause. Emotion can only be conquered by another emotion . 
stronger than itself ; hence knowledge will only lift us 
above the sway of passions, in so far as it is itself " touched 
with emotion ". Every man necessarily, and therefore 
rightly, seeks his own interest, which is thus identical 
with virtue ; but his own interest does not lie in selfishness, 
for man is always in need of external help, and nothing 
is more useful to him than his fellow-men. Hence indi- 
vidual well-being is best promoted by harmonious social 
effort. The reasonable man will desire nothing for 
himself, which he does not desire for other men ; therefore 
he will be just, faithful and honourable. Thus, rational 
emotion rather than pure reason is necessary for subduing 
the evil passions. What are the means whereby man may 
gain mastery over his passions ? These depend on the 
definition of passion as a confused idea. As soon as 
we form a clear and distinct idea of a passion, it 
changes its character and ceases to be a passion. With 
due care, it is possible to form a distinct idea of every 
bodily state. Accordingly, a true knowledge of the passions 
is the best remedy against them. While we contemplate 
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the world as a necessary result of the perfect nature of 
God, a feeling of joy will arise in our hearts, accompanied 
by the idea of God as its cause. This is the intellectual 
love of God, which is the highest happiness man can 
know. It seeks for no special love from God in return, 
for such would imply a change in the nature of the Deity. 
It rises above all fear of change through envy or jealousy, 
and increases in proportion as it is seen to be partici- 
pated in by our fellow-men. "The human mind," says 
Spinoza, "cannot be wholly destroyed with the body, but 
somewhat of it remains, which is eternal. M The eternity 
thus predicated cannot mean indefinite persistence in time, 
for eternity is not commensurate with time. It must mean 
some special kind of existence ; it is, in fact, defined as 
a mode of thinking. As we have seen, the mind con- 
sists of adequate and inadequate ideas ; in so far as it 
is composed of the former, it is part of the infinite mind 
of God, which broods, as it were, over the extended 
universe as its expression in terms of thought. As such, 
it is necessarily eternal, and, since knowledge implies 
self-consciousness, it knows that it is so. Inadequate ideas 
will pass away with the body, because they are the result 
of conditions, which are merely temporary, and insepa- 
rably connected with the body, but adequate ideas will 
not pass away,- inasmuch as they are part of the mind 
of the Eternal. Knowledge of the third or intuitive 
kind, above mentioned, is the source of our highest 
perfection and blessedness ; even as it forms part of 
infinite mind of God, so also does the joy with which it 
is accompanied — the intellectual love of God — form part 
of the infinite intellectual love, wherewith God regards 
Himself. 

According to Spinoza, morality rests on a basis quite 
independent of the acceptance of the mind's Eternity. 
Virtue is its own reward, and needs no other. He holds 
passionately to this doctrine. For him who is truly wise, 
Blessedness is not the reward of virtue, but virtue itself. 
" And though the way thereto be steep, yet it may be 
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found — all things excellent are as difficult, as they are 
rare/' 1120 

Such in brief is the system of Spinoza, if it can be 
called one. 1121 It has been compared to Sankara 5 s system 
of Advaita by more than one writer. Pollock himself was 
evidently inclined to this view, as we see him prefix to a 
chapter, as a motto, a couplet descriptive of Sankara's 
main teaching, for explaining Spinoza's fundamental doctrine 
of the unity of the world. The first line offers the admo- 
nition: "Know in thyself and the world one self-same 
soul"; and the second one demands: t% Banish the dream 
that sunders part from the whole." Another writer suggests 
that the substance of Spinoza corresponds to the Upanishadic 
sat and atman ; he compares the Karya Brahman to Spinoza's 
natura 7ialura?is\ and the Karana Brahman to Spinoza's 
natura naturata. The last of these has, it is added, all the 
properties of Spinoza's Substance. He is infinite in all things 
finite and is eternal in all things fugitive. He is the ultimate 
and the highest reality. In this view, Sankara anticipated 
Spinoza's theory of knowledge by a thousand years. But 
the criticism is offered that neither one — neither Sankara 
nor Spinoza — explains the world ; they, it is said, only 
explain it away, because they are acosmists, affirming the 
Atman (or Brahman) or Deus (/.*., God) and denying the 

1120 R. H. M. Elwes, Chief Works of Benedict de Spinoza, I, 
Introd. ; also Sir Frederick Pollock, Spinoza, His Life and Philosophy, 
especially Chap. IX* 

Pollock's version of the passage quoted is as follows : — 
" And if the way I have shown to lead hither seems exceed- 
ingly hard, yet it may be discovered* That truly must be hard 
which is so seldom found. For if salvation were so easy and 
could be found with little trouble, how should it come to pass 
that nearly all mankind neglect it ? But every excellent work is 
as difficult as it is rare." (These are the last words of Spinoza's 
Billies.) 

1121 Sir Frederick Pollock has remarked that Spinozism as a 
living and constructive force is not a system but a habit of mind N 
(loc «V M 381). He adds : " The genuine and durable triumphs of 
philosophy are not in systems but in ideas,' : (Ibid.) 



INTRODUCTION 



755 



world. To Sankara, it is said, Being or Sat is identical 
with perfection. By a similar thought, Spinoza, we are 
told, identifies Substance with God. Spinoza begins his 
system with the Substance, without any preceding inquiry 
as to its reality. From there he proceeds to the attributes, 
and thence to the modi in order to explain the world away, 
Sankara proceeds in the same way. Brahman, or being, 
requires no further proof for its existence, because from 
it springs forth all possibility of thinking and recognition. 
To Sankara, intuitive and immediate recognition is the 
highest form of knowledge. He too visualises the world, 
Sub specie ccterniiatis. The totality of things he sees as 
an indivisible oneness from which everything flows with 
mathematical necessity. All miracles and extraordinary 
events are as taboo to Sankara as they are to Spinoza, for 
to both everything happens only by absolute necessity. 
Both were engineers of fate who tried to encase it in 
immutable and unchangeable laws. It will thus be seen, 
we' are told in conclusion, that the monism of both 
Sankara "and Spinoza is correlated to pantheism in equal 
measure, because both represent the same type of conscious- 
ness. 1122 While a good part of the argumentation as to 
similarity in reasoning observable in Sankara and Spinoza 
may, perhaps, prove acceptable to some, the conclusion 
drawn from it would not. Does Spinoza postulate really 
monism ? This view of Spinoza has not been approved even 
by certain Western scholars, notably by John Caird, who 
lays bare the contradiction that would result in accepting 
such an interpretation. Spinoza's conception of Substance 
as unity in the abstract would, in a word, be in conflict 
with his concrete idea of Attributes and Modes, as applied 
to finite beings. If Substance is absolute and indetermi- 
nate, it cannot display itself, as postulated, through an 
infinite number of Attributes nor could there be Extension 
and Thought, the only two Attributes knowable by us. 
Concisely conceived, Spinoza's theory must be understood 



1122 Melamed, Spinoza and Buddha, 241, 251, 254. 
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to correlate the Substance with the idea of its displaying 
itself through an infinite number of Attributes and allow 
these Attributes again into displaying themselves through 
an infinite number of Modes ; some eternal and universal, in 
respect of each Attribute, such as motion and the sum of 
all physical facts ; others having no eternal and no necessary 
existence but acting and reacting on one another in cease- 
less flux, according to fixed and definite laws. These 
latter have been compared in relation to their Attributes 
to waves in relation to the sea ; or to the myriad hues 
which play over the iridescent surface of a bubble. The 
conception underlying a theory like this shows that Spinoza 
by postulating it was trying to connect the infinite with the 
finite, thus providing for the manifestation of the finite from 
the infinite. The Self-Evolution of the Infinite would thus 
seem to be the bed-rock on which Spinoza's theory is based. 
This idea is inherent in the theory of Bhedabkeda and it 
would seem that, in its essence, Spinoza's system, in so far 
as it is a system, is of the Bhedabkeda variety. " Exten- 
sion " and ct Thought " help towards the maintenance of the 
doctrine of aternitas and thus is got over the need for the 
absorption of the finite in the infinite. This, it' will be 
seen, is the very position advanced by Srlpati in the enun- 
ciation of his own theory. There is unity, and yet there is 
diversity ; unity in the Substance and Variety, through 
Extension and Thought and the infinite number of Modes 
that Attributes can themselves display. 

About the time that Spinoza propounded his philoso- 
phy, there were others who put forward views that were 
far different from his own. Among these were Descartes 
and Hobbes, to each of whom, as we have seen, Spinoza 
owed something; Leibniz ; and Locke. Of these, Descartes, 
who introduced the mathematical method into philosophy , 
accepts the reality of the world of experience in so far 
as this is distinct Next, he concedes supernatural ism 
and as such accepts that the world is the creation of 
* God and is wholly dependent on Him for its continued 
existence. Finally, he holds that the created world consists 
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of two classes of things, bodies (or 11 extended things") 
and minds (or 11 thinking things between whom there 
can be no interaction, they being quite distinct- The 
soul can, and through the aid of God, direct but not produce 
the movements of the body. Hobbes (1588-1679), while 
opposed to supernaturalism, extended the scope of mecha- 
nistic explanation to the whole world of reality. His 
naturalism landed him in materialism. To him, matter 
and motion become the sole realities and account for every- 
thing. The pressure of matter on the sense organs produces 
sensations, and sensations produce knowledge. Sensations 
and thoughts are only kinds of motion, while mind — or soul 
— is also matter. The same tendency — the tendency to 
persist in their present condition, whether of motion or of 
rest — characterises all things. God may be the first Cause, 
but man cannot have any idea of Him. Spinoza, as we have 
seen, was influenced by Descartes, from whom he took 
over the mathematical method. But it was from Hobbes that 
he- derived his naturalism, which he applied more syste- 
matically' than even Hobbes. To him reason became 
supreme and with the aid of reason, he tried to discover 
the inter-connection that exists between things. With him, 
accordingly, naturalism and rationalism go together, though 
naturalism, in his hands, becomes something quite different 
from the naturalism of Hobbes. He finds place in Nature 
for both the material and the spiritual, for the divine and 
the human. To him, accordingly, Nature is God and God 
is Nature. To Spinoza, God is All and All is God. 
Every finite object or event is dependent on innumerable 
others, which ramify in all directions. Each of these is, 
in its turn, dependent on innumerable others. A world 
-consisting of such contingent objects and events would be 
unintelligible. There should therefore be predicated some 
self-dependent reality — which Spinoza calls u Substance " — 
which sustains all dependent things and events. This self- 
dependent, self-existing " Substance however, need not 
be sought in any external creator. The cosmic system — 
or Nature — may in its entirety take the place of God. 



758 



INTRODUCTION 



This conception of God avoids the problem of creation 
from nothing. God is thus deemed to be co-extensive with 
Nature. Nature or God is accordingly all-comprehensive, 
infinite and perfect. Nature is, besides, dynamic, exercis- 
ing every existing form of energy. Each ultimate kind of 
energy is an Attribute of God. Of these ultimate Attri- 
butes, man only knows two. And these, according to 
Spinoza, are Extension and Thought, i.e., physical energy 
and mind energy. As before stated, Spinoza holds that 
there may be infinity of other Attributes. All material 
bodies and physical events are " modes *\ i.e., modifications 
or states, of the attribute Extension, and all minds and 
mental experiences are modes of the attribute Thought. 
The apparent interaction between body and mind arises 
from their being concomitant modes of the constitutive 
Attributes of the one ultimate reality. The various finite 
modes are not illusions, but real while they last ; and even 
when they pass away, they do not utterly disappear. For, 
the One remains in which the many change and change 
again. To Spinoza, God is not a Person. He is more 
than a Person; he is super-Personal, for he is more 
than what we can understand by designating him a ''person". 
And he is, for this reason, not the less worthy of love. 
Indeed, Spinoza's philosophy ends in " the intellectual love 
of God ", which, as Professor Wolf well expresses it, 
"is the fruit of that highest intuition to which man attains 
when, after an adequate discipline of intelligence and char- 
acter, he arrives at a synoptic vision of One and All." 

John Locke (1632-1704), who was born in the same 
year as of Spinoza and lived for twenty-seven years after 
Spinoza's death, propounded a philosophy which was 
limited to the study of human nature and human knowledge. 
His Essay on the Human Understanding was intended to 
show that all our ideas are derived from experience, ue n 
through the senses and reflection on what they reveal. The 
mind has the power of reflecting upon the course of its ideas, 
and in reflection, higher ideas (such as power, cause, 
unity, relation) are formed. He thus explains universal 
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ideas on an empirical basis. According to him, there 
are thus no innate ideas. The understanding being depen- 
dent on sensations, it can reflect on these and combine them 
into more complex wholes, but it cannot add to them. 
Sensations, however, are only appearances of the primary 
qualities of things — extension, shape, solidity, number, 
motion, sensations of secondary qualities — colour, smell, 
sound, taste — are merely subjective effects produced in us 
by primary qualities, and are not copies of anything 
objective. Then as to substances (bodies and souls) our 
ideas are vague, and cannot be justified by sense-experi- 
ence. It is accordingly impossible to say whether the soul 
is a spiritual substance or a material substance endowed with 
the capacity to think. Man, being strictly limited to his 
experience, does not know the real essence of anything. 
Every person can be sure only of his own existence, by 
intuition, and of the existence of God as the cause of his 
existence. 1123 Locke reaches his conclusions by the use of 
the inductive method. He thus makes observation his 
starting -point and rejects all metaphysical ideas as to the 
origin of knowledge — innate ideas, pre-established harmony, 
divine inspiration. 

Leibniz (1646-1716), who was a contemporary of 
Spinoza and corresponded with him, propounded a theory 
of reality which is wholly psychological in character. Its 
pivotal points are his doctrine of monads, the principle of 
pre-established harmony, and the law of continuity. He 
tries to reconcile mind and matter in what Dr. Aveling has 
described as " a panpsychism r \ a universe in which all 
that exists is held to be spiritual. To Leibniz, mental 
substances are independent activities, essentially individual, 
yet together constituting a world. These active forces he 



3123 Prof. Saintsbury makes the characteristic remark that 
11 Locke is eminently — «.*., before all his contemporaries — of such 
stuff as dreams are not made of." He is wholly a prosaic, practical 
man and Englishman. 
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calls " monads '\ 1124 Like material atoms, they are simple, 
indivisible and indestructible ; they are also, according 
to Leibniz, endowed, in varying degrees, with the power of 
mental representation. The human soul is such a monad, 
conscious of what it represents. , Others represent the 
universe confusedly or even unconsciously, and so reflect 
every other monad in existence. The world consists of these 
immaterial monads in an ascending scale of perfection, their 
place being determined by the degree of clearness with which 
each actively represents the rest. They are thus of all 
degrees of development, some having but a very low kind of 
consciousness or sub-consciousness, others are in a higher 
dream-state, yet others are wide awake, and have clear 
thoughts, while God enjoys the most intense and most active 
consciousness. The monads are infinite in number and 
infinite in gradation, no two monads being exactly alike. 
Each monad is self-contained and is not affected by the others, 
except only by God who has created them by a kind of 
emanation, or "figuration". The appearance of inter- 
action between different monads is due to a "pre-established 
harmony God has so made them that they all act in 
harmony. The corespondence of the succession of -ideas in 
the mind with the movements of the monads of the body is 
explained in the light of the same theory. Soul and body 
agree like two clocks, originally set going by God and 
absolutely synchronised. As observed by Professor Wolf, 
the whole theory bears the " impress of supernaturalism 
The motive which prompted this theory on Leibniz's part, 
according to him, was u the anxiety to justify the belief in 
the ultimate reality and permanence of individual souls". 

It will be seen that Leibniz makes a difference between 
minds and ordinary souls. In ordinary souls, for instance 
the souls of brutes, there is some connection between 
conscious perceptions in accordance with the laws of memory 

1124 Monads from Greek monos^ alone; an ultimate atom; a 
micro-organism of extremely simple character. In his Monadology\ 
. Para 1, Leibniz defines it as 11 a simple substance which enters into 
compounds; simple, that is, without parts". 
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and imagination ; but minds, which have clear and distinct 
apperceptions, are further gifted with reason. Ordinary 
souls are the living mirrors of the universe of created things, 
whereas minds are also images of the Divinity himself, the 
Author of nature, and are capable of knowing the system of 
the universe. This makes minds capable of entering into 
a kind of society with God, so that they are members of the 
City of Minds, the most perfect state under the most perfect 
of monarchs. Just as within the world of nature there is 
harmony between the two kingdoms of efficient and of 
final causes, so there is a harmony between the physical 
kingdom of nature and the moral kingdom of grace. In 
other words, there is accord between God as Architect 
of the machine of the universe and God as Monarch of the 
divine City of Minds. 1125 By reason of this harmony, there 
is no good action without reward, and no evil action without 
punishment. All things work together for the good of the 
righteous in a universe which is the image of the infinite 
perfections of God. 1126 According to Leibniz, then, sub- 
stances are really unities and cannot be affected by anything 
outside themselves ; that if the constituent elements of 
things are real unities, they must be the only real unities, 
and that if they are to keep together as real unities, 
they can only be compounded by aggregation ; that we 
have in experience an instance of such a real unity in our 
self, which, though indivisible into parts, but yet is capable 
of great variety ; that the mind is unaffected in its experi- 
ence by anything outside of itself, which shows that real 
unities are pregnant with their own nature ; that the essence 
of material substance is not extension, nor even motion, 
but force, a character in things which is pre-supposed by' 
solidity and motion ; that real entities must, therefore, 
be conceived to be endowed with force in the same manner 



1125 A generalization based on Leibniz's own words occurring 
in his Monadology t Paras 85 to 89. 

1120 See Monadology, Para 90. Vide The Philosophical Writings 
of Leibniz^ ed. Mary Morris and C. R. Morris. 
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as the soul is endowed with activity ; that since there can- 
not be any interaction between real unities, there must be 
pre-established harmony in order to give unity to the uni- 
verse, as without such harmony, there would be a chaotic 
plurality and everything would be purposeless, which seems 
absurd ; that reality is governed not by mechanical laws, 
but by the law of sufficient reason ; that the real world is not 
the only possible world, but the best of possible worlds ; 
that everything is ordered not by a mechanistic necessity 
but by the moral necessity to work for the highest good of 
minds ; and that this is achieved by making the kingdom 
of nature subservient to the kingdom of minds, God being 
at once the Architect of the one and the Monarch of the 
other. 11 - 7 Leibniz thus postulates that minds are the 
mirrors of the Divinity himself; they are capable of know- 
ing the system of the universe ; they are capable of 
entering into a kind of society with God ; they are members 
of the City of Minds, the most perfect state under the most 
perfect of monarchs. 112S There is thus evidence enough to 
indicate that Leibniz postulates not only individuality of the 
soul, but also its permanence ; not only its permanence but 
also its association with God ; not only its association with 
but also its origin in God. In these views, Leibniz 
approaches certain aspects of the Bhedabhhia view. He 
holds that " there is never, strictly speaking, absolute 
generation nor perfect death, consisting in the separation 
of the soul. And what we call generation is a development 
and a growth, while what we call death is an envelopment 
and a diminution. " In the next paragraph, Leibniz adds 
that 11 philosophers have been much embarrassed over the 
origin of forms, entelechies or souls. But to-day when 
exact researches on plants, insects and animals have revealed 
the fact that the organic bodies of nature are never 
produced from a chaos or from putrefaction, but always 



1127 See C. R. Morris, Introduction to the Philosophical Writings 
of Leibniz^ xxiv-xxv. 

112s Monadology, Paras 83-85. 
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from seeds, wherein there was certainly some pcrformaiion y 
we conclude not only that the organic body was already 
present before conception, but also that there was a soul in 
this body ; that, in a word, the animal itself was present, 
and that by means of conception it was merely prepared for 
a great transformation, so as to become an animal of another 
kind. We even see something of this kind apart from 
birth, as when worms become flies, and caterpillars become 
butterflies." 11 - 0 

Leibniz did not agree with Spinoza in fundamental 
points and expresses his dissent from him in some of his 
works. 1150 Pollock strongly criticizes Leibniz's attitude 
towards Spinoza, and his " tone of systematic depreciation", 
as he calls it, in his works. He even says that Leibniz's 
attitude tc encouraged injustice towards Spinoza" and 
contributed its share " in keeping Spinoza out of his 
rightful place". 11 " 1 Whether this is so or not, there is no 
question that Leibniz, holding the views he did, could not 
but disagree from the views of Spinoza. 

Influence of Spinoza: Bhedabheda in the West. 

The views of later writers onphilosophy are mainly based 
on the systems of Descartes, Hobbes, Spinoza, Locke 
or Leibniz. These provided, as Professor Wolf says, 
11 the broad foundations for all, nearly all the philosophies " 
which have been propounded since then during the past 
two centuries. There is hardly any doubt that Leibniz 
helped Kant to effect the Copernican revolution he did 
in logic. Through Wolff, the chief follower of Leibniz, 
Kant sought to revivify philosophy. But the influence 
of Spinoza on German thought generally was far greater 
than that of Leibniz. F. H. Jacobi (1743-1819) spoke of 
Spinoza's philosophy as logically unanswerable though 



1120 Monadology, Para 74. 

Xiao See Thcodic y t Morris, Philosophical Writings of Leibniz, 
page 196 ; page 242, Para 173. 
1131 Pollock, loc. tit., 355. 
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morally unacceptable. 1132 Lessing (1729-1781) said that 
there was no other philosophy but Spinoza's. Kant was 
not wholly unaffected by its rising influence but Goethe 
(1749-1832) assimilated and used it. J. G. Fichte (1762- 
1814), though he started as a disciple of Kant, broke 
away from him subsequently and developed a philosophy 
in which we see how he had studied Spinoza and how 
he had felt the power and the influence of Spinoza's 
world-idea. He took Spinoza's metaphysical interpre- 
tations of theology with but little alteration, though 
he diverged from Spinoza's theory of substance. He 
argued that even the Absolute is the product of the mind. 
The whole of experience — not its form only — is generated 
by the iC absolute self" in which individual minds partici- 
pate. The 11 absolute self " divides itself into a knowing 
self and a known object, because the moral growth of the 
self needs objects as obstacles to be surmounted by moral 
endeavour. For similar reasons, he holds that the absolute 
self must divide into many selves, otherwise there would 
be no opportunity for the exercise of moral duties. But 
the many selves are all expressions of one moral order, 
which is the absolute self or God. He thus tries to 
harmonize realism with idealism and in doing so reaches 
the Bhedabheda position. No wonder that his philosophy 
impressed Carlyle. " So robust an intellect, a soul so 
calm," said Carlyle of Fichte, " so lofty, massive, and 
immoveable, has not mingled in philosophic discussion 
since the time of Luther .... the cold, colossal, adamantine 
spirit standing erect and clear, like Cato Major among 
degenerate men ; fit to have been the teacher of the Stoa 
and to have discoursed of Beauty and Virtue in the groves 
of Academe. " 



1132 Jacobi contended for the dogma of immediate cognition 
as the special organ of the supersensuous. As Schwegler suggests, 
he failed to note that cognition has, as already described, a series of 
subjective intermediating movements and can pre'tend to immediacy 
only in entire oblivion of its own nature and origin. , 
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Hegel (1770-1831), though he criticized Spinoza, was 
greatly influenced by him. He repeatedly said that to be a 
philosopher, you must first be a Spinozist and that if you 
have not Spinozism, you have no philosophy. It is to be 
feared that Hegel criticized Spinoza not for what he 
actually said or thought but for what was understood as 
Spinoza's view in his time. 1133 However this may be, 
the fact remains that his theory endeavours to harmonize 
the absolute with the many. The philosophy of Hegel 
resolves being into thought, and thought into the unity 
of the logical moments of simple apprehension, judgment 
and reason, all purely spiritual acts, whereby being in 
itself, or sey?t, becomes other than itself, or fur sick seyn, 
the universal being first by separating from itself particu- 
larised, and then by return into itself individualised, the 
whole being what Hegel characterizes as Des Process 
des Geistes or u the Process of the Spirit 1 '. This is what 
has been called " the secret of Hegel". It is an open 
secret, as has been well said, and one too that pervades the 
whole of his system. " Open where you will," writes Dr. 
Sterling, the first of his chief exponents in England, " you 
find him always engaged in saying pretty well the same 
thing" — always identity by otherness passing into selfness 
or making that for itself which is at first in itself. The 
unity that Hegel aims at is, again, Bhedabheda^ wherein 
difference is particularised while unity is stressed. The 
two seem to be opposed to each other but are really allied 
to each other. Hegel's identity of the opposites is what 
we see in Bhedabheda. The similarity does not end there, 
for we see Bhedabheda more than lurking in Hegel's 
description of the nature of the absolute and its separation 
from itself. 

F. W. S. Schelling (1775-1854), though originally a 
student of Hegel, later attached himself to Fichte, and then 
departed from him in restoring the Absolute to the position 
of an unknown thing-in-itself. He re-established once 



mt See Pollock, loc.cil., 372, f.n. 2. 
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again the reality of the physical world. To him the 
beauty of the material world is sufficient ground for its 
reality. It is an expression of the Absolute as the mind 
is. The Absolute thus is neither mind nor matter, though 
it expresses itself in both. Thus Schelling's theory of 
unity is essentially based on the idea of the Absolute being 
allowed its place of pre-eminence. Though he has been 
criticized as having gone back to Spinozism, it is clear 
that he urges as much the reality of the Absolute as the 
reality of the material world. That is just where he 
agrees with the Bhedabheda theory, which refuses to yield 
either the Absolute or the materia] world, 

J. T. Fechner (1801-1887), the great psychophysicist, 
who laid the foundations of the science of psychophysics 
in his Elements of Psychophysics, has elaborated a theory 
which has to be described as a phase of Bhedabheda. 
He regards the universe as a. society of souls, and God 
as the supreme all-embracing Soul. To him, inwardly all 
souls are mental, though they appear outwardly to each 
other as material bodies. Just as smaller bodies are 
included in larger bodies, and all bodies are included in 
physical nature, so some souls are included in others, and 
the soul of God embraces all other souls. 

Rudolph Hermann Lotze (18174881), the German 
philosopher, author of Microcosmus, developed a system of 
teleological idealism — sometimes also called as idealistic 
pantheism — which is largely based on ethical considerations. 
According to it, ultimate reality is mental substance. 
Material phenomena are, in his view, appearances produced 
by souls or spiritual monads, but he held that these monads 
are not independent substances, but modes or states of God, 
who is the sole and infinite Substance. He repudiated both 
agnosticism and a mere mechanical view of the universe. 
In his view, mechanistic phenomena are appearances 
resulting from the uniform laws with which God comes out 
of these immanent activities which, he suggests, are, at the 
same time, directed to divine ends. He thus endeavoured 
to reconcile idealism with what might be called qualified 
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monadism of a kind which, while it is a departure from that 
of Leibniz, contains the elements of the Bhedabheda 
doctrine. 

T. H. Green (18384882) and F. H. Bradley (1846- 
1924) continued in the spiritual tradition set up by Hegel. 
Green led the protest against empiricism and evolutionism, 
which denied to man a sense of moral obligation. Man 
is not a being who is simply " the result of natural forces 
To understand his real nature, it is necessary to understand, 
first, the nature of our consciousness, the reality of which 
is all that we are sure of in the first instance. Human 
consciousness is essentially self-consciousness. In man, 
even the simplest process of sense-perception is not a mere 
change, but the consciousness of a change. Human experi- 
ence, thus, consists not only of mere events, physical or 
mental, but of recognitions of such events. What is appre- 
hended, accordingly, is never a bare fact, but a recognized 
fact, a synthesis -of relations in a consciousness which 
involves a self as well as tKfe elements of the objects 
apprehended, which it holds together in the unity of 
the act of perception. Knowledge therefore always implies 
the work of the mind or self. The work of the mind, 
however, is not capricious or arbitrary. This is attested 
by the common distinction between truth and error, 
between reality and illusion and by the very existence 
of the sciences. But all this, in the view of Green, 
implies that the reality which we know is an intelligible 
reality, an ideal system, in short, a spiritual world. 
And such a world, in his opinion, can only be explained 
by reference to a spiritual . " principle which renders 
all relations possible and is itself determined by none 
of them an absolute and eternal self-consciousness which 
apprehends as a whole what man knows only in part. 
This " principle this absolute, and eternal self-conscious- 
ness, is, to him, God. In some measure, man partakes of the 
self-consciousness of God. This participation is the source 
of morality and religion. For a self-conscious personality, 
according to him, cannot be supposed to pass away but 
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must partake of the nature of the eternal. A bridge 
between the Absolute and the finite is thus created — by the 
11 principle which renders all relations possible and is itself 
determined by none of them". The Absolute is the ideal and 
the finite partakes of its nature — the self-consciousness of the 
one being the self-consciousness of the other. Thus, the 
finite partakes of the 11 nature of the eternal''. Green thus 
affirms both unity and difference between the Absolute and 
the finite and harmonizes both by postulating a spiritual world, 
an " ideal system M , drawn from his Hegelian repertoire. 
F. H. Bradley, if anything, is even more specific. He feels 
that the Hegelian view that the " real " is the natural, adopt- 
ed by Green, is far from satisfying. He finds this kind of 
idealism not only 11 as cold and ghost-like as the dreariest 
materialism M but also the apparent glory of the perceived 
world as much "a deception and a cheat if it covers 
M some spectral woof of impalpable abstractions, or un- 
earthly ballet of bloodless categories," which Hegel's 
idealism regards as ultimate reality. He makes " immediate 
experience " rather than " cognitive consciousness M his 
starling-point. He finds in immediate experience " an 
immediate feeling, a knowing and being in one It is 
doubtless at first an undifferentiated unity, and non- 
relational but it contains implicitly numerous distinctions 
which discursive thought or judgment makes explicit. For 
immediate experience is felt to be inadequate, and thought is 
our endeavour to supplement it by introducing distinctions, 
abstractions, qualifications, relations, etc. But the categories 
and concepts with which thought operates, though useful 
as working ideas for the special tasks of science, are 
unsatisfactory for a philosophic understanding of ultimate 
reality. " The nature studied by the observer and by the 
poet and painter, is in all its sensible and emotional fulness 
a very real Nature. It is in most respects more real 
than the strict object of physical science." For the 
concepts of science are abstract and not ultimately 
true. Space and time, relation and quality, primary and 
secondary qualities, motion and change, causation and 
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activity, self and things-in-themselves — all these notions, 
when closely examined, end in self-contradiction, and are 
therefore applicable only to mere " appearances M , not to 
ultimate reality. For ultimate reality must be self- 
consistent and harmonious. Yet even " appearances " 
cannot be mere illusions, though Bradley sometimes de- 
scribes them as such. They must have a place in ultimate 
reality. How is ultimate Reality, the Absolute, to be 
conceived ? The clue to such a conception, though a 
very inadequate conception, is sought by Bradley in 
immediate experience, at least in immediate experience 
at — as it has been put — a higher remove. The Absolute 
is a Spirit embracing and completing all finite experiences 
and 11 appearances ". And the experience of the Absolute or 
the Absolute experience, repeats at a higher remove, with 
infinitely greater wealth and perfection, the " immediate 
feeling 1 ', the " knowing and being in one ", -which charac- 
terizes the 11 immediate experience " of human beings. 
11 Reality is one experience " and a experience" exhausts all 
reality. 11 There is no being or fact outside of that which 
is commonly called psychical existence. Feeling, thought 
and volition — any groups under which we class psychical 
phenomena — are all the material of existence. And there 
is no other material actual or even possible. M Spirit is 
to Bradley " the unity of the manifold in which externa- 
lity of the manifold has utterly ceased. " Outside of spirit," 
according to him, " there is not, and there cannot be, 
any reality, and the more that anything is spiritual, so 
much the more is it veritably real." To Bradley, the 
Absolute was supra-personal, and it " has no history of its 
own, though it contains histories without number." The 
Absolute is a Spirit which embraces and completes all 
finite experiences and " appearances ". And that Spirit 
is the unity of the manifold in which the externality of 
the manifold has ceased. Finite experiences are there, 
but they are embraced in the Spirit — the Absolute ; 
the unity of the manifold makes the Spirit, the exter- 
nality of the manifold having ceased. This conception of 
49 " L f 
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the Absolute is much like Bhcdabhcda, which postulates 
the unity of the manifold, the manifold having lost its 
externality. 

B. Bosanquet (18484923), who makes thought the 
pathway to absolute reality, reaches the B/iedaMeda 
position in a different manner. He refutes the idea that 
thought could lead, by its abstraction, to any inconsistencies. 
It is wrong, in his view, to identify thought with the 
formation of abstract universals, which naturally lead to an 
inadequate interpretation of reality. Thought is not 
merely abstract ; it is, at its best, systematic. It helps 
to construe the systemic character of reality. Its 
characteristic " universal " for the understanding of reality 
is the " concrete universal i.e., the conception of a 
"whole 1 ' or " system not the merely " abstract M 
universal which is only concerned with what is common 
or general in things instead of with their systematic 
inter-relations in a whole or system. Thus conceived, 
thought leads, not to contradiction or illusory appearance, 
but to the very heart of reality. It is, in fact, to Bosan- 
quet, " the self-revelation of reality ". Thought and 
reality are, to him, correlative. " Thought/ 1 he says, "is 
always an affirmation about reality. M And reality " is 
the whole that thought is always endeavouring to affirm." 
In all experience, the influence of " the whole " or the 
concrete universal, is implicit. In logical thought, which 
follows the natural impulse to seek the truth and reality, 
we have " the whole " operating explicitly as the criterion. 
In it u the idea of system, the spirit of the concrete universal, 
in other words, of individuality, is the central essence. " 
All higher experiences are characterised by the fact that in 
them comes to light the coherence of things, the u whole- 
ness or system, i.e., integrity, of the universe, that is, 
the Absolute. In such experiences, accordingly, we feel 
" the heart-beat of the Absolute". And the Absolute 
is the final synthesis of mind and nature. Nature and 
mind are correlative. Nature is what is revealed to 
mind, and mind is what apprehends or interprets nature. 
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In the Absolute all finite experiences are transmuted and 
perfected into a complete whole. As such a whole in 
which everything is adjusted in relation to the rest, the 
Absolute may be described as self-directing. The Absolute 
is thus the one, according to Bosanquet, in which all finite 
experiences are changed and perfected into a whole. It is 
thus self-conditioned and self-regulating. The finite has no 
significance without it ; in it, it finds its coherence or 
systemic integrity. But its individuality is not denied ; but 
is affirmed and, indeed, without such individuality, the very 
conception of the idea of system, would be in danger. Only 
it would be without purpose, if it were not correlated to 
the whole, the Absolute. In his view, the finite can have 
no separate existence but must find its place in the Absolute, 
if human experience is any guide. 

Professor Benedetto Croce (born 1866), the leading 
Italian Idealist philosopher, has propounded a philosophy of 
the spirit which is likewise a form of the B/iedabheda theory. 
He starts with the view that conscious experience is 
the only sort of reality that need be assumed. But he 
concedes that spiritual reality contains more than the ex- 
perience of merely finite minds. He also posits a universal 
consciousness or spirit which is immanent in all finite minds 
and is more than the mere totality of finite minds. While 
Hegel and his school of thought conceived of the dialect of 
thought as essentially logical rather than temporal in charac- 
ter — though Hegel had to agree that it was also a process 
in time — Croce definitely regards the cosmic spirit as a 
process in time and identifies reality with history. In other 
words, he represents reality as incessantly changing, always 
active, ever creative. Much like Bergson and James, he 
rejects the idea of a static, immutable Absolute, or " block 
universe," complete once for all. Cosmic activity proceeds 
in cycles, but is without a beginning and without an end. 
Within this total spiritual activity, certain phases, aspects 
or factors may, he holds, be distinguished, though not 
separated. He distinguishes theoretical from practical 
activity. Within each of these, he makes further distinctions. 
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Under theoretical, he differentiates intuitions from concepts, 
which are thoughts or ideas. Intuition, he holds, is the act 
of creating the materials of cognition and exemplifies it by 
the creation of the artist. In this case, the mind has no 
material from outside supplied to it ; it simply creates or 
produces its intuitions. On the other hand, conceptual 
thinking operates on intuitions and traces relations be- 
tween them, or traces what is universal in them. Concepts, 
indeed, are immanent in the intuitions, it being impossi- 
ble to separate them. Concepts, however, have a certain 
special significance. They are common to all minds 
and are the means of communion between them. They 
are universal, and are expressive of the Universal Spirit 
that is immanent in all finite minds. As to the objects 
to which theoretical activity must always be directed, 
they also are the creations of that activity. In fact 
the process of thinking, the object of thought, and the 
discrimination between the activity and the object are all of 
them aspects of the same total experience. They seem 
separate, but are not. It is only by a process of abstraction 
that a world of seemingly independent objects is set up over 
against the world of thought. Next, as to practical' activity, 
Croce holds that this is always volition, since there are 
no physical actions in a spiritual world. As volition 
depends on cognition, practical activity is dependent on 
theoretical activity. To Croce, this world is in the region 
of pure intuition, of experience accepted for its own sake. 
The question of the reality of experience does not arise in 
this region. We are satisfied with experience itself, simply 
as such. But anything can be intuited and taken as pure 
experience. The world then can be imagined as simply 
existing and as satisfying bur desires simply by being 
so imagined. This does not preclude the conception of a 
world that exists and of the idea that its existence is an 
affair of perfect interconnection and coherence. Croce is 
largely governed by the Hegelian idea of the supremacy of 
the Spirit, though he differs from his master in suggesting 
that religion is only imperfect philosophy and not the 
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supreme form of the Spirit. However this may be, Croce 
agrees with Bhzdabhcda when he refuses to accept the 
u block universe " idea; when he speaks of a universal 
consciousness or spirit as immanent in all finite minds 
and is something more than a mere totality of finite minds ; 
when he suggests the Cosmic Spirit as a process in 
time; and when he speaks of concepts as being universal 
and as expressive of the universal Spirit that is immanent 
in all finite minds, 

J. Royce (1855-1916), the well-known American 
philosopher, approaches to some extent the views of 
Bradley. To him finite ideas are not mere images, but 
imply some mode of action, and therefore some purpose. 
Such purpose constitutes its internal meaning. They also 
possess an internal meaning ; the external meaning having 
reference to objects beyond themselves. But objects 
cannot be really independent of the knowledge relating to 
them. To be related, the object and the idea should have 
something in common. The reality of these objects of 
reference thus consists in their fulfilment of the inner 
meanings of the corresponding ideas. The reality of an 
object is accordingly conceived as the realization in experience 
of the purpose involved in the internal meaning of an idea. 
Whether this purpose is or is not fulfilled can only be 
judged by the idea itself. Thus the idea itself is construct- 
ed as having a purpose and will of its own. Thought 
thus came to be conceived by Royce as a conscious life in 
which ideas embody their purposes in objects. From this 
point of view, " to be" means to express " the complete in- 
ternal meaning of an absolute system of ideas This is so, 
because reality in its fulness must fulfil all ideas. It follows 
from this that finite ideas must be assumed to be absorbed 
in one complete system of ideas and one all -comprehensive 
purpose which finds its satisfaction in the total realm of 
existence. Absolute experience, however, embraces much 
that is beyond finite experience. According to Royce's con- 
ception, human individuals are not merely engulfed in the 
Absolute, but are, in some way, conserved. Each individual 
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expresses in his own way something of the Absolute will, and 
so constitutes a unique part of the unique whole. Even 
time, in his view, is not entirely superseded, in the Abso- 
lute, by an eternity that is utterly different from it. He 
rather would suggest that "Eternity is the Absolute's simul- 
taneous apprehension of all time, somewhat in the same 
way as a melody is the simultaneous apprehension of a 
certain sequence of notes.' 9 The significance of Royce's 
theory in the light of BhMabJwda will be evident when it is 
said that he tries to reconcile by it the theories of monism 
and pluralism in a manner which is strikingly illustrative 
of the hold of this doctrine in modern Western philosophy. 

This is even more evident when we review the views 
of a few other Western philosophers of modern times, 
who have propounded what may be styled composite types of 
Realism in their endeavour to effect compromises between 
different kinds of philosophical opposites — monism and 
pluralism, idealism and materialism, empiricism and ration- 
alism. Renouvier, who essayed a fusion of positivism 
and idealism on a basis of phenomenalism, is a good 
example of this tendency. In his later writings, he admitted 
the existence of more organic individualities than orderly 
aggregates of phenomena, namely, monads, spiritual indi- 
vidualities and personalities. 11 When freedom makes its 
appearance," he says, "in a given being, that being, bound 
by a thousand relations to other beings, acquires an in- 
comparably more individual existence ; what was only 
distinguished is now separated ; what was a self becomes 
self-subsistent, an essence, or. . . .a substance. . . .; an indi- 
vidual, and the most individual that is known — the human 
individual, the human person." Further, to form a com- 
prehensive view of reality as a whole, more is needed 
than a knowledge of the categories and particular laws. 
We have to assume the law of contradiction, and have 
recourse to the principle of free Belief under the inspiration 
of our whole personality, Renouvier believed in a kind of 
- harmony between man and the universe, in virtue of which 
the universe responds to the moral demands of man. In 
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view of his rather wide departure from absolute idealism, 
Professor Wolf is inclined to class him with critical idealism 
or even monadism, but he is not only idealistic but his very 
monadism and indeed his pluralism enables us to put him 
down under the Bhedabhedavadins. Next, G. Gentile 
(born 1875) for whom self-consciousness is ultimate reality, 
suggests that just as the self-consciousness of a finite 
mind or spirit is immanent in each of its experiences, 
so the universal consciousness or spirit is immanent in 
each finite self-consciousness. Finite minds are therefore 
only moments or aspects of the universal mind which at 
once is and creates the universe. Although the subjective 
and objective phases or moments of self-experience (finite 
or cosmic) are not really separate, yet they are distin- 
guishable. 

W. E. Hocking (born 1873) who elaborates a philoso- 
phy which admittedly contains elements drawn from idealism, 
naturalism and pragmatism, suggests that sense experience 
is a common link between many selves and that thereby 
we get to know directly not only other human selves but 
even God himself. Hocking regards the whole world as a 
self. " This word Self," he writes, 11 indicates chiefly that 
the mental life within the world has its unity, and that all 
the meanings of things cohere in a single will." The 
ultimate evidence for the self-hood of the whole world is to 
be found in immediate experience. ,( We, as a group of 
human selves," he adds, " know that we are not alone in 
the universe : that is our first and persistent intuition." 
But the self of the universe is infinite in its depth and 
mystery. And human life is a reaching out to the reality 
of things as a region in which the discovery of value need 
never end. The human self spans past and future, lives 
on values, and is free, determining out of a matrix of many 
possibilities which shall become fact. But the human 
self is not all these things from the beginning— its freedom 
and its immortality must be won. In these respects man 
is the creator of his own destiny. That is not a mere echo 
of Bhldabheaciy but Bhedabheda itself in its fullest sense as 
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propounded in the last Sutras of the Vedanta-Sutras by 
Sripati and his school of thought. - 

James Ward (1843-1925) propounded a theory which 
partakes of the character of Bhedab/teda. Though agreeing 
with contemporary idealists to some extent, he fell back on 
theism to avoid, it would seem, speculation. He maintain- 
ed that actual experience does not involve a dualism of 
matter and mind, but a duality of subject and object and 
that this duality-in-unity {Bhcdabheda) is consistent with a 
spiritual monism in which the unity of nature is conceived 
to be the counterpart of the unity of experience. Beginning 
with the plurality of reals, he proceeded to find out where 
such an empirical method would lead him, assuming the 
existence of an indefinite variety of psychical beings of all 
grades, some higher than human minds, others much lower, 
but all tending to self-conservation and self-realization. 
This conception of all entities as psychical individuals, 
based on the principle of continuity, led him to endow them 
with spontaneity. Spontaneous activity leads into regular 
habits while their co-operation and organization leads to 
progress by a kind of creative synthesis, just as a melody 
comes into being when single notes follow in a certain 
sequence, or a certain level of culture is attained when 
society is organized on certain harmonious lines. As the 
final of progress, he suggests the " eventual consummation 
of a perfect commonwealth, wherein all co-operate and none 
conflicts, wherein the many have become one, one realm of 
ends." Ward thus construes the world as a plurality of 
psychical beings, primarily independent as regards their 
existence, and yet always mutually acting and reacting up- 
on each other, " an ontological plurality that is yet somehow 
a cosmological unity Fearing that all this might mean 
" some ground beyond itself he called in the aid of theism 
to supplement his spiritual pluralism. Without subscribing 
to the common ideas of creation, he held that God in some 
sense sustains the world by a continuous act of self-limita- 
tion. The pluralistic aspect of Bhedabheda implicitly postu- ' 
lates such a view and though Ward feared that he had been 
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more speculative in this part of his philosophy, and treated 
it as a matter of faith and his belief in God and in immor- 
tality on moralgrounds, there is reason to believe that the 
conclusion he arrived at was the more sound because any 
other would not be in keeping with the premises with 
which he started his simple, yet daring, theory. 

The ethical philosopher W. R. Sorley (born 1855) tries 
to harmonise natural laws which constitute the causal order 
of the existing world with values which constitute its moral 
order. Values apply to personal life, and their validity 
consists in expressing an ideal which people feel they ought 
to realize. Natural laws apply to phenomena in space and 
time, and their validity consists in their reality. A satis- 
factory theory of reality must harmonise these two orders. 
Sorley's solution postulates a universe consisting of a 
Supreme Mind, or God, to whom finite minds and their 
environment owe their reality. God is the creator, the 
essence and source of all values, but is willing that these 
values should be shared by the free minds who owe their 
being to -Him. If Sorley had persuaded himself to follow 
out his theory, he would have naturally ended in Bheda- 
bheda, for that seems implicit in it. He thus lacks not so 
much definiteness as a purposeful pursuing of his theory. 

The moral philosopher A. E. Taylor (born 1869), who 
seeks to harmonise the exigencies of scientific thought with 
the moral and religious demands of life, suggests that the 
reality of religious experience is evidence of the reality of its 
object. Postulating a theistic position, he holds that the 
ultimate ground of things is a single supreme reality which is 
the source of everything other than itself, and has the charac- 
teristic of being intrinsically complete or perfect, and an 
adequate object of adoration or worship. This supreme 
reality is best conceived after the analogy of the human 
spirit at its very best. The reality of moral progress, in 
his view, presupposes the reality of time, of causal agency, 
of free-will, and of permanent ' personality. The moral 
life is a life of tension between the, temporal and the eternal 
and is only possible to a being which is neither abiding nor 
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simply mutable, but both at once. It is a life of real 
adventure which begins with f< nature n and ends in " super- 
nature". The attainment of a fully unified personality 
depends on our finding our principal good in God, the 
concrete unity of all good in its source. The implication 
of morality is thus a double one. It points to the existence 
of God as the absolute and final plenitude of good, and to 
an eternal destiny for the moral person whose aim is the 
fruition of the good. Taylor's conception of supreme 
reality after the human spirit at its best has its counterpart 
in B/iedabheda which asks the devotee to concentrate on 
the Self as the Brahman {Brahma-Sulras, IV. 1. 1-3). His 
description of moral life as a life of tension between the 
temporal and the eternal ; his idea of God as the unity 
of all good in its source ; and his suggestion that the 
attainment of a fully unified personality depends on our 
finding our principal good in God — find a place in the theistic 
turn that Bheddbheda receives at the hands of Srlpati. 
Taylor's forecast of the nature of man's life " in Heaven", 
after his present life of " probation n is also worthy of 
remark. While the process of character-forming will be 
over, the activity issuing from character will, Taylor says, 
remain. In Bheddbheda of the type enunciated by Srlpati, 
this 11 activity " is countenanced. 

The Russian philosopher Lossky (born 1870) adum- 
brates a philosophical standpoint which, as Professor Wolf 
puts it, oscillates " between spiritual pluralism and absolute 
idealism", a something which seems allied to Bhedabheda. 
Lossky conceives the principle of life not as a force but as a 
substance exercising the creative activity that is the source 
of its laws and not their slave. He conceives the universe 
on this analogy. The world, to him, is an organic whole 
— an organic whole which is prior to its parts, so that the 
parts can only come into being and continue to exist 
within the whole. " The' unity of the intelligible world 
is," further to him, " not a functional unity of abstract 
ideas but a community of beings that live an infinite life." 
Such an organic life cannot, however, be self-existent. It 



INTRODUCTION 



77d 



has to be grounded, in his view, on some higher principle. 
He traces the unity of the cosmos, accordingly, to 
" a super-cosmic principle, the Absolute, as the source of 
a plurality of substances which form a unity more intimate 
than the abstract unity of the world, and nevertheless remain 
free in their activity.' 1 It is thus that Lossky finds a 
philosophical basis for theism in his " Organic Concrete 
Ideal-Realism " which, rather not very picturesque name, 
seems to signify nothing more than a phase of B/iedddheda, 
much akin to what Sripati has propounded. 

The German E. Husserl (born 1859), one of the greater 
leaders of the Neo-Kantianism and the founder of the 
phenomenological movement, propounds a theory which 
starts with realism and ends with idealism, which is 
the characteristic of B/iedab/ieda considered as a philo- 
sophy. It is his idealism that animates his phenomeno- 
logical method from the start. He suggests that the minds, 
objects and the activities by which it apprehends them are 
not ultimately different in kind, only in degree. The acts 
of the mind may themselves become its objects, and the 
mind is just as active when it is itself and its activities 
for its objects. (See Brahma-Sutras^ IV. 1-3.) What the 
mind gets to know of its objects is only their " whatness 
not their u thatness that is, their universal characters, 
their " essences", not their peculiarities as their par- 
ticular existents. The phenomenological method is, there- 
fore, aptly described by Professor Wolf, as a method of 
" intuiting essences In the last resort, the l< essences " 
which the mind comes to know are really the forms of 
its own a priori activity. Husserl assumes that all 11 being 11 
is " being in consciousnes The objectivity of objects is 
held to be due to the fact that over and above the empiri- 
cal ego there is the transcendental ego, in relation to 
which the empirical ego is only one object among many. 
And it is the transcendental ego that constructs all objects 
and their essences according to its own a priori forms. 
Finally, all the transcendental egos jointly constitute one 
supreme transcendental Being or Spirit, much like the 
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Absolute of Hegel. Husserl, it will be seen, starting 
with Kant ends in Hegel, which is enough to indicate his 
kinship with Bhedabheda* 

The philosophy of H. Bergson (born 1859) bears more 
than a mere trace of the theory of Bhedabheda. Protesting 
against scientific mechanism, he tries to vindicate the 
spiritual character of the universe as a whole. He does 
not, however, deny altogether the reality of matter and of 
natural law. What Professor Wolf calls the " key concepts n 
of his system are those of change, activity, freedom, creative 
evolution, duration and intuition. His philosophy is 
commonly described, for this reason, as the " philosophy of 
change " or of " creative evolution To him, ultimate 
reality is neither material nor mental, but something less 
determinative from which both mind and matter derive. 
It is "change", a flow of events, a surging life % moving in- 
cessantly to new forms. It is not static. The functions 
which Bergson attributes to matter are not wholly evil. It 
is the principle of individuation, it divides the sea of life 
into separate individualities who can each develop distinc- 
tive personalities. Moreover, the very obstacles that 
matter presents serve as an incentive to the intensification 
of activity, which is "life". In the last resort, "all the 
living hold together". In not denying reality to matter and 
to natural law, in investing the universe with a spiritual 
character, in postulating the principle of individuation and 
in making all life to hold together and God, the central 
radiation of life, Bergson shows an affinity to Bhedabheda 
which seems unmistakable. There can at least be no 
doubt that the Bhedabheda elements in the philosophy of * 
Bergson ought to be noted, especially as he is held to be the 
most significant thinkers of to-day. 1134 

From Bergson to Professor W. James (1842-1910), 
the chief exponent of Pragmatism, seems natural. Like 

1134 <4 I find too in the teaching of Bergson so many things 

that make up almost the very body of truth and fact upon which 
Pragmatism, and Humanism and Idealism, all repose (or ought to 
repose. )" — William Caldwell in Pragmatism and Idtalis7n y 234, 
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,Bergson, James develops a psychology which lays stress on 
the activity of consciousness or experience, which, under 
the influence of emotional and practical interests, selects for 
attention only certain things from a IC theatre of simultaneous 
possibilities His philosophy is a protest against excessive 
intellectualism and the monism or singularism or of absolute 
idealism and its conception of an eternally finished static 
world or c< block universe He has a keen feeling for what 
lives and moves, and to this feeling is traced by Professor 
Wolf the most distinctive factors in his philosophy — its plu- 
ralism, individuality, freedom and novelty. 1153 James bases 
his world-view on his psychology. His conception of reality 
is thus built on " experience He accordingly came to 
accept the reality of a superhuman consciousness composed 
of all finite minds. He found justification for this view 
from evidence derived from psychical research, the 
phenomena of multiple personality, and. more than all from 
the " varieties of religious experience " known. Though 
he approved of theism, he regarded God as finite, or of 
limited power and responsibility. This last conception was 
little understood in contemporary Europe and it led to 
many facetious remarks. 11 "" But James does not seem to 

1135 James seems to have resembled Bergson in his anti-intellectu- 
alism. Caldwell, writing of Bergson, says, ,l Bergson's anti-intcllec- 
tualism rests ultimately upon his contention that the human intellect 
is related in the main to the needs of action, that the brain is an 
organ of action rather than an organ of thought, that our intelligence 
is at home only in the realm of the physical and the mathematical 
sciences, that contrivance and invention and the practical comprehen- 
sion of the "material" are its proper activities and that for these 
latter purposes it splits up the world of the senses and the under- 
standing into a discontinuous aggregate of physical units, which it 
then proceeds to reconstruct in a spatial and temporal order." 
According to Caldwell, the pragmatist elements in Bergson's 
philosophy are (1) his Anti-intellectualism, and (2) his Activism or 
Action, which latter culminates in his freedom-philosophy and his 
spiritualism. ,, W, Caldwell, ioc. cit., 234-235. 

1120 One of these came from the French philosopher Bourdeau, 
who has suggested that the Pragmatist God is not really God, but 
merely an old domestic servant destined to do us personal services — 
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have meant more by this suggestion than that the world is 
undetermined so that it is quite possible, as Professor 
Wolf puts it, to realize in it whatever we reasonably think 
ought to be realized. James' world-view thus rejects a 
static conception of the world; accepts pluralism; grants 
individuality and freedom ; and concedes a superhuman 
consciousness composed of all finite ends. All these are 
elements in Bheddbheda^ while his activism seems closely 
allied to a type of Saktism. 

Among modern realists, Professor S. Alexander 
(born 1859), whose system of philosophy is held to be in 
consonance with the spirit of modern science, suggests a 
point or two of alliance with Bhedabheda. According to him, 
though consciousness is the highest quality inhuman beings, 
there are still higher qualities in the universe. The highest 
quality is designated by him the "deity" or 1 1 divinity " , 
which is the highest quality of God. The whole is, in his 
view, the body of God, mind being a lower quality. 
The nature of "deity" is always changing, as the 
universe is never complete and higher qualities may continue 
to emerge. Thus " deity " is always becoming, always 
yet to be. But God as the whole universe tending towards 
"deity" exists always. This accounts for the human 
longing for God, and for communion with Him. The 
finite many are related to infinite One in this manner : 
" the One is the system of the many in which they are 
conserved, not the vortex in which they are engulf ed." 
Professor Alexander's suggestion that the quality of "deity' ' 
is what we aim at or rather should aim at; that the whole 
universe is the body of God ; and that the infinite One 
" conserves " in itself the finite many postulates a world- 
idea which is strangely like certain elements of Bhedabheda. 

help us to carry our trunk and our cross in the midst of sweat and 
dirt. He is not gentleman even. 11 No wonder," he adds, " it was 
condemned at Rome. " See his Pragmatismc ct Modtrnisme, 82. 
See Caldwell, loc. tit., 193, where he remarks that Pragmatists were 
forgetful of many of the deeper facts of life and of the economy of 
human civilization. » 
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L. T. Hobhouse (18644929) propounded a system 
of philosophy, described as a form of evolutionary realism, 
which is worthy of note because of its attempt to reconcile 
a number of mutually opposing theories — monism and 
pluralism, idealism and materialism, and empiricism and 
rationalism. Following Bosanquet, he pleads for the 
organic function of reason. He suggests that the whole 
and the parts should be considered together. " The whole 
rests upon the parts and in turn maintains them, and it is 
this principle of mutual support through inter-connection 
which is the Reason.' 1 On the speculative side, reason is 
the continuous and comprehensive effort towards harmony 
in the judgments which interpret experience. On the practi- 
cal side, reason is the same impulse applied to all our 
experience that we value. He holds that it is a mistake 
to \assume that the whole somehow explains the parts, 
without seeking also the explanation of the whole in the 
nature of the parts which it holds together. It is this 
mistake, he says, which is mainly responsible for the idealist 
identification of knowledge with reality, for it violates the 
claim of knowledge to refer to objects beyond itself. He 
offers the antithetical remark : " Nothing exists because 
it is known, but is known because it exists." He explains 
that " there is in the nature of knowledge itself no ground 
for restricting the nature of the known or knowable. What 
they are must be learnt from the reports of our immediate 
judgments in so far as their deliverances are reduced to 
consistency." Knowledge, in his opinion, is the correlation 
both of immediate judgments and of objects, for he urges the 
interconnected system of judgments asserts a Reality of 
interconnected objects. This is so, not because objects 
adapt themselves to thought but because thought adapts 
itself to its objects. But he does not exaggerate the inter- 
connection of objects. Accordingly he distinguishes between 
organic and harmonic unity. Wherever there is some degree 
of both mutual dependence and independence among the 
parts, there is, in his opinion, organic unity. The greater 
the mutual dependence, the greater is the tendency towards 
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harmony. Reality has, he says, an organic unity, though 
it is only slowly moving towards harmony. ' Mind, which 
is teleological in its activity, helps towards inter-relation 
and harmony. Harmony helps to , keep all things alive. 
Reality, in this view, stands for development. Hobhouse's 
conception of Reality is thus closely connected with develop- 
ment, and a development too which, as remarked by 
Professor Wolf, is " not the peace of death, but the harmony 
which keeps all things alive The theory of Bhedabheda 
is touched by him in its very kernel here, for it stands 
for development, in which the mind plays the largest part 
in bringing about the harmony he speaks of. Bhedabheda is 
sometimes, on this account, known as Parinamavada^ the 
theory which makes change or transformation its corner- 
stone. 

A. N. Whitehead (born 1861) has propounded a 
11 philosophy of organism n by which he tries to reconcile the 
claims of science with those of humanity. His theory 
is a protest against the mechanistic tendency of science, 
which concentrates on abstractions and mere logical 
entities. Actual experience is always an experience of 
concrete events. These events may be analysed into simpler 
elements. These events of experience are thus 
concrete systems or " organisms n , in which the character 
of the whole influences the very characters of various 
subordinate parts, elements or events which constitute it. 
" Organism " in this sense is a characteristic of all reality 
and is not restricted to living organisms. It is a funda- 
mental feature throughout the whole of nature. The 
universe consists of events and their inter-relations. 
Larger events are systems of lesser events, and eventually 
of " atomic " events. Reality is thus conceived as a flux, 
though an attempt is made to save something of permanence 
by positing forms, "eternal objects' 7 , or universals. " In the 
inescapable flux/' it is said, " there is something that 
abides ; in the overwhelming permanence there is an 
element that escapes into flux.' 3 Atomic events are 
" actual occasions so that an event is a nexus of actual 



INTRODUCTION 



7S5 



occasions, inter-related in some determinate fashion in one 
extensive quantum. A thing or a person is a society of 
events, or a systematic stream of such events, having a 
certain causal continuity. As each actual occasion is con- 
nected with every other such occasion, the universe is one 
compact, organic system of actual occasions, an " interlocked 
community " of events. The interlockings of actual oc- 
casions are called " pretensions '\ and conceived causally. 
Each actual occasion is generated from its pretensions of 
preceding occasions, and is pretended by succeeding 
occasions. In this way, each actual occasion attains 
" objective immortality " in spite of the flux. The "together- 
ness ° of the universe, and the principle of " concretion " 
is identified with God. Whitehead, however, adds that 
" God is not concrete, but he is the ground of concrete 
actuality." Not only that ; " the world is the multiplicity 
of finites seeking a perfected unity.' 5 And finally, God is 
"the unity of vision seeking physical multiplicity God 
is also "the lure for feeling, the second stage of desire 1 ', 
and each creature has its "pretension into God". "The 
theme of cosmology, which is the basis of all religions," 
says Whitehead, "is the story of the dynamic effort of the 
World passing into everlasting unity, and of the static 
majority of God's vision, accompanying its purpose of 
completion by absorption of the World's multiplicity of 
effort." But he adds, "neither God nor the World reaches 
static completion. Both are in the grip of the ultimate meta- 
physical ground, the creative advance into novelty." Thus 
Whitehead's world-idea not only postulates an organic 
world, but also a realistic world ; but the realistic world 
is in a state of flux — nothing is but everything becomes, 
that the truth of being is becoming. It is not surprising 
that Professor Wolf should recall the fact that there is in 
Whitehead's theory not only the Heraclitian idea of every- 
thing throughout the universe being in constant flux but 
also something of Plato's ideas of " eternal objects " in it. 
His doctrine of "pretensions" conceived causally, which. 

Professor Wolf compares to Bergson's conception of the 
50 ~ * f 
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telescoping of the past in the present, resembles the cosmic 
process which is postulated by the Bheddbkedins in so far as 
they admit a realistic view of this world. But the elements 
in Whitehead's theory which are pre-eminently of the B/ieda- 
b/ieda order are where he speaks of the " togetherness " 
of the universe and of " the principle of concretion " ; 
where he suggests that God is the " ground of concrete 
reality where he says that " the world is the multiplicity 
of finites seeking a perfected unity " and where he suggests 
that God is "the unity of vision seeking physical multipli- 
city The other idea that neither God nor the World 
reaches static completion also finds its counterpart in 
B/iedabheda which differs in this respect fundamentally 
from Abheda. 

Spinoza, Father of Modern Western Philosophy. ' 

The manner in which Bhedabheda is reflected in 
Western philosophy since the time of Spinoza has been 
touched upon so far. Spinoza's influence was vast, not only 
on Germany but throughout the Western world. He has 
moulded modern culture, philosophy and religion as perhaps 
no single thinker in Europe has done. Pollock has set out 
in his work the extent and range of Spinoza's influence in 
Europe. He has been acclaimed the founder of modern 
philosophy, a verdict which has been confirmed by the general 
voice of German criticism. 1137 Pollock singles out, in 
England, Wordsworth and Shelley, the latter of whom tried 
even a translation of the Tractatus ; then come, in his view, 
F. D. Maurice and G. H. Lewes ; Matthew Arnold and 
Froude ; and in France, Victor Cousin, Taine, Flaubert, 
Paul Janet and Renan. 1158 Mr. Melamed, in his recent 
study of Spinoza, has enlarged this list and points out how 
greatly Spinoza has influenced modern culture. Lenin, 
the maker of Soviet Russia, is said to treat him as the 
official philosopher of Red Russia. Bismarck, who built 
the old German Empire, was attached to his 'philosophy, if 



1137 Pollock, loc. tit., 373-374.- 
1158 Ibid., 374 ; 375 ; 378. 
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his biographer Busch is to be believed. Then comes 
Frederick Nietzsche, the philosopher of Superman. Besides 
Goethe, Kant, Fitche, Schelling, Hegel and Schopenhauen 
who have been already mentioned, Herder and Schiller 
were overwhelmed by Spinoza's philosophy. Though a 
critic of Spinoza, Eduard von Hartmann, defends his 
monism and doctrine of the Substance. To the very end of 
the nineteenth and the beginning of the twentieth century, 
Spinozism remained an important factor in Western philo- 
sophy. Herbert Spencer in England, Wundt and Lotze in 
Germany, Bergson and Renouvier in France were greatly 
influenced by many elements in Spinoza's philosophy. 

Spinoza and Modern Science. 

In the religious sphere, the influence of Spinoza was as 
great as on the philosophical. The entire Protestant Church 
was against him. The German philosopher Wolff, though 
he disagreed from Spinoza, still defended him. Enlighten- 
ment, however, soon spread. Lessing's religious theory — 
differentiating the religion of Christ from the Christian 
religion— was suggested to him by Spinoza. Kant's hostile 
attitude towards the Old Testament, he owed to Spinoza. 
Judaism to him is an example of organized religion without 
any moral basis to support it. To him true religion starts 
with Christianity and Jesus the first great religious teacher. 
Schleiermacher discovered salvation and beatitude in 
Spinoza's intellectual love of God. Religion to him was 
not identical with knowledge. To him, its primary purpose 
was to visualize the universe in its every aspect and in all 
its manifoldness. This renders man humble and meek. 
Religion thus becomes the immediate consciousness of being, 
the recognition that all finality is part of the infinite and 
that all timeliness is part of eternity. To seek, to find, and 
to recognize eternity in everything that moves and lives, 
in all action and suffering, is religion. Hence it is only a 
state of mind bordering on passivity and mystical vision. 
Schleiermacher thus makes religion a pious vision from 
which meekness, love, gratitude, pity and repentance must 



7S8 



INTRODUCTION 



be deduced. These phenomena are not ethical but religious 
. in character. Religion is not thus the support of morality 
or ethics, but only the companion of man. It cannot be 
expressed in terms of law, for it is not reason but emotion. 
Religion thus is identical with emotion. Thus though 
he began with Spinoza, Schleiermacher ends with him- 
self. He attempted to formulate an emotional rather 
than an intellectual love of God. But emotion divorced 
from reason may degenerate into wild passion which 
inspired the Spanish Inquisition and the witchcraft super- 
stition in Europe. In England, Samuel Taylor Coleridge, 
following Spinoza, endeavoured to rationalize religion. He 
rejected the dogmatic theories of revelation in the Christian 
Scriptures, though he was fully convinced of their ethical 
value. He was for the religion of Christ and not for the 
Christian Church. To Carlyle, too, religion is a matter 
of the heart and of the emotions, originating not in man's 
intellect, but in his intuition ; with Spinoza and Goethe, 
he rejects the idea of a God who pushes and moves the 
world from without. He holds that God can only be found 
in the human heart. Though God is the central problem 
of religion, man's activities must also find a place in it. 
Both Francis Newman and Matthew Arnold came under 
Spinoza's influence. The personality of Spinoza so deeply 
impressed Arnold that he came to identify ethics with 
religion. He could not believe in the existence of a super- 
mundane God or accept Biblical miracles. Newman 
adopted in part Spinoza's attitude towards the Bible. In 
France, Spinoza's influence was less because of the great 
personality of Descartes. Still, , Victor Cousin, Ernest 
Renan, Taine and many others of the nineteenth century 
fell under his spell. More important than this, Spinoza 
broke through Roman Catholicism and made it yield in ihe 
matter of higher criticism. Even the greatest poets of 
England, France and Germany, including Goethe, Shelley 
and Hugo, came under Spinoza's sway. Mr. Mela- 
med devotes many pages in his volume to describe the new 
cynicism that his influence gave birth to. Not only poets but 
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also men of science became the votaries of Spinoza. 
Among these may be mentioned Albert Einstein, Reichen- 
back, Planck. These, however, were the successors of an 
earlier set which includes Friedrich Wilhelm Stock, the 
physiologist ; Holbach and Delamettrie, the vitalist Miller 
and the mechanist HceckeL Among psychologists may be 
mentioned Fechner, Wundt and Freud. Though in physics, 
his influence has been on the wane — both his theory of 
causation and his theory of substance have been subjected to 
adverse criticism — there is no gainsaying that he still 
wields considerable sway over science to-day. " As long 
as Spinoza's world-picture will continue to dazzle humanity/ 1 
as Mr. Melamed puts it, "so long will it continue to 
influence science." 1130 

Upanishadic Origin of Spinoza's Root-Ideas. 

Where did Spinoza get his main ideas from ? We 
have seen the influence on him of Descartes, Hobbes, 
Bacon ; of the Rabbinical writers ; of Bruno ; and of the 
Neo-Platonists. The Jewish school of thought and Bruno 
were influenced by Neo-Platonism and Neo-Platonism in its 
turn was semi-oriental in character. As Pollock has remarked, 
whatever theory we may adopt " the East has a considerable 
share in this portion of Spinoza's materials." But Pollock, 
however, avers that " it seems impossible, even if it were 
worthwhile, to disentangle all the details." This is rather 
inexplicable, especially if we are able to " disentangle all the 
details ". Apart from earlier writers, to whom he owes 
much, this is what Mr. Melamed — in his Spinoza and 
Buddha — has attempted to essay and it seems necessary to 
refer to his arguments to indicate briefly the Upanishadic 
and Buddhistic elements in the philosophy of Spinoza. 
It is interesting to note Mr. Melamed describing Spinoza as 
11 the greatest occidental representative of Eastern mysti- 
cism Though somewhat rhetorical in character, Mr. 



1139 Melamed, loc. cit., 115. See also Notes and Bibliography, 
included in his work for indicating Spinoza's influence- in Germany 
and England, 368-375. 
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Melamed's work shows considerable study and thought, 
both of Eastern and Western philosophy and religion. 
Though a lack of first-hand knowledge of Eastern writers 
in philosophy — mainly Indian — has proved an evident dis- 
advantage to him, still, it must be acknowledged he has 
tried to probe matters deeply and endeavoured to get to the 
roots of the main issues involved. A question that he raises 
is this : — Is there any possible connection between Buddhism 
and the ideas underlying Spinoza's system ? This question 
is discussed at length by Mr. Melamed in a long and 
interesting chapter in which he describes how Buddhism 
spread westward and swamped the Western world with its 
passive world-idea : 

" It is one of the most astounding paradoxes in the 
history of man's spiritual development that not the active 
world-idea of the Greek or Hebrew, but the passive world- 
idea of the Hindu, became predominant in the Western 
world. But the paradox is easily explained when one > 
considers that the representatives of the active world-idea 
had exhausted themselves through centuries of combat 
and strife with each other. When the sources of subjec- 
tivism and individualism in Judea and Greece Had spent 
themselves, the spirit of passivity and pessimism of the 
Middle East settled upon the Grecian Polis and upon the 
Judean hamlets. The figure of the ancient Greek Eros 
transformed itself into the patent God-seeker, and the virile 
and courageous Prophet of Jerusalem was replaced by the 
meek and the will-less scribe. 

" Hinduism in its Buddhistic form finally overwhelmed 
the Western world, not because its world-idea was in- 
herently superior to that of the Greek or the Hebrew, but 
because, being passive and still from the very beginning, 
it had not spent itself as did the other two world-concepts. 
With death as its goal it could not die, for nothing is more 
immortal than the cemetery. 

" After the death of Gautama, Buddhism stole into 
• the Western world and rooted itself into the soil. It 
spread its wings over the dying cities of Aramaic lands and 
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even enveloped the great seeds of Hellenistic civilization. 
And just as the Eastern Aryan, because of his weakened 
physique, surrendered to nature, so now did the Western 
Aryan, in his hour of exhaustion, surrendered to the spirit 
of the East, 

" Although from times immemorial there were certain 
contacts between the Eastern and the Western Aryans, the 
logic of history demanded that Palestine should become 
the meeting-ground of the East and the West. This was not 
due to any blind caprice of fate. Palestine is geographically 
situated midway between the settlements of the Eastern 
and the Western Aryans, and was thus the logical battle- 
ground for the two contradicting world-ideas to encounter 
and to decide man's spiritual destiny for a thousand years. 
Buddhism closed in on Palestine from Persia and Babylonia 
on the East and from Greece and Egypt on the West, 
The struggle between the Buddhist and the Hellenist in 
Palestine destroyed not merely the Greek but also the Jew. 

' " The triumph of Buddhism in Palestine led to the 
greatest religious upheaval in the world's history, resulting, 
first, in the destruction of Judea ; second, in the rise of 
Christianity ; and, third, in the destruction of ancient 
Rome. All historians and scholars, except St. Augustine, 
agree that the rise of Christianity spelled ruin to ancient 
Rome. Not the aggressive barbarians, but the ascetic 
saints who planted Eastern holiness in the Western world, 
were the true destroyers of Rome. It is equally true that 
not the Roman Csesar but the Buddha Gautama destroyed 
Judea. Not the desolation of the land by the Roman 
legions, but the dilution of Judaic culture by Buddhism, 
destroyed the entire fabric of Jewish life in Palestine. The 
moment when the spirit of Buddhism infiltrated into 
Palestine and led to the formation of sects, which were 
opposed to the fabric ideas of the supremacy of man and 
the value of earthly life, the die was cast. The Essenes, 
the Mandeans, and the various Nazareans* who were 
permeated with the spirit of more or less diluted Buddhism, 
brought there by Buddhistic monks and Missionaries, 
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spread the gospel of salvation, redemption, beatitude 
through self-denial, resignation and deadening of the senses. 
There the ideal of the holy as against the ideal of the good 
or the beautiful destroyed the devitalized and decadent 
Hebraic culture and set the stage for the elimination of 
ancient Hebraism as a force in the world's history. 

" In describing the processes of the origin of Western 
redemptive religiosity, it will become evident that the 
powerful tendencies emanating from the East, which had 
reached their culmination point in Buddhism, continued 
themselves in St John, St. Paul, and St. Augustine. 
Their spirit uprooted and destroyed the civilization of 
classical antiquity and forced upon occidental humanity 
a new mentality. Paulinic Christianity is a new mentality 
rather than a new religion.' * 

Tracing the history of the spread of Hindu philosophi- 
cal ideas into the West, Mr. Melamed suggests that the 
speculative and scientific ideas associated with the name of 
Pythagoras were already current in India as early as 
600 B.C. He draws attention to the analogies that exist 
between the Sankhya and Pythagorean systems. Further, 
the Pythagorean doctrine of metempsychosis is allied to the 
Hindu tenet of the transmigration of the soul. Even the 
so-called Pythagorean theorem of the irrational number 
had been developed long before him in the Sulva Sutras in 
India. "The very character of the Pythagorean organiza- 
tion, the religious fraternity,' ' he says, " was Hindu and 
not Greek in origin. Whether he acquired his Hindu wisdom 
in India or in Persia 5 there can be no doubt that he repre- 
sents an Eastern tendency in Western thought. 1,1140 Not 
only Pythagoras but also Empedocles, Xenophanes and 
Parmenides represent, according to him, Hindu wisdom 
in the West He alludes to the striking similarity in 
the views of the Xenophanes and the Upanishads. 
Xenophanes, the founder of the Eleatic School of Grecian 

1140 Melamed, loc. cit., 304-305, quoting Sir William Jones and 
Leopold von Schroeder. See the latter 's Essay : Pyihagoras und die 
India (1894). 
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philosophy, was born in Asia Minor and was evidently 
influenced by Indian thought. He was the first to enunciate 
in the West the doctrine "all is one " but without speci- 
fying whether this unity was intellectual or moral, though 
Aristotle says he called God the one. Parmenides 
and Zeno were leading adherents and advocates of this 
school of thought, all three belonging to Elia from which 
fact the School takes its name. Parmenides flourished 
about the 5th century B.C. He seeks to demonstrate the 
existence of an Absolute which is unthinkable because it is 

- without limits, and which he identifies with thought, as the 
one in the many. Zeno, a contemporary of Parmenides, 
completed this school of philosophy. The Eleatic School 
had thus for its ground-principle the affirmation of the unity, 
negativing the diversity, of being — in other words, the 
affirmation of pure being as alone real to the exclusion of 
everything finite and merely phenomenal. These doctrines 

% of the Eleatics sound like echoes of the Upanisfmds and 
the systems of Vedantic thought built upon them. 1141 
Em'pedocles (440 B.C.), who conceived the universe as 
made up of " four eternal, self-subsistent, mutually underi- 
vative, but divisible, primal material bodies, mingled and 
moulded by two moving forces, the uniting one of friend- 
ship and the disuniting one of strife," has also been held 
by Garbe to have derived his doctrine from Hindu sources. 
Likewise, Heraclitus' (480 B.C.) theory of the eternal 
change has been held to correspond to the doctrine of the 
Sankhya philosophy. His theory that everything through- 
out the universe is in constant flux and nothing permanent, 
but in transition from being to nothing and from nothing to 
being, from life to death and death to life, that nothing is, 
that everything becomes, that the truth of being is becom- 
ing, that no one, nothing is exempt from this law, the law 
symbolised by the fable of the Phoenix in the fire corresponds, 
according to many scholars, to a similar theory of the 

1141 Melamed, loc. cit., 304-305, quoting Garbe's Philosophy of 
India (1897). See also Albert Schwegler's History of Philosophy, 
translated by Hr Stirling. 
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Sankhya philosophy. Heraclitus' theory of the many 
annihilations and reformations of the universe, in Cole- 
brook's opinion, is analogous to a similar one found in the 
Sankhya system. There are many elements in Plato's 
philosophy which are, says Melamed, of Hindu origin, 
he basing them through Pythagoras. Summing up, Mr. 
Melamed writes that "a thorough examination of the century- 
old controversy about Hindu-Greek relationships justifies 
the assumption that both branches of the Aryan race were in 
touch with each other. The analogies and parallels in the 
philosophical thought of both cultures are so striking that they 
cannot be explained by logical continuity alone." " Ancient 
India/' he adds, " was never hermetically sealed to the outer 
world. From times immemorial, it was reached by traders 
from Western and Central Asia. A country with a rich 
culture like India, which was constantly visited by traders 
from many countries, was bound to colour the historical 
process of other countries which were in contact with the 
West. The cultural stream moved westward from India, 
and not eastward from Greece, for the eastern Aryan 
matured intellectually before his Western cousin. Alexan- 
der's attraction to the East was stimulated, not by a sudden 
vision of the Orient, but by older Greek tradition." 

In the Post-Buddhistic era, the relationship even 
grew stronger, Indian kings sending ambassadors to the 
courts of foreign kings. This is well exemplified in the 
case of King Asoka, whose Edicts testify to the fact that 
he not only kept up friendly relations with neighbouring 
kings in India but also sent missions to Antioches of Syria 
(B.C. 261-246), Ptolemy II of Egypt (B.C. 285-247), Magas 
of Cyrene in North Africa (died 258 B.C.), Antigonas of 
Macedonia (B.C. 277-239) and the King of Epiros. The 
desire for closer contact brought from Seleucus the well- 
known Megasthenes as ambassador to Asoka's court and 
Ptolemy sent Dionysius to India. A continuous stream of 
intercourse was thus set up between India and the West 
- by way of the Caspian' Sea, the Caucasus and Armenia. 
There was also the sea-route through Ceylon. Buddhism 



INTRODUCTION 



thus profoundly affected the religious thought of countries 
like Syria, Egypt and even further westwards. This move- 
ment — of traders, emissaries, ambassadors and missionaries 
— carried not isolated Hindu ideas but, says Mr. Melamed, 
" the framework of a definite system of culture, namely, 
, Buddhism". Asoka's inscriptions show 11 a highly organized, 
legalized and missionarized " Buddhism spreading about 
,the third century B.C. in and beyond the land of its birth. 
From one of these, we learn that the Buddhistic trinity — 
Buddha, Dharma and Sangha, identified with God-father, 
God-son or Logos, and the Holy Spirit — had already been 
carried by Buddhist priests to all parts of the Western * 
World. In the second century B.C., many cultural centres 
in Asia Minor were permeated by Buddhism. Mr. Melamed 
suggests that evidence of this is afforded by a passage of 
Alexander Polyhistor, preserved by Cyril of Alexandria, 
in which Buddhists are referred to as Samanos, which is a 
corrupt form of sramana, a name which was given to 
Buddha, and then to all .Buddhist priests. 1142 Rome and 
Alexandria became the goal of Hindu missionaries and 
propagandists. The statement of Asoka in his Edicts that 
the kings of Syria and Macedonia were followers of the 
Buddhist law confirms such a suggestion. Literary works 
composed in the West on India have been lost, as for 
instance, that of Seneca. The fragments which have come 
down testify to the influence of Hindu thought in Europe. 
Clemens of Alexandria, one of the Greek Fathers of the 
Church (second and third centuries A.D.), who had Origenfor 

1142 Sanskrit framanah y meaning an ascetic, a devotee, a religious 
mendicant in general ; more especially a Buddhist ascetic. A female 
devotee is termed iramani* Evidently so called from their drcss^ 
which consisted of robes coloured in a pigment derived from the 
Bengal madder plant known as iramatta. It is the climbing peren- 
nial plant, Rubia tinctorum % the root of which furnishes valuable 
dyes and pigments. Shamanism, the religion professed by the Tura- 
nian races of Siberia, derives its name from Shama7i t the name given 
to the- Siberian priest-magician. It has been suggested that all 
. Siberia had early come under the influence of Buddhism, its priests, 
called framans, giving their name to the Shamans of later days. 
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his pupil, mentions Buddha by name. Brought up in Greek 
philosophy, he was converted to Christianity from finding 
in his appreciation of knowledge over faith confirmation 
of it in his philosophy, to which he still adhered. He was 
evidently a product of his age, which was thoroughly under \ 
the influence of Gnosticism. " Buddhism," says Mr. 
Melamed, " stormed into the Western world at a time when 
the creative genius of the ancient Greeks had already spent 
itself. Its commingling with a decadent Greek culture 
resulted in a new spiritual orientation, which found its 
expression in Neo-Platonism, Neo-Pythagoreanism, and 
Gnosticism. A similar metamorphosis took place in Pales- 
tine, when it, in its turn, was overwhelmed by Buddhistic 
influences. Essenism, Mandaism, Ebionitism, Nazareanism 
were the Palestinian products of the encounter between 
Hebraism and Buddhism. These sects are the connecting 
link between Buddhism and Christianity.' 1 

The Essenes above referred to, though they grew upon 
the soil of Judea and had establishments in it, were not 
of it. Similarly though they accepted the Old Testa- 
ment, they repudiated it in effect. The descriptions 
we have of them from Philo and Josephus stamp them 
" definitely as a Buddhistic sect". " To consider them to be 
a Jewish sect/' says Mr. Melamed, " is to misunderstand 
completely the entire historical process." Their original 
name was Ashi % which in Chaldean means Bathers or 
Baptists. Their very name shows that religiously they 
had deviated from the traditions of their race, which, by the 
way, did not recognize baptism as a religious act. They 
differed from the Pharisees in that they led an ascetic 
life, practised the most ceremonial cleanness and developed 
a monastic spirit unknown to the Jewish faith. All the 
characteristics of Buddhistic life, says Mr. Melamed, such 
as celibacy, communism, puritanism, passivity, contempt 
for sensuous pleasures, the refusal to take an oath, and the 
like testify to their non-Jewish character. Like all Bud- * 
dhistic religious groups, he adds, they were organized as an 
order, and as a closed fraternity. Like all Buddhistic 
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groups, again, they too turned away from life. Their 
conception of immortality of the soul, too, establishes their 
philosophical dependence on Buddhism. u The soul is 
neither mortal nor immortal." This view, says Mr. 
Melamed, represents a mystical type of consciousness that 
was utterly strange to the logical Greek or to the rational- 
istic Hebrew. Only the mystic can affirm and deny in the 
same breath. Only the mystic can accept monotheism 
and trinity at the same time. Arguing from the opposite 
direction, even Schurer, the great Biblical scholar and 
author of the History of the Jeivish People, is forced to 
admit that 11 Essenism is first and mainly of Jewish forma- 
tion, and in its non-Jewish features it had most affinity with 
the Pythagorean tendency of the Greeks ". And the whole 
tendency of the Pythagoreans, in a practical aspect, was 
ascetic and aimed only at rigid castigation of the moral 
principle in order thereby to ensure the emancipation 
of the soul from its mortal prison-house and its transmi- 
gration into a nobler form. It is with the doctrine of 
the transmigration of souls that the Pythagorean philo- 
sophy is specially associated, and this doctrine finds a 
place of fundamental importance in the Upani shads and 
Buddhism. 

Like the Essenes, there were other sects who practised 
asceticism in the spirit of Buddhism. Among these were 
the Mandeans, a group of whom who work to-day as skilled 
artisans has survived in the Persian province of Khuzistan 
and in Basra. on the Euphrates. In their principal 1 sacred 
work they have developed a metaphysical principle, which 
is, says Mr. Melamed, " reminiscent of the Atman- 
Brahman theory of ancient India Their cosmic principle, 
the All, is bounded only by itself and all things emanate from 
it. It is, adds Mr. Melamed, the golden egg of the Brahminic 
cosmogony, and corresponds to the Hindu Atman. In the 
Mandean metaphysics, there is already fully developed the 
principle of the trinity. It is not surprising, therefore, 
'that Reitzenstien, a great authority on Comparative Religion, 
should remark that " the doctrines of the Mandeans bear no 
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resemblance to those of Judaism n . 1143 Ado, the founder 
of the sect, is described as a wandering mendicant and in all 
probability a Buddhistic monk. This sect accepted St. John 
the Baptist and by doing so made it possible for Christianity 
to arise. But the stress laid by them on knowledge, from 
which they derive their name [Manda meaning gnosis, 
knowledge), allies them at the other end with the Gnostics, 
their religion being, apart from Babylonian, Jewish and 
Persian elements, a mixture of Buddhistic and Gnostic 
practices and beliefs. There is much to be said for the 
view of Reinach that " it is not impossible that John the 
Baptist may have belonged to a primitive sect of Mandeans ; 
if at this early period they already called themselves Naza- 
renes, we should have an explanation of the tradition 
which made Nazareth the birthplace of the Messiah, who 
was himself called a Nazarene. 1144 Mandeism was 
Buddhism in one sense and Gnosticism in another ; Gnosti- 
cism and Neo-Platonism were, like Pythagoreanism, largely 
made up of Buddhistic elements and they, in their turn, 
influenced very considerably the spiritual life of Alexandria. 
Lassen maintains that Gnostic Cosmogony is purely Buddhis- 
tic in character. And as pointed out by Mr. Melamed, 
11 there are many analogies and parallels between Gnosticism 
and Buddhism, chief among which are the identification of 
soul and light and the contrast of soul and matter." Simi- 
larly he suggests that the Logos idea, which has shaped 
Christianity so much, is largely Buddhistic in origin. 
Philo of Alexandria who developed this theory was, in Mr. 
Melamed's view, directly susceptible to Buddhistic influences. 
Alexandria, in those days, " seethed," he says, with Bud- 
dhistic missionaries, who not only spread the gospel of 
Buddha, but also propagated the philosophical teachings of 
their race. Philo's doctrine of the Logos was coloured by 
these currents, which originated in the Rig- Veda, in the 
conception of vach {vakh) or voice or the word. His idea 



Das lravischc erlosung mysteritim (1921), 
S. Reinach, Orpheus (1910). 
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of God has nothing in common with the Old Testament, 
since it is nothing else than the Upanishadic Brahman or 
Atman idea in Hellenistic garb. His is, like the Brahman 
of the Upanishads^ a static god. But to him, a Jew and 
one imbued with Greek culture, the idea of such a god con- 
trolling the living world was difficult of reconciliation. He, 
therefore, evolved the theory of the Logos, which served 
the purposes of " an intermediary between a static god and a 
dynamic world It is the world's representative to God and 
God's representative to the world — in the former capacity 
to lay the world's prayers before God and in the latter to 
administer the world for God. Logos is, as Mr. Melamed 
puts it, the son of God and the first-born. Man himself is a 
divine being only to the extent that he participates in Logos. 
As God's son, Logos is the second God. He is uncreated 
in the earthly sense, but is an emanation of God. This 
doctrine of the Logos evolved by Philo Judceus is to-day 
held to be unconnected with the Logos idea of Heraclitus 
but directly traceable to the Wfianis//acfs. llin Many other 
Buddhistic ideas are to be found in Philo which shows how 
fully in the first century A.D., Alexandria was subject to 
Buddhistic influence. The idea of a static god, the con- 
ception of a mediator between God and the world, the vision 
of a God remote from reality and such other ideas were 
strange to the Hebrew mind. It is, therefore, as Mr. 
Melamed suggests, a misreading of history which has caused 
countless theologians and historians to regard Philo " as 
the connecting link between Hebraism and Christianity 
As a matter of fact, " he is the most direct link between 
Hinduism and Christianity. His Logos-idea and his 

Mr. Melamed points out that Oswald Spengler and numerous 
other scholars have urged that the Alexandrian doctrine cannot be 
traced to the Heraclitan theory. He also suggests that Philo was 
not inspired by the Stoics in this connection. M While the Stoics* 
Logos meant," he remarks, "destiny or pneuma, an all-penetrating 
moral and rational force, but not a metaphysical principle, Philo's 
Logos is a cosmic, metaphysical entity resembling the attribute of 
thinking of Spinoza's Substance. " 
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conception of salvation and its attainment by self-denial point 
to ancient India.' 1 

Thus Buddhism had permeated into Palestine and had 
affected Hebraic thought. The political ferment created 
by Roman rule, the economic pressure induced by foreign 
occupation, the Hellenising process from within, the religious 
tension induced by these causes, the influence of the ideas 
put forth by the different new sects which came into being 
as the result of the impact produced by Buddhistic doctrines, 
and the growing contempt for life imbibed by the people as a 
consequence of the alien domination of the country combined 
to create a situation in Palestine, about the time that 
Jesus was born, which could not but affect and colour his 
views and doctrines. The people too expected at the time 
a political Messiah — one consecrated by God who would 
emancipate his chosen people from bondage and exalt them 
in the eyes of all the other nations of the earth as His Elect 
Nation, and for the glory of His name. In this state of 
expectancy, when all eyes were turned heavenward, there 
appeared John the Baptist. He spoke of the world to come. 
He personified the tendencies of the time. He broke through 
the Jewish tradition. In religion he was a Mandaic. It was 
his call which aroused Jesus. Like John the Baptist, 
he too was enveloped in the apocalyptic spirit. He too 
pictured only the world to come, not the world that is. As 
Mr. Melamed well puts it, " he hoped that the Redeemer 
would soon come and cause the world to expiate for 
its sins. When he was completely absorbed by the 
certainty of the coming of the Redeemer, it flashed 
upon him that He, Himself, was the Redeemer. At first, 
he barely dared to admit it to himself; later he slowly 
revealed it to his friends, who spread his message over the 
entire countryside : * The Redeemer is coming.' While 
those who were close to him believed in his mission, He 
Himself was still tortured by doubts, and the possibility that 
He was in error robbed Him of his peace of mind." That 
was but natural for, living in an apocalyptic world, he could 
not rid himself of visions of terror and despair, of hope and 
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salvation, which at times overtook him. He truly described 
himself when he said, " I am not of this world M . Nothing 
on this earth and nothing that grew out of it attracted Him. 
His one message to humanity was the Kingdom of God, 
which had but little in common with the hereafter of the 
Rabbis. According to Jesus, Mr. Melamed writes, 11 not 
this world, not this life with its many turns of the wheel 
of fate, with its tragedies and comedies, but the Kingdom 
of God is the goal of man. Not ceremonials, rituals, or 
prayers, but faith in God, is man's purpose, care and aim. 
Since this world is not man's final goal, everything in it is 
valueless and meaningless. This new doctrine by its affir- 
mation of God denies life, man, and the world. Since 
man cannot serve two masters, God and mammon, it is 
necessary that he dispose of his earthly goods to the poor in 
order that he may gather celestial rewards. To serve God it 
is necessary to free oqe's self from all ties of earthly life, to 
forego human relations, loves and friendships, rights and 
privileges, to suppress all natural urges, to endure injustice 
and disgrace, to offer no resistance to the enemy but to love 
and to bless- him for the sake of Christ." It was with this 
doctrine of self-denial and negation of life and the world 
that Jesus broke with the traditions of His people. Like the 
Essenes He was entirely unconcerned with earthly life and 
its future. His aspirations were purely religious and it is 
questionable whether He even hoped to become a religious 
reformer. He and His Kingdom were not of this World. 
Not man's welfare but the saving of man's soul was His 
main concern. This attitude of Jesus was fundamentally op- 
posed to ancient Hebraism, which affirmed life, the world and 
men. By discarding the world, Jesus renounced Judaism. In 
suggesting that He was the mediator between man and God, 
He put His people against Himself, for it is a primary article 
of faith with Judaism that God faces all humanity and does not 
require an intermediary. As Mr. Melamed puts it, 1 'although 
Jesus was of Jewish blood, His mind was not hewn from pure 
Jewish rock, for His main doctrines originated not in the 
valley of the Jordan but along the banks of the Ganges." 

51 f 
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Mr. Melamed argues that Jesus though a Jew by race 
was not a Jew in spirit ; that he is not to be linked to the 
prophets of Israel but to be described as the Buddha of the 
West ; and that there are similarities, analogies and parallels 
between the Buddhist and Christian gospels which indicate 
Buddhism as the source of the religion of Jesus. 1140 
Answering the objection that these similarities and analogies 
are but mere " chance coincidences '\ Mr. Melamed says 
that " yet the fact remains that Buddhist canons were 
already known to the Western world before the coming 
of Jesus in fact, long before the death of Clemens of Alex- 
andria, who mentions Buddha by name in 220 B.C. " To- 
day hardly any Indologist of note denies," he adds, "an 
organic connection between the two redemptive religions 
(the religions of Buddha and Jesus). So close is the con- 
nection between them that even the details of the miracles 
recorded by Buddhism and Christianity are the same. 
Of Buddha, too, it was told that he fed five hundred 
men with one loaf of bread, that he cured lepers, and 
caused the blind to see." In the light of these facts, 
it would be preposterous to assume, he remarks, that the 
poets of the New Testament originated their own, folklore. 
Long anterior to the birth of Jesus, Buddhistic doctrines 
had made heavy inroads in the Western world. Innumera- 
ble sects preaching some form of Buddhism, made their 
appearance in the century preceding the coming. of Jesus. 
Mr. Melamed, accordingly, supports the view of Seydel that 
" it is not permissible to admit an independent origin of the 

1146 He quotes Rudolph Seydel's Das Evangeliutn von Jesus — in 
seinen verhaltuissen zu Buddha — sage u?id Buddhalehre y in which 
that great German historian of religion has demonstrated clearly 
that all the tales, miracles, similes and proverbs of the Christian 
gospels have their counterparts in the Buddhistic gospels. He 
also cites Edmund's Buddhistic and Christian Gospels compared (1907) 
in which it is shown how the tales about Jesus in the New Testament 
have their exact parallels in Buddha's life and career and how in 
many respects the two gospels are so similar even in their expression 
as to become almost indistinguishable. See Melamed, loc. eit., 321, 
325. 
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parables, legends, similes, and proverbs of Christianity 
and Buddhism. Inasmuch as Buddhism precedes 
Christianity by some five hundred years, one cannot escape 
the assumption that the newer religion was inspired by the 
older. The principal canon of Buddhism, called the Pali 
Canon, was fixed eighty years before Christ. No Christian 
scholar of note has asserted that the Synoptic Gospels 
influenced Buddhism, but numerous scholars long ago 
discovered Buddhistic elements in the Gospel of John and 
also recognized the Buddhistic background of Essenism, by 
which Jesus was greatly influenced. The conclusion is 
inescapable that Palestine, together with many other parts 
of Asia Minor, was inundated by Buddhistic propaganda 
for two centuries before Christ. The world in which 
Jesus lived was Buddhistic territory in the spiritual mean- 
ing of the term, and not Hebraic or Judaic. Hence 
Christianity, including the personality of its founder, is not 
an offshoot of religiosity but of Buddhistic theology. Only 
this phenomenon explains the gigantic struggles within the 
young Christian Church, and the various schismatic 
tendencies, sects, and controversies in the first five hundred 
years of its existence.' 1 Jesus thus was, like Buddha, 
not of this world and his religion was, like Buddhism, not 
concerned with the world. No wonder it was not legalistic 
like Judaism but redemptive like Buddhism. When Jesus 
died, he scarcely had a following in the land of his birth ; 
yet within half a century, his religion spread westward 
and shook the very foundations of the Roman Empire ! 
How did this happen? This was the work of Paul, the 
great Apostle, who, as Mr. Melamed says, " used the 
figure of Jesus to impose upon Western humanity an 
Eastern world-picture 

Saul belonged to Tarsus, an international city, the 
capital of south-western Asia Minor. It was the meeting- 
place of the East and the West and the scene, in those days, of 
Buddhistic propaganda. The Jewish community in it was 
a small one and was not famous for its learning. If 
Paul, accordingly, lacked education, he made up by his 



804 



INTRODUCTION 



metropolitan outlook. Belonging to a Provincial City and 
proud of his Roman Citizenship, he was attracted to 
Rome and to the West. Renouncing a worldly life and 
adopting the missionary role, for which Nature had fitted 
him admirably, he devoted himself to the task of transform- 
ing the apocalyptic religion that Jesus had taught on 
the Galilean coast into the world religion called Christianity. 
For, be it remembered, Paul's one goal and object was not 
even the Kingdom of God that Jesus had preached, but 
Jesus Christ as he conceived him. He made himself the 
Prophet of Jesus Christ, the Redeemer. It was thus he 
presented himself to Western humanity. It was entirely 
due to his activities that " Christianity, an Eastern religion, 
made such rapid headway in the Occident rather than in the 
Orient". This success of Paul was partly due 11 to the 
fact that he carried westward not the Eastern Jesus, but 
the Western Christ, the Logos which was known in some 
form to the entire Western world of that time. He 
christianized the Western world by westernizing Chris- 
tianity. His main doctrine is the doctrine of salvation, which 
has as its goal redemption from this world. Man in this life is 
under the rule of the flesh, of sin, of the law, and of death. 
These are powers which represent frightfully mysterious 
forces, and which reign whimsically and despotically. 
Christ redeemed man from all these dark forces." But 
u Christ is not Jesus of Nazareth, the humble carpenter's 
son, but is a heavenly being who pre-existed in God. He 
became man only to redeem the world and His work of 
salvation began upon becoming man. The redemption of 
the world was accomplished through His death and rise from 
His grave, for He thus freed Himself from the serfdom of 
this world. By the fall of Adam this world became filled 
with unredeemable sin, and the human race would have been 
doomed if not for the death and rise of Christ." Such 
was the doctrine relating to the person of Christ pro- 
pounded by Paul. " A highly subjective conception of the 
deed of Jesus was interpreted by St. Paul as an objective 
occurrence, which has nothing to do with personal 
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experiences and inner processes. He who accepts these 
doctrines obediently is ipso facto redeemed." 1147 The 
mass inculcation of this belief became the main vocation 
of Paul's life. It moved him, as Mr. Melamed remarks, 
" to accomplish immortal feats, and it gave him the strength 
and power of a conqueror." But it also brought to an 
end his connection with the Jewish faith. He saw that if 
the acceptance of the Jewish law was to be a condition 
precedent to joining the Church, the doctrine of Christ 
would be professed but by a few. He accordingly permit- 
ted the Gentiles to join the Church untrammelled by any 

1147 Perhaps Christianity, according to the Pauline conception, 
has never been defined with greater brevity and precision than it 
is by Ruskin in his Frcctirita. l * The total meaning of it," he says, 
" was and is, that the God who made earth and its creatures, 
took at a certain time upon the earth, the flesh and form of man ; 
in that flesh sustained the pain and died the death of the creature 
he had made ; rose again after death into glorious human life, and 
when the date of the human race is ended, will return in visible 
human form, and render to every man according to his work. 
Christianity is the belief in, and love of, God thus manifested. Any- 
thing less than this, the mere acceptance of the sayings of Christ, 
or assertion of any less than divine power in His Being, may be, for 
aught I know, enough for virtue, peace and safety ; but they do not 
make people Christians, or enable them to understand the heart of 
the simplest believer in the old doctrine/' The belief is funda- 
mental that there is in Christ, as in no other, from first to last, 
a living incarnation, a flesh and blood embodiment, for salvation, 
of the ever-living spirit of the ever-living God and Father of man, 
and except by eating His flesh and drinking His blood, that is, 
except by participating in his divine-human life, or except in His 
Spirit, there is no assurance of life everlasting to any man. The 
religion of Jesus was simple. In order to adapt it to the Western 
world of his time — dominated by the Graeco-Roman civilization 
prevalent then — Paul elaborated and to some extent transformed 
it. A community of disciples became a Church. The divine 
aspect of Christ was emphasized. Jesus, became a Redeemer sent 
from heaven to deliver mankind from sin and death, and His death 
a vicarious sacrifice of atonement. The sacred acts of Christianity 
— such as Baptism and the Lord's Supper — began to receive a sacra- 
mental importance. Paul and John saw mysticism in the Gospel 
and developed along these lines. 
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conditions. He urged that the law and the ceremonial was 
an obstacle to the acquisition of holiness and virtue. The 
law did not lead, he put forth, to virtue and salvation, but 
bred sin. Man tends towards sin for the flesh is weak and 
the law cannot hinder him. Accordingly " to annihilate 
sin and death, God handed over the Messiah, His son, to 
the forces of death, only to bring Him to life again. He 
became the second Adam who wiped out original sin, 
overcame death, and restored eternal life. Thus, Jesus 
Christ means the end of the law, and he who believes in 
Him is already righteous and has a share in His life which 
is free from sin and temptation. The Jewish Messiah 
was supposed to redeem the nations from the yoke of 
oppression, but Jesus Christ redeemed them from sin." 
St. Paul thus put Christianity as the antithesis of Judaism. 
The latter rests on law ; the former, on freedom and grace. 
The law, according to him, is void, while Christ is 
supreme. Thus was Judaism rendered ineffectual as a 
religion by St, Paul in the West. St. Paul was, remarks 
Mr. Melamed, "justified" in rejecting Judaism entirely. 
He urges that St. Paul's doctrine " consists of a diluted 
Buddhism That is, that it represents a form — an attenu- 
ated form — of Buddhism current in the land where Paul 
was born and brought up. l< Both Buddha and St Paul," 
he says, "were confronted with the same problems — the 
worthlessness of life, its sinfulness, its futility, and its evil ; 
both had a negative attitude to it; both had the same 
starting-point — original sin. Both sought to attain holi- 
ness and eternal happiness — by overcoming life, by rejecting 
it, by estranging one's self from it, and not by participating 
in its joys and pleasures. Both had the same eschafology. 
Buddha's central goal was Nirvana and St. Paul's was 
Christ, which is more tangible because St. Paul was not an 
Easterner, but a Westerner, both by education and experi- 
ence. The God of St. Paul is as unsubstantial and 
lifeless as was Buddha's Brahma. Like Buddha, St. Paul 
too, tries to escape both from life and from death. He 
was not satisfied with the thought that Jesus purified life, 
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but was very happy that he freed man from death. This 
paralysing fear of death is one of the outstanding features 
of redemptive religiosity. Death is terrifying and must be 
overcome. " Then, again, " Buddha and St. Paul both 
used many terms to describe man's sinful disposition. Both 
identified flesh with sin and taught that the age of fulfilment 
is the age when the flesh will be overcome. St. Paul's 
term of spirit is as ambiguous as Buddha's term of soul. 
Their doctrines are not of and for this world." Both 
denied man. Finally, " Buddha described Nirvana as the 
union of the soul with Brahma, and St. Paul described 
Christ as a being in whom God and man are joined. 
Buddha speaks of man's innumerable existences ; St. Paul 
speaks of Christ as having pre-existed in God. To 
Buddha the first-born was 'Logos' {Vakh)\ to St. Paul 
it was Christ. " The spiritual relationship — rather descent 
— of St. Paul thus becomes easily descernible. 

St Paul's Christology, says Mr. Melamed, is Philo's 
Logos. Though many modern theologians do not favour 
this view, there is much force in the contention of Mr. Mela- 
med that St. Paul's theology is not traceable to any other 
Jewish source. If Philo Platonized, St Paul Philonized. 
" St Paul's theology," adds Mr. Melamed, 11 is anti-Hebraic 
and anti-Rabbinic in character. Not only his Christology 
but also his entire world-picture is strange to the Jewish 
mind. His Christ is not the Hebrew Messiah, his re-- 
demption is not the Hebraic Geulah, and his doctrine 
of the two Adams has no foundation in Judaism. These 
concepts are to be traced to the Book of Wisdom or to 
Philo." If Philo's Logos is only a Greek edition of the 
Hindu Vakh % St Paul's Kingdom of God is only a Western 
copy of the Buddhistic Nirvana. " It has no analogy," 
writes Mr. Melamed, " in the Rabbinic doctrine of Oolom 
Habo, for it is not spatial in character. It is only a 
state of mind — the union of man with Christ. All the 
main features of the Hinduistic world-picture such as 
universalism, determinism, pessimism, salvationism, and 
nihilism, as well as a deep-rooted contempt for everything 
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earthly, reverberates in the theology of St, Paul. He was 
the first typical Eastern mystic in the Western world." 

St. Paul detached early Christianity from its Jewish 
origin and linked it to ancient Greek culture. The Gnostics, 
who immediately followed him, not only Hellenized Christi- 
anity but were also hostile to Old Testament beliefs. As 
Harnack has put it, they tried to capture Christianity for 
Hellenic culture and Hellenic culture for Christianity, 
giving up the Old Testament in order, with the aid of 
Hellenism, to assert the absoluteness of Christianity. The 
Hellenism they stood for was not the Hellenism of the 
Greecized Middle East but the culture of Ancient Greece, 
which was predominantly Hellenic, " tinged with Hindu- 
istic motives Both St. Paul and the Gnostics were true 
Hellenists. Both were concerned more with Eastern 
mysteries than with theological dogmas ; both moved west- . 
ward, though driven by Eastern forces ; and their Hellen- 
ization of Christianity was more formal than substantial. 
As Mr. Melamed remarks, " it is difficult to understand 
how a theological master like Harnack, in enumerating the 
various Gnostic schools of thought and their motives, 
could overlook their Hinduistic background." : Thus, 
the ascetic element in Gnosticism has to be set down as a 
Hindu contribution. The stress laid on impersonal Christ, 
in preference to the historical Jesus, has to be attributed to 
the influence of the idea of a historyless Brahman so well 
known to Hinduism. But after St. Paul, Christianity 
branched off in two opposite directions, the one beginning 
with Marcion and leading to Manichseism and the other 
beginning with Arius and leading to the Reformation. 
Marcion, who adopted St. Paul's interpretation and stuck 
fast to his Christ idea, made ascetic life the essence of Chris- 
tianity. 1148 Not only that ; he and his followers, called 

ins To Marc j onj t h e old Testament was the Bible of the Jewish 
God, the creator of evil, while the New Testament became the Bible 
of the God of the Redeemer. M Marcion was the real creator of the 
. Christian scripture, which was entirely detached from the Hebrew 
spirit and background. It is a purely Oriental creation, teeming 
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Marcionites, who viewed life through the prism of Hindu- 
ism, not only rejected the Old Testament but also taught 
that its God was only a demiurge — a mere creator of the 
world of sense like Brahma of the Hindu Trinity — and that 
Christianity represents the separation of the Supreme 
God — Christ analogous to Brahman of the Vcdanta — from the 
God of the Old Testament, a highly individualistic being, 
who has nothing in common with the God of Christianity. 1140 
Marcion may be taken as representative of Roman Gnosti- 
cism, as Saturnius of Antioch could be of the Syrian. But 
many sects grew up on the Syrian soil. From there, it 
spread to Alexandria, where it became associated with 
Basilides, Valentinus and Carpocrates, who all belonged to 
the second century A.D. An examination of the chief 
tenets of these representative leaders shows the exact 
relationship of Gnosticism to Hindu thought. Basilides 
recognized one Supreme Being or First Cause. From it 
sprang, he taught, Understanding (Nous), from Understand- 
ing — the Word (or Logos), from the Word — Providence, 

with Oriental (i.e., Buddhistic) myths, which it stresses in preference 
to dogma. Both his metaphysics and his ethics betray his Hindu- 
istic and Parseeistic (i.e., Zoroastrian) leaning." — S. M. Melamed 
in Spinoza and Buddha, 337. Mr. Melamed treats as a settled 
question that Buddhism influenced Christianity and devotes an 
Appendix to quotations taken from J. Edmund's Buddhistic and 
Christian Gospels, being Gospel Parallels from Pali Texts (Philadel- 
phia, 1908). See Melamed, loc. tit., 376-381. 

1M0 Of the Jews, it has been observed that " their religion was 
determined by a moral standard ; through them more than through 
any other race has the moral principle, or the law of conscience, 
been evolved in humanity as the sovereign law of life and this at 
length resolved itself into a faith in one God, the sole ruler in 
heaven and on earth, the law of whose government is truth and 
righteousness ; only they stopped short with the assertion of this 
divine unity, and in their hard monotheism stubbornly refused, as 
they do still, to accept the doctrine of the trinity in unity which, 
spiritually understood is, as it has been well defined, the central 
principle of the Christian faith, the principle that to have a living 
morality, one must have a faith in a Divine Father, a Divine Son and 
a Divine Spirit, all three equally Divine." 
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from Providence — Power, from Power — Wisdom, from 
Wisdom — Righteousness, from Righteousness — Peace. 
From these, again, sprang the higher angels, principalities and 
powers ; and from these the lower angels. The God of the 
Jews was only one of those angels of the lowest kind who 
created the world. Christ, the Son {Notts) of the Supreme 
Being was sent down to bring to man, who had become cor- 
rupt, heavenly knowledge. He joined himself to the man 
Jesus, and it was this man, not the Christ, who was crucified. 
As Basilides regarded matter as evil, he did not believe in 
the resurrection of the body. But he taught the doctrine of 
the transmigration of souls. Saints and martyrs, he said, 
suffered because they had sinned in a previous state 
of existence. Every one, he held, had to atone for his 
sins in this way, by living again in a different body. 
The philosophy or rather theology of Valentinus is 
full of symbolism. He regarded pre-Christian religions 
as preparatory to Christianity and Christ as -the full 
and final development in human form of a series of fifteen 
stages of emanation from the infinite divine — the original, 
invisible, ineffable and self-existent Existence — to the finite 
divine in Him " the fulness of Him that filleth all' in all," 
each stage in the process being achieved by the union of a 
male element with a female, that is, a conceptive and a 
susceptive. Like Basilides, he stresses more the Christ 
rather than the Jesus aspect and makes creation the work 
of Demiurgos, made out of psychic animate substance. 
Demiurgos creates mankind, material and psychic. Some 
of these catch a spark of the spiritual substance, and become 
superior or spiritual men. The spiritual men do not need 
to be saved; the material men cannot be saved. The 
psychic men can be saved, if they are helped. "The 
scheme of redemption," as Duchesne puts it, lir>0 "is intended 
for them. The Redeemer is formed of four elements. The 
first, without being actually material, has the semblance of 
matter; the semblance is sufficient, as matter does not 

1150 L.Duchesne, Early History of the Christian Church (1909). 
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need salvation. The second element is psychic ; the third 
pneumatic ; the fourth divine : this is Jesus, the last veon. 
These three last elements then proceed respectively from 
the Demiurge, Haehamoth, and from the Pleroma. The 
£con Jesus did not, however, descend into the Redeemer 
until the moment of his baptism ; at the moment of his 
being brought before Pilate, he returned to the Pleroma, 
taking with him the pneumatic or spiritual element, and 
leaving the psychic element, clothed with his material sem- 
blance, to suffer. 11 Finally Haehamoth and the spiritual 
men will pass into the Pleroma. The Demiurgos and the 
best of the psychic men will follow. The points to note 
are that the theory of emanations is the pivotal factor in 
Valentinus 1 theory; the place assigned to the original, 
ineffable, self-existent Existence, is analogous to that 
assigned to Parabrahman in the Vedanta ; the work of 
creation assigned to the Demiurgos, is analogous to that 
assigned to Brahma in the Hindu Trinity ; and the 
differentiation made between Christ and Jesus. Carpocrates 
also believed in one God, from whom, according to him, 
emanated a whole hierarchy of angels. The visible world 
is their work. The souls of men first moved around 
the Father-God ; then they fell into the power of matter, 
from which they have to be released to go back to their 
original state. Jesus, the son of Joseph, naturally born 
like other men, and subject as they are to transmigration, 
was able by a remembrance of what he was in his first 
existence, and by power sent from above, to obtain 
dominion over the rulers of the world, and to re-ascend 
to the Father. It is in the powers of all men, by 
following his example, and by the method he used, to 
despise the creators of this world and to escape from 
them. They can achieve this equally, or even better, 
than he did. This scheme of deliverance is consistent 
with all conditions of life, and with every kind of 
act. 3151 Carpocrates not only believed in the transmigration 
of the soul but also in its final emancipation from all external 

1151 L. Duchesne, he. eii. 
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bonds and obligations by means of concentrated meditation 
on the divine unity, and a life in conformity therewith. 
He was as much a Platonist as a Gnostic and his followers 
paid reverence not only to images of Jesus Christ, but also 
to those of Pythagoras, Plato, Aristotle and other sages. 
Amid the diversity of these different Gnostic systems certain 
common and fundamental conceptions can be easily perceived. 
Among these are: (1) God, the Creator and Lawgiver 
of the Old Testament, is not the true God. Above him, 
at an infinite distance, is the Father-God, the Supreme 
First Cause of all being. (2) The God of the Old Testa- 
ment knew not the True God, and in this ignorance the 
world shared, until the appearance of Jesus Christ, who 
proceeded from the True God. (3) Between the True God 
and creation is interposed a series of beings, divine in their 
origin, there occurring a catastrophe, at some point or 
other in this series, which destroys the harmony of the 
whole. The visible world — often including its Creator — 
originates in this primal disorder. (4) In humanity there 
are some elements capable of i*edemption, having come in 
one way or another from the celestial world above the 
Demiurge. Jesus Christ came into the world to deliver them 
from it. (5) As the incarnation could not really amount to 
a true union between divinity and matter, the accursed, 
the Christian Gospel story is explained as a moral and 
transitory union between a divine £eon and the concrete 
personality of Jesus, or again, by a simple semblance of 
humanity. (6) Neither the passion nor the resurrection of 
Christ is therefore real ; the future of the predestinate does 
not permit of the resurrection of the body. (7) The divine 
element which has strayed into humanity, that is, the pre- 
destinated soul, has no solidarity with the flesh which 
oppresses it. Either the flesh must be annihilated by 
asceticism (rigorism), or at least the responsibility of the 
soul, for the weaknesses of the flesh must be denied 
(libertinism). 1152 This analysis of Gnosticism shows its 
parentage in broad outline. This philosophy had perforce 

1152 L. Duchesne, loc ctL 
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to be eclectic deriving as it did its root ideas from Hellenic 
and Hindu beliefs dominant in the place of its origin. 1153 
Gnosticism possessed great vitality. Though persecuted 
in the Christian Church, it persisted by taking refuge under- 
ground. For a thousand years, writes Workman, we find 
it living a subterranean existence, ever and anon coming to 
the surface in some new form — usually stigmatised as 
41 heresy " in the Christian Church — the roots of which lie 
deep in the older Gnosticism, or rather in the religions 
older even than Gnosticism to which Gnosticism was 
so largely indebted. In the third century, it appears in 
the formidable movement known as Manichreism, so called 
from Mani, the founder of the sect. Born at Ecbatana, 
about 215 A.D., Mani came of ancient Persian stock, 
but being brought into close contact with certain of the 
Gnostic sects — the Elkesaites and the Mandroans, the 
latter of whom regarded John the Baptist and not Jesus as 



. 1153 H. B. Workman, in his Christian Thought to the Reformation 
(1911), describes Gnosticism as an eclectic philosophy of religion, 
chiefly Hellenic in character, though in union with many Oriental ele- 
ments, cosmical speculations and mystic theosophy similar to what we 
find in Hinduism. This description errs in laying; greater stress on 
the Hellenic rather than the predominantly Hindu elements which He 
imbedded in Gnosticism. For instance, among the Gnostics, the 
formula, 44 1 am thou, and thou art I," which finds expression in 
Badarayana's text: Atmctittipagachchanti grdhayanticha (Brahma- 
Sutras, IV. 1. 3.), itself being based on well-known Upanishadic 
texts, was common. It indicates that belief in the merging of the 
separate individuality in the Supreme Existence was a cardinal 
article of faith among the Gnostics. Lassen has remarked in his 
Indian Antiquity that " the Hindu elements in the Gnostic systems 
were derived from Buddhism and exercised a considerable influence 
upon the spiritual life in Alexandria." And this remark is the more 
noteworthy because Lassen stoutly denies that ancient India ever 
affected Hellenic thought. The Gnostics anticipated what the Neo- 
Platonists succeeded in achieving. Their main idea seems to have 
been to reconcile speculative and revealed religion by systematising 
the symbols of transcendental and mystic thought. They failed to 
digest what they borrowed from Oriental thought, largely domin- 
ated by Hindu philosophical and cosmological ideas. 
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the true prophet — he was largely influenced by their tenets 
and doctrines. He regarded himself as the last and great- 
est of a series of prophets, including Adam, Noah, Abraham 
and the phantom Christ, and described himself as the 
" leader," " ambassador" and " Paraclete His religion 
was one of physical redemption, and admits the worship of 
no personal redeemer. As may be imagined from its head- 
quarters being in Babylon, its doctrines were in the main 
akin to the old Babylonian native religion, modified by 
Zoroastrian dualism which ascribes the created universe to 
two antagonistic principles, one essentially good, and the 
other essentially evil — with some admixture, especially in 
the West, of the Gnostic Christianity as developed by 
Basilides and Marcion. Partly owing to their minute and 
strict asceticism and their rigid morality, and partly also, 
as Harnack observes, to the great number of " the cultured 
who sought for a rational and yet, to some extent, Christian 
religion, and who had exalted free inquiry, especially as 
regards the Old Testament, into a battle-rag, 1 ' Manichreism 
attained to a great position in Christian circles, especially 
in North Africa, and even claimed, for a time, Augustine 
among its votaries. 1154 

Thus the practical effect of the preaching of St. Paul 
and the Gnostics was to displace the Old Testament and to 
concentrate attention on the Christ idea rather than on 
the personality of Jesus. St. Paul declared the.. Old 
Testament was fulfilled and replaced by a new religious 
development. Marcion entirely eliminated the Old Testa- 
ment as obsolete and made the New Testament the book 
of the Redeemer. Marcion became (t the real creator of 
the Christian Scripture, which was entirely detached from 
the Hebrew spirit and background." " It is," says Mr. 
Melamed " a purely oriental creation, teeming with 
oriental myth, which it stresses in preference to dogma. 
Both his metaphysics and his ethics betray his Hinduistic 
and Parseeistic (*'.*., Zoroastrian) leanings. Jehovah, whom 
he identifies with evil, can be overcome only through the 

1154 See Workman, loc. cit. 
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subjugation of the senses. This repression necessitates self- 
denial, asceticism and celibacy. His doctrine represents 
the ancient struggle between Oriental universalism and 
Occidental individualism. ,, But Marcion did not completely 
free Christology from Hellenistic influences. St. Paul had, 
by Hellenizing Christianity, prevented its complete 
Oriental ization. Mani still further orientalized Christianity 
and as we have seen threatened the very existence of 
Christianity by his dualism. St Augustine, though he came 
under Mani's influence, later left him and asserted himself 
a devotee of the Church. His opposition to Pelagius 
(400-418 A.D.) shows him in the light of one who desired 
to make his own theology safe for the Church. A favourite 
principle with Pelagius was the declaration, " I ought, 
therefore, I can He stood for a rational idea of God. 
In his view, Augustine's doctrine of total depravity and 
of the consequent bondage of the will, cut the nerve of all 
human effort. He insisted, accordingly, that man is able 
to do all that God commands. In keeping with this, he 
denied original sin, holding that since obligation implies 
ability, the power of choosing the good exists after the 
Fall precisely as before it. It is apparent that these positions 
rest upon a theory of freedom quite different from St. 
Augustine's. Augustine believed in freedom in the ordi- 
nary actions of life, but taught that in its highest form, as the 
power to keep God's law, freedom is a lost gift, which only 
grace can restore. By freedom Pelagius meant an equipoise 
of the will, which enables us at any time, whatever our 
previous history may have been, to choose between the evil 
and the good. The condemnation of Pelagius by the Council 
of Ephesus in 431 A.D. meant the acceptance by the Church 
of St. Augustine's doctrine of pre-destination, which later 
became a matter for hot dispute in the Christian Church. 1155 

11DG See J. KL Blunt, Dictionary of Sects (1903); also the 
Protestant Dictionary, Serni-pelagianism, a modified form of 
Pelagianism, was a reaction against the Augustinian views of pre- 
destination and grace. This was also condemned in 529 A.D. See 
Blunt, loc. cit. and the Protestant Dictionary^ and Catholic Dictionary. 
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Philosophically, his doctrine is eclectic and a combination 
of Aristotelianism, Stoicism, and Neo-Platonism. " In 
its final form," says Mr. Melamed, "his God-idea is 
reminiscent of Plotinus, Philo and many of the Gnostics. 
It is the timeless, attributeless, intangible oneness, removed 
from all reality and is a dead deity. It is as bereft 
of will or intellect as Buddha's Brahma, Philo's Theos 
and Spinoza's Deus" It was this neo-Platonic God- 
doctrine, the Western echo of the Brahman doctrine, 
which crowded Manichasism out of St. Augustine's head 
and brought him close to the Christ idea of St. Paul. He 
must be ranked a neo-Platonic monist rather than a 
monotheist. He identified God with being per se. God is 
unknowable because He has no attributes and He is un- 
knowable because we can know nothing about Him. Our 
knowledge of Him is purely negative. We only know that 
He is not identical with any of the phenomena of nature 
or mind. Since He is everywhere He is also in man's mind 
and hence it has some perception of Him. It can have a 
premonition of Him, although it cannot visualize Him. 
Our initiative knowledge of Him cannot be expressed in 
words. He cannot be even called the unspeakable, for in 
doing so, we already speak of Him. St. Augustine, 
following Plotinus, uses only negative formulae to indicate 
God's ineff ability. Though he speaks of the triune God, 4 
and as such makes Him appear tangible, he speaks of 
Him as inexpressible, indefinable and unknowable. Like 
the One of Plotinus, his God also transcends time. Time 
is the measure of corporeal motion and where there is 
no corporeal motion there is no time. In God, however, 
there is no-motion and so there can be no experience 
of time. God can, therefore, only know the present. 
He is pure being and for Him whatsoever is only is. 
How a dynamic world could be created by a static God, 
is not explained by St. Augustine. Holding, as he 
does, conflicting views drawn from Old Testament, Plato- 
nic and Stoic sources, he holds that the world has not 
always existed ; that it was created out -of nothing in a 
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given moment ; and that with its creation, motion and 
time began. The purpose of creation in the economy of a 
static God is, however, not indicated by him. While 
he denies intellectuality to God, he asserts that God created 
the world by an act of his own free will. While he does 
not explain God's relationship to this world — or its reality 
— he yet paints a detailed picture of creation. While 
he describes Him as bare being, he individualises Him 
suddenly and evolves the doctrine of the Trinity. As Mr. 
Melamed puts it, Augustine " attempted to synthesise the 
impossible — Biblical individualism and neo- Platonic univer- 
salism," derived, as above shown, from Hindu sources. 
The latter theory he owed to Plotinus, in whose doctrine of 
the three hypostases of the divine, a Trinity theory is 
clearly to be seen. St. Augustine gave form to what was 
vague in Plotinus. Though the founder of the Western, he 
developed an Eastern trend of thought. His denial of the 
reality of the world made him arrive at the very doctrine of 
self-denial and asceticism, which Buddha had preached long 
before him. Similarly, the development of the Logos 
doctrine — derived from the Neo-Platonists — marks the 
abandonment of the idea of the Old Testament individual 
God in favour of the Hindu idea of Parabrahman and all it 
connotes — an idea with which Plotinus and his successors 
were fully acquainted. This is what Mr. Melamed, in his 
eloquent language, describes as " the triumph of Eastern 
mysticism over Western rationalism". It must be added 
that Mr. Melamed invites pointed attention to the similarity 
in views between St. Augustine and Buddha. Thus St. Au- 
gustine's doctrine of self-denial and asceticism is reminiscent 
of Buddhism ; he denied freewill like Buddha ; he held that 
the conduct of man is the necessary fruit of either a good or 
a bad tree, against which Mr. Melamed quotes the doctrine 
of Buddha that man is the fruit of a tree ; his static God is 
like that of Buddha; his doctrine of predestination is only an 
exaggerated form of Buddhistic determinism applied to reli- 
gious life. 1150 The doctrine that God alone is reality made 

1156 Melamed. loc. cit„ 350. 
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little of man. Man had to surrender himself to God, losing 
his own personality. Not only St. Augustine but mediseval 
philosophers generally held fast to this idea in some form. 
The goal of man thus became — a return to God. The idea 
of self-surrender led not only to the exalting of ascetic life 
— the renouncing of worldliness and concentration on Godli- 
ness — but to the development of the doctrine of grace, 
without which mere surrender was powerless. Both these 
ideas of self-surrender and grace were Hindu and they had 
become inextricably bound with the patristic and scholastic 
philosophy of a Mediseval Europe. Though the influence 
of the East upon the West had slackened, if not ceased, 
by the third century A.D., it had succeeded, as Mr. Melamed 
remarks, " in putting a set of ideas into circulation which 
were to overwhelm the Western minds for more than a 
thousand years Among these ideas were the two which 
have been mentioned above. " Union with God or with 
Christ" is a reverberation of " the Buddhistic yearning for 
Nirvana 11 which itself is an echo of the older Upanishadic 
doctrine of the union of the soul with Brahman. In its 
mystical fervour, the Western Church excelled the Eastern. 
The representatives of the Greek Church recognized in 
Christ the Trinitarian figure — but his place in the God- 
head was still a matter for theological speculation or dispute. 
In the Roman Church, St. Augustine introduced the new 
doctrine of "living in Christ' ' as a personal matter. St. Paul 
had said, " Let the same mind be in you which was also in 
Christ Jesus." St. Augustine pushed this mystical doctrine 
to its logical conclusion. " God became man," he says, 
u to be to us an example of humility, to show us Gpd's love, 
and to help us to realize and to hold in our hearts that the 
self-abasement in which it pleased God to be born of a 
woman, to be scorned, rejected and put to death by man, 
is the best remedy for an inflated pride. He was crucified 
and now it depends upon thee to take his poverty upon 
thyself : far from thee He lived, but in poverty He comes 
nigh unto thee." To Augustine and the Western Church, 
. Christianity thus was no longer a definitely defined religion, 
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but transformed into a 11 mystical state of mind, expressing 
itself in the love for humiliation, scorn, suffering, and con- 
tempt for worldliness". Asceticism accordingly became a 
known institution and a means to an end, the way to salvation. 
St. Bernard, who is commonly represented in art as bearing 
the implements of Christ's passion and who is one of the 
grandest figures in the Church militant and founded a 
hundred and sixty monasteries, turned this negative mysticism 
into a positive one. He, indeed, awoke Europe to a second 
Crusade, dealt death-blows all round to no end of "heretics", 
and declined all honours to himself, content if he could 
only awake some divine passion in other men. He inculcat- 
ed the doctrine that it is the duty of the Christian believer 
"to have a part in Christ by having a part in His sufferings''. 
This theme of his became the primary motive of piety in the 
Christianity of the west of Europe for many centuries after 
- him. 11C7 One who follows the Redeemer in poverty, who is 



* im St. Bernard lived and laboured between 1091-1174 A.D. 
He was a Cistercian and founded a monastery in 1115 A.D. at 
Clairvaux, a village in France, situated on the Aube, where he lived 
and lies buried. He is for this reason often called St. Bernard of 
Clairvaux, to distinguish him from others of the same name. The 
Cistercian Order to which he belonged was founded by Abbot 
Robert in 1098 A.D. at Citeaux, near Dijou. This Order followed 
the rule of St. Benedict, who reformed the Order after it had lapsed. 
St. Benedict (480-543 A.D.) was the founder of western monachism. 
Born near Spoleto, in Central Italy, he left home at 14 ; passed 
three years as a hermit in a cavern near Subiaco to prepare himself 
for God's service ; was appointed to an abbey, but left it ; founded 
twelve monasteries of his own ; composed the "Regula Monachorum", 
which formed the rule of his Order. The famous Order of monks 
called Benedictines was founded by him and followed his rule ; its 
cradle was the celebrated monastery of Monte Casino, near Naples ; 
as an institution it reckoned among its members a large body of 
eminent men who in their day rendered immense service to both 
literature and science, and were, in fact, the only learned class of 
the Middle Ages ; they spent their time in diligently transcribing manu- 
scripts and thus preserving for posterity the classic literature of 
Greece and Rome. St. Benedict's life shows the severely ascetic 
form that Christianity took, a form which is indicative of the 
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tireless in deeds, penitence and asceticism, and excels in 
self-denial, is assured of communion with the Pedeemer. 
This desire for a union with Christ translated into human 
terms means the emptying of one's self of all human desires, 
of overcoming one's senses, and of attaining beatitude. "This 
beatitude is the Western term for the Eastern Nirvana." 
The scholastics, who tried to reconcile dogma with thought 
and faith with reason, still further developed this subjective 
religiosity. They aspired not merely to a union with Christ, 
but to the absorption of the soul by the triune God. Only 
by becoming part of God, the Father Himself, can exist- 
ence be made a true reality. The celebrated Duns Scotus 
(fourteenth century A.D.) who proclaimed the Will against 
Understanding (put forth by his contemporary Thomas 
Aquinas) as the principle from whose spontaneous exercise 
he derived all morality, taught that this union requires the 
complete surrender of the will. Only in this manner can 
the soul be merged with God. " This de-individualization 



influence exercised over Christianity by Buddhistic impulses 
and ideals, which were exclusively Upanishadic in character. As 
Professor Max Mailer put it, Buddhism is nothing more than the 
Upanishads applied to social life. "The Upanishads are," he 
says, 11 to my mind the germs of Buddhism, while Buddhism is in 
many respects the doctrine of the Upanishads carried out to its last 
consequences, and, what is important, employed as the foundation of 
a new social system. In doctrine, the highest goal of the Vedanta, 
the knowledge of the true Self, is no more than the Buddhist Sam- 
yaksainbodhi \ in practice the Sannyasin is the Bhikshu, the friar, 
only emancipated alike from the tedious discipline of the Brahmanic 
student, the duties of the Brahmanic householder, and the yoke of 
the useless penances imposed on the Brahmanic dweller in the forest. 
The spiritual freedom of the Sannyasin becomes in Buddhism the 
common property of the Sangha, the Fraternity, and that Fraternity 
is open alike to the young and the old, to the Brahman and the 
Sudra, to the rich and the poor, to the wise and the foolish. In fact 
there is no break between the India of the Veda and the India of the 
Tripitika, but there is an historical continuity between the two, and 
the connecting Jink between extremes that seem widely separated 
must be sought in the Upanishads*" — Preface to the Sacred Books of 
the East, (1879), pp. li-lii. 
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of man, forming as it does the high water-mark of mediaeval 
Christian universalism, became, " writes Mr. Melamed, 
11 the driving force of Christian piety of the Middle Ages. 
Surrender, relinquish, became the cry word of mediaeval 
mysticism; everything is meaningless, worthless, and 
unreal, and only Christ, or, as the ancient Hindu said, 
Brahma (/.*., Brahman) is real •••• stupefied by the con- 
stant disaster called ' life*, he. . - - surrendered. " 

This passion for "surrender" receives a higher definition 
in the profoundly mystical Meister Eckhart. Born about the 
middle of the thirteenth century, he entered the Dominican 
Order and rapidly attained to a high position in the Church. 
But his daring speculations attracted attention and he was 
arraigned for u heresy " in 1325 A.D. but finally acquitted. 
A couple of years after his death in 1327, his writ- 
ings were condemned as " heretical " by a Papal bull. 
He owed much to Thomas Aquinas, whom he usually 
introduces as " Master though he differs from him in 
certain respects. Mr. Melamed refers to him as 11 a full- 
fledged pantheist " as one " whose doctrine resembles the 
metaphysics of Sankara Both these descriptions seem 
to lack foundation. For one thing, Eckhart is only semi- 
pantheistic in his idealism and as regards his 11 meta- 
physics he more nearly is of the view of Srlpati and 
Ramanuja than Sankara, as will be shown below. Distin- 
guishing between " the Godhead " and " God " he describes 
Godhead as the abiding potentiality of Being, containing 
within Himself all distinctions as yet undeveloped. He, 
therefore, cannot be the object of knowledge, nor of worship, 
being " Darkness" and " Formlessness The Triune God 
is evolved from the Godhead. The Son is the Word of the 
Father, His uttered thought ; and the Holy Ghost is the 
" Flower of the Divine Tree the mutual love which 
unites the Father and the Son. The universe is the 
expression of the whole thought of the Father ; it is the 
language of the Word. He says that " Nature is the 
lower part of the Godhead" and that " Before creation, 
God was not God This is not crude pantheism, for he 



822 



INTRODUCTION 



i 



argues that without the Son the Father would not be God, 
but only undeveloped potentiality of bting. He insists 
that the generation of the Son is a continual process. The 
three persons are not merely accidents and modes of 
the Divine Substance, but are inherent in the Godhead. 
And so there could never have been a time when the Son 
was not. The generation of the Son necessarily involves 
the creation of the ideal world ; for the Son is Reason, and 
Reason is constituted by a cosmos of ideas. When creation 
and the world which had no beginning are spoken of, what is 
meant is, not the world of phenomena, but the world of 
ideas. The ideal world is the complete expression of the 
thought of God and is above space and time. Eckhart 
calls it " non-natured naturfe as opposed to tl diu gena lurtc 
nature the world of phenomena. The Neo-Platonists 
subordinated that which emanates to that from which a 
thing emanates from, e.g. s the rays to the sun, as they 
recede from the central focus ; but Eckhart does not sub- 
ordinate the Son to the Father nor .the Holy Ghost to the 
Son. The Son is the pure brightness o! the Father's 
glory, and the express image of His Person. " The eternal 
fountain of things is the Father ; the image of things in 
Him is the Son, and love for this image is the Holy 
Ghost. " All created things abide " formless " (as possi- 
bilities) in the ground of the Godhead, and all are realized 
in the Son, Since subordination is denied, Eckhart seems 
more pantheistic. His intelligible world is really God 
— it is the whole content of the Divine mind. But he does 
not seem to have landed himself into pantheism completely. 
This seems clear' when we consider his conception of the 
relation of the phenomenal world to the world of ideas. 
He offers the Christian dogma of the Incarnation- of 
the Logos as a kind of explanation of the passage of 
" prototypes " into " externality ". When God " speaks " 
His ideas, the phenomenal world arises. This is an in- 
carnation. But the process by which the soul emancipates 
itself from .the phenomenal world, is also called a "be- 
getting of the Son Thus the whole process is a circular 
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one — from God and back to God again. Time and 
space, he says, were created with the world. Material 
things are outside each other, spiritual things in each 
other. But these things, as Dean Inge remarks, do not 
make it clear how Eckhart accounts for the imperfections 
of the phenomenal world, which he does not explain, as 
the Neo-Platonists did, by a theory of emanation. The 
difficulty cannot be solved by a recourse to modern theories 
of evolution. The idea of the world history, as Dean Inge 
points out, as a gradual realization of the Divine personality, 
is not to be seen in Eckhart. Nor are there any indications 
in it of the doctrine that the human mind is a necessary organ 
of the self-development of God. The " necessity n which 
impels God to " beget His Son M is not a physical but a 
moral necessity. 11 The good he insists, " must needs 
impart itself. M His view of the world, accordingly, is 
much nearer to acosmism than to pantheism. He sees in 
phenomena, only the negation of being, and it is not clear 
how he can also regard them as the abode of the imma- 
nent God. Dean Inge suggests it is probable that, like 
the thinkers of his time, Eckhart did not feel himself 
obliged to give a permanent value to the transitory and that 
the world interested him only to the extent that it served as 
the temporary abode of immortal spirits. He also hints that 
the stress Eckhart laid on the Christ aspect rather than 
the Jesus was due to the same feeling. Eckhart attaches 
no importance to the personal life of Jesus not because 
he does not believe in the miraculous but because he 
thinks that the Divine process in the 11 everlasting Now" 
is a fact of much greater value than any occurrence in the 
external world can be. This may be so, but there is no 
denying that the emphasis laid on the Christ aspect was 
not only in agreement with the view-point of his con- 
temporaries but was also in keeping with his own moods on 
certain occasions when it was pronouncedly under the influence 
of Asiatic doctrines. His doctrine of immanence is distinctly 
Hindu. According to him, the human soul is a microcosm, 
which in a way contains all things in itself. At the " apex of 



824 



INTRODUCTION 



the mind " there is a Divine " spark which is so closely 
akin to God that it is one with him, and not merely united 
to Him. This is what other scholastics and mystics called 
the residue and the Neo-Platonists the scintilla. Eckhart 
suggests this as the true Wesen of the soul, into which all 
its faculties may be transformed. 1158 Eckhart, however, 
is not clear in regard to his teaching about it He calls 
it at first the " ground of the soul " and says it is created 
and describes it as being only the medium by which God 
transforms us to Himself. But his later view is that 
it is uncreated, the immanence of the Being and the Nature 
of God Himself. The latter view was adopted by his 
successors, with or without qualification. This spark, 
according to Eckhart, is the organ by which our person- 
ality holds communion with God and knows Him. It is 
with reference to it, as Dean Inge aptly reminds, that 
Eckhart uses the phrase which has so often been quoted 
to convict him (so unjustly and so groundlessly, one need 
hardly add) of blasphemous self-deification — u the eye 
with which I see God is the same as that with which He 
sees me The 11 uncreated spark " is really the same as 
the grace of God, which raises us into a Godhead. But, 
says Eckhart, " this grace is God Himself acting like a 
human faculty in the soul, and transforming it so that man 

lias t j ie Sutra AmSdnanavyapadcfat and Sankara's com- 
ment on it, II, 3.43. According to Sankara, this Sutra propounds 
the theory that " the soul must be considered a part of the Lord, 
just as a spark is a part of the fire Ramanuja likewise states 
that this 44 Sutra declares that the soul is part of Brahman 99 
(II, 3. 42) and raising the objection later on in the Sutra Apiehasmar- 
yate (II. 3. 44) that if the soul is a part of Brahman, all the imperfec- 
tions of the soul are Brahman's also, he states that the next Sutra 
Prakaiddivaitu naivamparak (II. 3. 45) meets this objection. Com- 
menting on this Sutra % Ramanuja remarks that " the individual 
soul is a part of the highest Self; as the light issuing from a 
luminous thing such as fire or the sun is a part of that body 
etc. The idea that the world is created from and by Brahman 
as the web from the spider and as sparks from the lire, is seen 
in Upanishadic texts. Briltad, Upa^ II, 1. 20 ; Svlta* Upa. y VI. 10 ; 
Mandu. l/pa. % I. 1. 7 ; II. 1. 1. 



INTRODUCTION 



825 



himself becomes grace. " The exposition of the doctrine 
shows that Eckhart laid much stress on it. " There is 
in the soul, n he says, n:, ° 'Something which is above the 
soul, Divine, simple, a pure nothing ; rather nameless than 
named, rather unknown than known. Of this I am 
accustomed to speak in my discourses. Sometimes I have 
called it a power, sometimes an uncreated light, and 
sometimes a Divine spark. It is absolute and free from 
all names and all forms, just as God is free and absolute 
in Himself. It is higher than knowledge, higher than 
love, higher than grace. For in all these there is still 
distinction. In this power God doth blossom and flourish 
with all His Godhead, and the Spirit flourisheth in God. 
In this power the Father bringeth forth His only-begotten 
Son as essentially as in Himself; and in this light ariseth 
the Holy Ghost. This spark rejecteth all creatures and 
will have only God, simply as He is in himself. It rests 
satisfied neither with the Father, nor with the Son, nor 
with the Holy Ghost, nor with the three Persons, so far as 
each existeth in its particular attribute. It is satisfied 
only with the super-essential essence. It is determined 
to enter into the simple Ground, the Still Waste, the 
Unity — where no man dwelleth. Then in it is satisfied in 
the light; then it is one; it is one in itself, as this 
Ground is a simple stillness, and in itself immoveable ; 
and yet by this immobility are all things moved. " It is 
God that worketh in us both to will and to do His good 
pleasure ; but our own nature and personality remain in- 
tact. It is plain that we could not see God unless our 
personality remained distinct from the personality of God. 
Complete fusion is as destructive of the personality of love 
and knowledge as complete separation. This is in fact 
the position of Srlpati in his Bhashya in propounding 
the Dvaitadvaita system. 

Eckhart, as will be seen, distinguishes 11 the Godhead" 
from " God This finds its counterpart in well-known 



1150 Dean Inge quotes this passage as perhaps 11 the most 
instructive " in this connection. 
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Upanishadic texts like Sadeva saumye^ 1 * 0 Sarvam klialvidam 
Bra/ima, 11G1 etc. The " Brahman 0 or "Atman" could 
not be the object of worship, any more than " the God- 
head" of Eckhart could be. Hence the evolution of a God 
who can be conceived of as the Creator, Preserver and 
Destroyer, 1102 or as the Ruler, Governor and Control- 
ler, 1103 much as Eckhart endeavours to evolve the Triune 
God from the Godhead, The Supreme Being thus 
conceived of in the Upanisliads becomes the object of 
worship as he is endowed with divine qualities 1104 and 
the power of dispensing justice. 1100 How this led 
eventually to the worship of the Brahman in his Saguna 
form and the manner in which it was to be done is also 
seen in the Upanisliads}™ To Eckhart, personality was 
" the eternal ground-form of all true being, and the 
notion of Person is the centre-point of his system' \ He 
says that "the word lam none can truly speak but God 
alone The individual must try, as Dean Inge comment- 
ing on this sentence puts it, to become a person, as the 
Son of God is a Person. This is in keeping with 
Eckhart's view that we could not see God unless our 
personality remained distinct from that of God, and that 
complete fusion would be destructive of love and knowledge 
as complete separation. This stress on personality is 
worthy of note from the point of view of the Upanishads* 
Eckhart in this belief comes nearest to the view of 
Ramanuja with whom fusion means the keeping distinct of 
personality, though in its .elaborated form, Eckhart's doctrine 
is more nearly in agreement with Srlpati's. The views 



1160 Chch. Upa., VL 2. 1. 

1161 Chch. Upa., III. 14. 1.- 

11G2 



Chch. Upa* % III. 14. 1 ; Tail!. Upa., III. 1. 
1103 Brihad. Upa., IV. 4. 22^111, 8. 9 ; III. 7. 3. 23. 
1161 Chch. Upa. s III. 14. 1. 
1103 Kafka. Upa., III. 9. 

1166 Chch. Upa. % III. 14*; IV/ 10. 5 ; III. 19. 1 ; VII. 2. 2; 
Kafka Upa. % I. 1-7 ; Chch. Upa.^ V. 3-10 ; Brihad. Upa., VI. 2. 9-16 ; 
Chch. Upa. t IV. 10-15 ; VIII. 1-6 ; V. 11-18 ; III. 1-11 ; Brihad. 
'Upa.i II. 5 ; Pras. Upa., VI. 
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of both Ramanuja and Srlpati are covered by the Brahma- 
Sutras and by the Upanishads which they sum up. There 
is hardly any need to set out at any length the evidence on 
this point here, and it ought therefore to suffice if it is said 
that the modes of meditation prescribed or referred to in the 
Upanishads refer to the maintenance of this distinctness of 
personality even while declaring spiritual unity 1107 between 
the devotee and the Divinity. Any other mode of meditation 
is discountenanced. 1108 Eckhart's insistence on Will being 
everything is likewise an echo of teachings of the Upanishads. 

On the doctrine that " It is in the Fathers nature to 
beget the son and it is the son's nature to be born", 
Eckhart bases the teaching that between God and creature 
there comes about a relationship with mutual surrender 
which is equally essential to both, and that God can do as 
little without man, as man can do without Him. When 
man's will becomes God's will, all is well ; but when God's 
will becomes man's will, that is perfect. In the first 
instance, man only subjugates himself, and in the second, 
God is born in him and the aim of creation is attained. 
Man, who surrenders his will, becomes by grace what God 
is by nature, and He is as near to us as the water which we 
drink. The doctrine of grace finds a prominent place in 
both Vaishnavism and Saivism and is reflected in the text of 
the BJiagavad-gita : Sarvadharman parilyafya, 11 ™ a text, 
on which the whole of the prapatti doctrine has been 
built from very early days in India. The doctrine, as 
taught in the Bhagavad-glta, is the most tolerant and 
catholic ; it is absolutely free from the sectarianism that has 
marked its growth in Judaism, Christianity and Islam.- 

Mr. Melamed and Spinoza. 

In one respect Mr. Melamed has been less than just to 
Spinoza. There is a note of derision in the phrases 



1107 Kapha Ufa., I. 6. 
11(58 Brihad. Upa., I. 4. 10. 

1163 Bhagavad-gtia, XVIII. 66. Also XVIII. 64 ; XVIII. 65 ; 
XVIII, 56-57; IX. 29. 
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Consumptive Jew," . <f Epileptic Jew," " Sickly Jew," 
Lonely Jew ", tc Lonely Dutch Jew n " Lonely Jew of 
Amsterdam," that we find interspersed through his volume. 
At one or two points, he comes very near blaming the Jew 
for his birth (see pp. 22, 23, 30, 31 and et passim). Yet he 
was the Jew of whom Matthew Arnold wrote : 1 1 Spinoza led 
a life perhaps the most spotless to be found in the lives of 
philosophers ; he lived simply, studious, even-tempered, kind, 
declining honours, declining riches, declining notoriety. 
Therefore, he has been in a certain sphere edifying, and 
has inspired in many powerful minds an interested admira- 
ration such as no other philosopher has inspired since Plato. 
In my father's house are many mansions, only, to reach any 
one of these mansions, there are needed the wings of a 
genuine sacred transport, of an immortal longing. These 
wings Spinoza had, and because he had them his own 
language about himself, about his aspirations, and course 
are true, his foot is in the vera vita> his eye on the beatific 
vision." Of him, Renan declared at the dedication of a 
statue to him at the Hague, in 1882 : " Woe to him who in 
passing should hurl an insult at this gentle and pensive 
head ! He would be punished, as all vulgar souls are-punish- 
ed, by his very vulgarity, and by his incapacity to conceive 
what is divine. This man, from his granite pedestal, will 
point out to all men the way of blessedness which he found ; 
and ages hence, the cultivated traveller, passing by this 
spot, will say in his heart : 1 The truest vision ever had of 
God came, perhaps, here.' " Earlier than Renan, Heinrich 
Heine (17974856) had said that " the only life with which 
that of Spinoza can be compared is the life of Jesus Christ." 

Spinoza's Indebtedness to Hindu Metaphysicians. 

We may now sum up and see how far Spinoza was 
indebted to Hindu metaphysicians for his views. Pythagoras 
and Plato owed much to the ancient Hindus. Hinduism in 
its Buddhistic form spread to the western world and being 
passive in form, it influenced effectively and lastingly west- 
ern philosophical notions. A number of sects, more or 
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less Buddhistic in character, came into being in Palestine 
and influenced Christianity. These sects adopted the funda- 
mental Upanishadic doctrines, which through them passed 
into Christianity, Neo-Platonism and Gnosticism were 
largely shaped by Buddhism and its source, the Upa- 
nishads. Among the theories introduced by it into Christi- 
anity is the Logos idea, which helped to shape Christianity. 
Not only is there a close similarity between the lives of 
Buddha and Jesus, but also the main doctrines of Jesus 
recall to mind those of Buddha. These are more than mere 
coincidences. Christianity owes its doctrine of redemption 
to Buddhism. St. Paul carried westward the Logos idea, 
which had been already made familiar in the western world. 
He preached not Jesus but Christ, the Redeemer. His 
God was like Brahman, redemptive in character. His 
doctrine was a form of diluted Buddhism. 1170 His Kingdom 

1170 The following comparison has been instituted between 
Buddhism and Spinozism : — 

(1) '* What is wealth, honor or lust of senses?" asks Spinoza 
and answers that they arc all optic illusions. Only in salvation 
is their genuine happiness. Buddha said the same 2,300 years ago. 

(2) Buddha understood that the general law of causation does 
not explain or include all the phenomena of life. Like Spinoza, he, 
therefore, resorted to a theory of external and internal causation. 
We may fail to understand external causation, because our knowledge 
is limited and confined to the inter-relation of the phenomena. We 
are, however, absolutely certain that internal causation is in operation 
and that our will determines our acts. Will or Karma is the 
source and kindling point of all our actions and is the only reality. 
"Everything that exists, exists by reason of Cupiditas" says Spinoza. 

(3) Both Buddha and Spinoza agree about acosmism, while 
they disagree about causation. Buddha completely denies the phe- 
nomenal world. Spinoza causes it to be absorbed by the noumenal 
world. If the world is not reality, whether because it is flatly denied 
or is absorbed by another world, the problem of the prime mover 
and planner does not arise. 

(4) Buddha's doctrine of causation, fundamental to his philo- 
sophy, is inter-woven with his theory of determinism, which assumes 
the form of fatalism. ' In its main features, it resembles that of 
Spinoza. Man is tied to pre-destined forces, from which there is, 
according to Spinoza, no escape. According to Buddha, however, 
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of God was only a western copy of the Buddhistic Nirvana. 
The mystery of Christ was the mystery of Brahman. 
Marcion, who introduced asceticism into Christianity, 
owed much to Hinduism. His disciples developed the 
Gnostic doctrines, and set the stage for Mani- Mani was 
frankly anti-Judaic and drew his ideas from Hinduism and 
Zoroastrianism. Simultaneously, the Neo-Platonists, headed 
by Ammonius, Sakkas and Plotinus, developed philosophical 

man has within himself the possibility of redemption. His four 
holy truths are an attempt to attain salvation by piercing the iron 
wall of the law of causation. The possibility of escape from a pre- 
destined life to Nirvana implies a theory of being which is less rigid 
and less immutable than that of Spinoza. Thus Buddha says, " the 
reality of things is to be found in the oscillations between being and 
non-being/' This is the content of existence. The world is be- 
cause it is, and it is not at the same time. For the simple the world 
is, and for the wise it is not. When it is, it is the source and origin 
of suffering. When it is not, it is redemption and salvation. The 
worlds of Buddha and Spinoza are prisons, but in the one there is 
a crack, and the other is hermetically sealed. According to Buddha, 
redemption is theoretically possible through Nirvana. But, according 
to Spinoza, there is no such possibility as he denies implicitly any 
extra-mundane reality. 

(5) Buddha did not dogmatise about the soul. Life is imper- 
manent and doomed to destruction and consciousness is ever 
changing and is thus transitory. That which is transitory is evil 
and cannot be eternal or soul. Thus Buddha repudiated the con- 
ception of the individual ego and denied the reality of the pheno- 
menal world. Both the world and the individual ego are, according 
to him, in a state of flux. A transitory being, according to him, 
cannot say that it is permanent. So explicit is he on this point that 
Heraclitus, the Ephesian, is said by some to have borrowed his 
idea of the universe being in a constant state of flux from Buddha's 
doctrine. According to Spinoza, when body perishes, the soul is 
necessarily dissolved. ^ 

(6) In the Buddhistic as in the Spinozistic world-picture, 
morality is linked with usefulness. Ethics and morality are 
not based upon God or upon any other metaphysical princi- 
ple, but are inspired by the vision of the goal — Nirvana. Although 
no one commands or admonishes man to be good, yet he 
follows the path of righteousness. He will benefit by it and his life 

' will be attended by joy. Buddha often described Nirvana as 
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doctrines which were largely Hindu in character. St. 
Augustine began as a Manichsean and his philosophy was a 
mixture of Neo-Platonism and Gnosticism, with traces of 
Aristotelianism and Stoicism. His God-idea is like the attri- 
buteless of Brahman. His doctrine of pre-destination is an 
exaggerated form of Buddhistic determinism applied to 
religious life. His God-idea was adopted by most of the 
mediceval philosophers. Man's one goal is his return to 
God — a reverberation of the old Buddhistic yearning for 
Nirvana, itself the product of the Upanishadic doctrine 
which inculcated the union of the soul with Brahman. The 
central doctrine in Christian mysticism represents no more 
than this panting after union. The theories of self-surrender 
and grace are aspects of the same doctrine and these aspects 
were developed by St. Bernard and Meister Eckhart in a 
manner highly suggestive of the Hindu teaching of mukti % 
which is deep down in the Upanishads. The very ideology of 
mediaeval Christian mystics is reminiscent of the Upanishads. 
Christian universalism of the mediaeval era which made life 
in Christ the leading theme, finds its basis in the Upanisha- 
dic doctrine which makes the Brahman the one Reality. 
Spinoza, who drew as much from the Rabbinical as from 
the Neo-Platonic sources and the teachings of Descartes, 
owed thus not a little to those who contributed to the 

a union with the cosmic principle Brahman; as such it is identical 
with Spinoza's amor Dei intclkctualis. Thus the main features of 
Spinoza's system, with but few exceptions, can, in the opinion 
of Mr. Melamed, be traced to Buddha, and his background, the 
Upanishads* (Melamed, loc. eit. % 256, 274.) 

Goethe thus describes the lesson he found in Spinoza : — " The 
whole of our education and experience bids us to renounce and 
resign : ' Dass ivir entsagai sollhnJ The problem of man's life is to 
reconcile himself to this. One ready way is the superficial way of 
the many to proclaim that all things are vanity. But the path of 
wisdom, sought only by a few, is to cut short the pains of resigna- 
tion in detail by a resignation once for all ; to rest one's mind on 
that which is eternal, necessary, and uniform, and possess ideas 
which remain undisturbed by the contemplation of a transitory 
world." This was the secret of Spinoza to Gcethe. (See Pollock, 
loc. tit., 370.) 



832 



INTRODUCTION 



building of the. teaching of the Neo-Platonists and Plato- 
nists and Pythagoreans even. The dissemination of the 
teachings of the Upanishads, whether directly through' the* 
Alexandrian propounders of Neo-Platonism, or the Gnostics 
or the still earlier schools represented by Plato and Pytha- 
goras or indirectly through the medium of Buddhism, which 
spread through the length and breadth of Asia .and became 
particularly dominant in Asia Minor and Palestine, forms 
thus a not negligible foundation not only for mediaeval 
Christian philosophy but also for the philosophy of Spinoza. 
Except on this basis, neither the central idea of mediaeval 
Christian philosophy nor of the philosophy of Spinoza — the 
union of man with the order of the world, i.e., with God — 
can be traced back to its original source. 

Mr. Melamed's Views Examined. 

Such in very brief is the line of argumentation suggested 
by Mr. Melamed. The grounds on which it is based may not 
be new. The presentation of his case is elaborate, though not 
always adequate ; in some parts, it suffers from a lack of first- 
hand knowledge of Hindu sources of philosophical learning. 
Though this be so, it must be acknowledged that Mr. 
Melamed has done well in drawing pointed attention to the 
fact that the foundations of Christian philosophy, if not belief, 
are not far removed from the doctrines so definitely con- 
ceived of in the Upanishads and so scientifically synthetised 
in the Sutras of Badarayana. This, however, is not to say 
that agreement is possible in every view propounded by Mr, 
Melamed or in every suggestion thrown out by him in his 
highly recondite and vastly learned volume. His idea of 
"dead" or " static 5 ' Brahman, for instance, stresses an aspect 
which can at all be true only from one view-point of, the 
teachings of the Upanishads. Even in that case, it is only 
theoretically so. His suggestion that a " static" Brahman of 
the Upanishads led to the conception of a " static " God in 
the hands of Spinoza, seems equally unsustainable. This 
latter statement does, in fact, serious injustice to Spinoza. 
• Nature or God as conceived by Spinoza is all-comprehensive, 
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infinite or perfect, so that there is nothing outside of the 
cosmic system, nothing supernatural. Nature, moreover, 
according to him, is not static but dynamic, exercising all 
existing forms of energy. Each ultimate kind of energy 
is described an attribute of God. 1171 Then, again, his 
criticism that a "passive M metaphysical idea which incul- 
cates " passivity and eternal peace " lends to the de-individu- 
alizing of man and ends in tl brutality and despotism", cannot 
prove acceptable. Expanding his view-point, Mr. Melamed 
says that " Spinoza's theory of the State and Buddha's in- 
difference to the brutality of the caste system support the 
implication that causation as the only reality extends the 
realms of brute nature to the realm of human history. In 
the worlds of Spinoza and Buddha, man, overawed by the 
eternal immutable law, vanishes from the picture. And 
with him disappear all that revolves about man — history, 
ethics, politics, jurisprudence, social service, and true 
philanthropy. All that remains is the ceaselessly revolving 
wheel of fate which stares at the puppet show called human 
life." 1172 . If this were really so, it would be truly appalling. 

1171 Mr. Melamed's statement that " philosophical thought in 
India is either non-dualistic or purely monistic (pp. 21, 40)/' is too 
sweeping in character and betrays a lack of first-hand knowledge of 
Indian systems of philosophic thought which, it is but right to add, 
colours his whole study. He later qualifies his statement (see p. 253) 
by saying that " Monism was not the only religious expression of 
ancient India" and instances the Sankhya school of thought, which 
he describes as 11 one of the most important philosophical groups in 
India," which ** propounded the absolute dualism of mind and 
matter". But his complaint is that " even the adherents of this 
system regarded knowledge as only a means to salvation". 

1172 Elsewhere Mr. Melamed remarks that "like all true Eastern 
mystics, Spinoza was interested not in man, but in the forces of 
eternity," p. 232. As to Buddha, he writes in the Introduction : 
'* Buddha, too, was not concerned with the lot of the lower castes" 
p. 13-14. These criticisms form the central parts of Mr. Melamed's 
work. His description of the State as conceived of by Spinoza 
reminds one of Vico's characterization of it as " a city of hucksters", 
because of its alleged lack of the sense of duty. But this seems 
a piece of superficial criticism. 

G3 % f 
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But fortunately for us, it does not appear to be a correct 
reading of either Spinoza's political theory or of the 
Hindu caste system or of caste in the Buddhistic or the Upani- 
shadic view. As Professor Watson points out, Spinoza holds 
that the State is the great means by which man is freed 
from " the wretched and almost brutish existence n which is 
spent by those " who live in a state of barbarism without a 
political order of life n . It is true that the State cannot 
determine the whole life of man ; there are spheres and 
interests which He beyond it ; nevertheless there is . much 
which only a State can do, and it is one of the most 
important means of human happiness. From what source 
then does society derive its powers or rights ? " The answer 
of Spinoza," remarks Prof. Watson, "is that man has a 
natural right which is coextensive with his power over 
things. The power is by no means unlimited, because 
each individual being is only a part of a whole order or 
system which is constituted by the essential nature of God. 
The good of man is that which will contribute to' his 

greatest welfare or happiness The only way to make a 

man better is to give him reasons for changing his opinion. 
The society which by its laws encourages industry, enter- 
prise, honesty and thrift, supplies to its citizens adequate 

reasons for regarding these qualities as for their good 

The end of the State is — * - to make men free, that is, to 
induce them to live according to reason, and it can only 
do so by presenting and enforcing certain courses of 
conduct. The individual must obey the law or submit 
to the penalties imposed by the State. If every man fol- 
lowed reason, he would cease to speak of being under 
obligation to obey the law, and would speak only of liberty 
and happiness and the love of his fellows, which is identical 
with the love of God. A law is not properly a command, 
but a rule of conduct which a man prescribes to himself 
or to any other with a view to a certain end. But as the 
true end of life is recognized only by a very few, legislators 
have promised rewards to those who obey the law and 
" threatened punishment to those who violate it. It is for 
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this reason that a law has come to be regarded as a 
command. Man is not naturally moral or social, but must 
fight his way towards sociability, and the State is the chief 
moral agency in this contest. In the state of nature men 
are one another's enemies. But this is only the first state 
of man. Every one desires to live in security and without 
fear ; and this end cannot possibly be attained as long as 
enmity, hatred, anger and guile rule in place of reason. ,,nrt 
Spinoza naturally rejects the view of Hobbes that in 
a state of nature there is " war of all against all". He 
holds to the view even in a state of nature, man is a social 
animal and but for his being social, life would have been im- 
possible. In his view, the government is not an alien force ; 
but the best friend that man has in the world. There is no 
antagonism between the individual's interest and interests 
of the community : 1 ' The status civil is has its natural source 
in the desire to be free from some common fear and to 
remove the common causes of unhappiness. " The end of 
the State, then, is not to restrain men by fear, and subject 
them to a foreign yoke, but to 4 'deliver each man from 
fear, so that he may be able to live with the utmost possible 
security ; that is to say, that he may maintain in the best 
way his own natural right to exist and to act, without 
doing harm either to himself or to his neighbours. 1,1171 
The State is indeed a necessity, but it is a necessity 
of thought. Spinoza's theory of the State marks a 
distinct advance upon that of Hobbes, especially in its 
conception of the source of duties. The notion that men 
have rights apart from society is the foundation on which 
Hobbes 1 theory of the Social Contract is built. Rights 
are thus divorced from duties and it is supposed that the 
only rights that they possess are those granted to them by 
positive enactment, except certain primitive rights, which 
survive under the new conditions. According to Spinoza, 
there can be no right which does not flow from the 



J. Watson, The State in Peace and War, 92-101. 
Tract at us Politicus, III. 6. 
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consciousness of a common interest on the part of mem- 
bers of a society. ( Such a right implies recognition by the 
common will. Spinoza's theory of the State may not, it 
may be suggested, seem to be consistent with itself as 
is, indeed, pointed out with great force by Professor 
Watson. 1175 But to say that it "extends the realms of 
brute nature to the realm of human history " seems an 
imperfect generalization of uncertain validity. There is, 
however, reason for this misunderstanding on the part 
of Mr. Melamed. Spinoza carries out unflinchingly the 
fundamental principle of his ethical philosophy, that man's 
highest good is the result of that conatus sese conservandi 
which is found in all forms of being. Anything like self- 
sacrifice or even t self-blame he rejects. Asceticism is for 
him nothing but a torva et tristis superstitio. The true end 
of all action is to secure the greatest self-satisfaction or 
individual happiness and in this attitude of pure affirmation, 
Spinoza finds the secret not only of the State but of the 
highest form of blessedness. From passion, the motive 
operative in man in his first mind, liberation is to be 
obtained by an enlightened self-interest that leads to identifi- 
cation with the common weal. It is entirely a question of 
the greater enlightenment which comes from the wider 
view of reason. When we bring our own life into con- 
nection with the life of society as a whole, we see the 
irrationality of the narrow view of passion and we seek 
our own good in the common good. 1170 The fundamental 
mistake in Spinoza's political philosophy as in his general 
philosophy, according to Professor Watson, is " to conceive 
the bare individual as having a nature apart from society, 
whereas there can be no distinctively moral action except 
in so far as the individual discharges a function in society 
which enables him to minister to the well-being of the 
whole community. 1177 Spinoza was debarred from taking 



1175 J. Watson, foe. tit., 99401. 
1170 Ibid., 100-101. 
1177 Ibid., 1101-02. 
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this view by his denial of all final causes. Holding that 
man like other beings is determined solely by material and 
efficient causes, " he can properly speak neither of rights 
nor of duties, both of which imply relation to an end, 
namely, the good of society as a whole." This does not 
prevent him from tacitly assuming that "human affairs are 
directed to an end as when he says that men seek to secure 
a higher form of civil society. He thinks that a clear 
understanding of the world will lead to an advance from a 
lower to a higher form of society ; and in so doing he 
tacitly assumes that man is determined by the idea of social 
perfection and, not simply by the impulse to secure his own 
well-being. " 117S 

So far as to Mr. Melamed's misconception of the true 
theory of State as evolved by Spinoza. Next, as to his 
criticism of the Hindu caste system, it is only necessary to 
say a few words here to indicate his radical misunderstanding 
of it. The Upanishads do not, for instance, support the 
position put forward by him. According to the Brihada- 
ranyaka Upanishad 1 ™ which describes the creation of the 
four castes and the law {Dharma) in keeping with the specu- 
lations of the period, insists on the essential equality, if not 
oneness, of all castes, each being created as required for 
the good of society, the law being above all. The special 
glorification of the Law which the Brihadaranyaka Upa- 
nishad indulges in, shows that at the time it was composed, 
it was felt that in the eye of the Law all were equal and 
none could pretend to a higher status over another. In 
the Bhagavad-gita^ the exaltation of the Dharma is carried 
still further. The position taken in the Brihadaranyaka 
Upanishad is emphasised, if not enlarged. The castes 
have not only their particular qualities but also their 
particular duties. And then we are told 1150 that the per- 
formance of one's own duty — and duty is throughout 



117S Ibid., 102. 

1179 Brihad. Upa. % I. 4. 10-14. 
1160 Bhagvad-gtta> III. 35. 



838 



INTRODUCTION 



stressed in the Glta as nothing else js — though destitute 
of merit is better than the performance of another's duty 
well discharged. Death in performing one's own duty 
is preferable, the performance of the duties of others is 
dangerous. The theory of creation is referred to in two 
places in the Glta llsl and these indicate the position of 
the Bhagavad-glta in regard to caste. In the first, Sri 
Krishna says : — "The four-fold division of castes was 
created by me according to the apportionment of qualities 
and duties." In the second, he enumerates the respective 
duties of the four castes, and then says :— "(Every) man 
intent on his own respective duties obtains perfection. 
Listen, now, how one intent on one's duty obtains perfection. 
Worshipping, by (the performance of) his own duty, 
him from whom all things proceed, a man obtains perfec- 
tion. One's own duty, though defective, is better than 
another's duty well performed. Performing the duty 
prescribed by nature one does not incur sin." As Mr. 
K. T. Telang points out, in the Bhagavad-glta, the duties 
of the different castes do not overlap. In Chapter X, in 
which the best of everything is mentioned, the Brahmana 
is not declared to be the best of castes. On the other 
hand, the King is mentioned as the highest among men. 1182 
The Bhagavad-glta and Buddha agree first in their protests 
against the authority of the Vedas, and second in their 
conception of the true view of the differences of caste. 
The Glta shelves caste, while Buddha rejects it. The Glta 
does not totally root out caste ; but it places it on a less 
untenable basis. In Telang's view, the Glta is really the 
predecessor of the Buddhist attempt to do away with 
caste. 

Buddha's attitude towards caste is well brought out 
by his definition of an outcaste, which is illustrated by the 
story of the Chandala who was re-born in the Brahman 
world. In the Sntta Nipata, in which the story is told, 
we read Not by birth does one become an out-caste ; 

1181 Bhagavad-giia % IV. 13 ; XVIII. 41. 

1182 Ibid., X. 27. 
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not by birth does one become a Brahman ; by deeds one 
becomes an outcaste, and by deeds one becomes a Brahmana. 
Buddha himself is neither a Brahman, nor a king's son, 
nor a Vessa (Vaisya), but a wandering mendicant." The 
Sulfa Nipata again asserts : "Do not ask about descent, 
but ask about conduct ; from wood, it is true, fire is born ; 
(likewise) a firm muni, although belonging to a low family, 
may become noble, when restrained (from sinning) by 
humility. One who has seen Buddha is appeased, even if 
he be of black colour. M The Buddhist Sutras maintain 
that the truth proclaimed by Buddha is open to all. Accord- 
ing to the Vinaya texts, members of the four castes 
renounce their names and their lineage when they become 
Buddhist monks. 

The Jaina attitude is equally clear. In the Jama 
Sutras, the story is told of the monk Harikesa Bala, born in 
the family of Svapakesa, the lowest of lowly castes, convert- 
ing a Brahmana. The self-same Sutras state that a 
Brahmana, Kshatriya, an Ugra or a Chchavi when entering 
the Order is not stuck up on account of its Golra. Their 
reasoning is direct and simple. If there were only one 
Soul, these could not be of Brahmanas, Kshatriyas, Vaisyas 
and Sudras. This indifference to caste was adopted by 
the Saivas, according to whom, men of different castes 
may become Brahmanas. According to the Vedanta 
Sutras of Badarayana, difference of castes results from the 
soul's connection with a body, though all souls are part of 
Brahman and equal. 118 " 

The alleged li indifference" of the " brutality of caste " 
seems thus not justified ; nor is it the alleged " brutality " 
due to his so-called " passive " philosophy. Caste has 
bound a whole sub-continent to orderliness and to law ; 
caste has helped the spread of culture ; and caste has meant 
social peace and domestic happiness. Politically it has been 
a great factor in building up a conglomeration of races into 
a single whole. Its so-called rigidity has been both its 



3 See The Indian Caste System, 55-61. 
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merit and demerit. The accident of birth is stressed, but 
it cannot be said that this bred " brutality " or cruelty — at 
any rate of the type that has made cruelty to the Negro in 
America a common thing and cruelty towards the Jew in 
modern Germany a great virtue. Racial differences have 
been stressed unduly in these two cases with the result 
that the so-called inequalities bred by the caste system — caste 
signifies difference rather than inequality — in India pale 
into insignificance. Whatever its defects, caste in India 
has helped to " ensure an amazing continuity, in tradition 
and in the arts and crafts ", 11S1 If it is, as has been 
suggested, a typical example of "introvert" disposition, then 
the credit for tolerance in religion, tolerance in social 
custom and habit, and tolerance in regarding differences 
as natural and even inevitable in some cases should go to 
the philosophy of the Upanishads and to the Buddhistic 
philosophy based on it, which made "looking inward " a not 
negligible factor in their make-up. It is because that this 
" looking inward " has been lacking in Europe that, despite 
the spread of culture and the propagation of philosophical 
views, tolerance is still unrecognized in practice even in 
the domains of religion and politics. It is not Spinoza's 
philosophy that is responsible for this defect in European 
character any more than caste can be held responsible for 
the inequalities we see in India, but despite Spinoza's 
philosophy and despite the doctrine of equality preached 
in the Upanishadic philosophy that intolerance and in- 
equalities exist. In India at least, caste saved the abori- 
gines from destruction, while its absence in other parts of 
the world has only meant their disappearance with the 
approach of immigrant foreign races, as in America, 
Australia, New Zealand and Africa. 

Differing Saiva View-points. 

Bhedabheda thus has not only a long and interesting 
history in India but has also been a favourite theory in the 
West as well. In India, the doctrine has been stressed 



C. G, Seligman in An Outlmc of Modern Knowledge* 464. 
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again and again by different writers, some of whose writings 
have not come down to us. Its earlier upholders are 
known only by implication in certain of the Brahma Sutras 
themselves or from other stray references to them or their 
theory in the works of the later Commentators. In Srlpati's 
view, it is the doctrine propounded by Budarayana in his 
Sutras that, according to him, is the final truth declared in 
the Upanishads. The object of the Jignyasa suggested in 
I. L 1 is nothing more therefore than the declaration of 
this as the final teaching of the Upanishads. As the special 
deity to which he is devoted is Siva, he throughout 
identifies the Absolute with that deity. As there are, 
however, differing Saiva view-points in regard to Upa- 
nishadic Philosophy, it is necessary to distinguish between 
them here. The first of these is the Saiva Visishtadvaita y 
represented by Srikantha; the second the Si 'vadvaita, re- 
presented by Appaya Dikshita; and Vlrasaiva Bhcda- 
bhedatmaka Viseshadvaita, propounded by Srlpati. Enough 
has been said about these three view-points but before we 
conclude it seems necessary to refer briefly to the manner 
in which the Absolute came to be identified with Siva 
and what view the later Upanishads took of the doctrine of 
Bhedabkeda itself. 

Rudra the counterpart of Siva in the Rig-Veda. 

In the Rig-Veda, Rudra represents Siva, who is not 
mentioned by that name in it. Rudra and Vishnu, though 
eclipsed to some extent by Indra, are still invoked in a 
manner which signifies their importance among the gods of 
the period. Rudra is celebrated in a lesser number of 
hymns than Vishnu, but that does not by any means indi- 
cate that he occupied a position less important than 
Vishnu. In one hymn (I. 8. 8) he is praised as " the wise, 
the most bountiful and mighty Rudra, who is (cherished) in 
our hearts". A grateful hymn is sung in his honour to 
obtain gifts "to our cattle, our people, our cows, and our 
progeny". He is spoken of as " the encourager of 
hymns, the protector of sacrifices, possessor of medicaments 
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that confer delight." In another (I. 16. 9) he is spoken of 
as 41 the mighty Rudra, with the braided hair {Kapardin) % the 
destroyer of heroes ", and the Vedic singers offer their 
praises to him "in order that health may be enjoyed by 
bipeds and quadrupeds and that all beings in this village 
may be (well) nourished and exempt from disease ". He is 
asked to grant happiness and " freedom from disease and 
exemption from dangers He is praised as 41 the 
accomplisher of sacrifices, the tortuous, the wise"; he is 
asked to remove far from them " his celestial wrath ", for, 
they say, " they earnestly solicit his favour". They invoke 
him with reverence, as he "who has excellent food* who 
is radiant, and has braided hair (Kapardm)^ who is 
brilliant and is to be ascertained (by sacred study), holding 
in his hands excellent medicaments " and they pray to him 
to grant them 11 health, defensive armour, and a (secure) 
dwelling". They speak of him as " the father of the 
Alaruts" and they pray: " Injure not, Rudra, those 
amongst us who are old or young, who are capable of 
begetting, or who are begotten, nor a father, nor a mother, 
nor afflict our precious persons. " Again, they pray : 
" Harm us not Rudra, in our sons or grandsons, or other 
male descendants, nor in our cattle, nor in our horses ; 
inflamed with anger, kill not our valiant men, for we, 
presenting clarified butter, perpetually invoke thee." And 
they add : " Father of the Maruts % bestow happiness. . ♦ .; 
thy auspicious benignity is the cause of successive delight, 
therefore we especially solicit thy protection." The 
double aspect o£ Siva — fierceness and benignity — is here 
significantly brought out. His universal supremacy is 
next expressed thus : " Destroyer of heroes, may thus 
cow-killing or man-slaying (weapon) be far away and let 
the felicity granted by thee be ours ; favour us ; speak, 
brilliant hero, in our behalf, and grant us — thou art mighty 
over the two (realms of heaven and earth) — prosperity." 
The idea re-appears in another hymn (II. 4. 1), in which 
Rudra is spoken of as " the chiefest of beings in glory ", as 
" the wielder of the thunderbolt, " "the mightiest of the 
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mighty" and is asked to "waft" the singers " in safety 
over (the ocean) of sin " and to " repel all the assaults of 
iniquity". He is later spoken of in even higher terms. 
"(Firm) with strong limbs, assuming many forms, fierce 
and tawny-coloured, he shines with brilliant golden orna- 
ments : vigour is inseparable from Rudra* the supreme 
ruler and lord of the world." He is not to be provoked 
to wrath by imperfect adorations ; he is the invigorator of 
sons by his medicinal plants ; he is a chief physician among 
physicians ; he is to be pacified by praises ; worshipped with 
invocations and oblations ; is reverently invoked ; is soft- 
bellied ; of a tawny hue, and handsome chin ; is the showerer 
of benefits ; lord of the Mantis ; supplier of invigorating food ; 
the healer and delighter (of all) ; the dispeller of the sins 
of the gods; the white-complexioned ; the consumer 
(of sin); who is glorified in the illustrious name of Rudra; 
the bearer of arrows and a bow; the wearer of an adorable 
and omniform necklace ; the preserver of all this vast uni- 
verse ; there is no one more powerful than he ; his javelin 
should be avoided; he is the giver of much (wealth), the 
protector of the virtuous ; he is the cherisher of the world, 
the showerer (of benefits), omnicisent and divine (Rudra), 
etc. (II. 4. 1-1 5). US5 In another hymn, the universal charac- 
ter of Rudra is even more strikingly brought out. In it, he 
is spoken of as " the divine Rudra, armed with the strong 
bow and fast-flying arrows, the bestower of food, the invincible, 
the conqueror, the creator, the wielder of sharp weapons" ; 118u 
we are told 14 he is known by his rule over those of terrestrial 
birth, by his sovereignty over those of celestial (origin)". 
His are a thousand medicaments (VII. 3. 13). 1187 

1185 The epithets " tawny-coloured " and 41 white-complexioned " 
both appear as descriptions of Rudra in the Rig-Veda (II. 4. 5 and 
8). 

11SG His sharp weapons are referred to again and again. See 
Rig-Veda, VIII. 4. 9, where he is referred to as holding his sharp 
weapons in his hand. 

1187 As to Wilson, he sees little of the Rudra of the Puranas 
in the Rudra of the Rig-Veda, except his fierceness. As to his 
identification with Siva, Wilson holds that except kapardi?i no other 
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Identification of Rudra with Siva, 

There has been some discussion as to the identity of 
Rudra, the Vedic god. According to Sayana, there is hardly 
any doubt that he is to be understood as Siva. At any rate, 
the Hindu commentators so understood him. Sayana 
defines the name Rudra to mean " he who makes to weep, who 
causes all to weep at the end o£ time thus identifying him 
with the destroying principle, or Siva. Wilson suggests that 
41 there is nothing in the hymn (I. 8. 8) to bear out such 
an identification". On the contrary, he says, " he appears 
as a beneficent deity presiding especially over medicinal 
plants". Though this be so there, the Vedic singers show 
fully well that they are afraid of him ; pray to him to remove 
them far from his celestial wrath and beg of him not to 
injure them or their cattle or horses. There is an open 
avowal of his destroying nature in the hymns quoted above, 
though there is an equally frank declaration as to his 
capacity to keep them free from disease. His fierceness 
and his benignity are both acknowledged and it is thus his 
identity with Siva is established. The reference to him as 
the holder of medicaments is also indicative of his identity 
with Siva. According to Sayana, Rudriya is Rudra sam- 
bandhi bheshajant — medicament in relation to or presided 
over by Rudra, conformably to the text Ya te Rudra Shiva 
tmntliy Shiva Vishwah, bhcsJiaji Shiva, Rudrasya bhesha- 
jili, — whatever are thy auspicious forms, O Rudra, they are 
all auspicious ; auspicious are medicaments, the medica- 
ments of Rudra. In I. 16. 9, Rudra is styled Kapardin, he 
with the braided hair. Kaparda indicates the fata of Siva, 
for which reason Sayana gives as its equivalent jatilaya. 
Even Wilson has to concede that "this looks very like a re- 
cognition of Siva in the person of Rudra 1 \ Rudra is, in 
II. 4. 1, spoken as the "white-complexioned", shwitiche shwai- 
tyam anchate* he who goes to or obtains whiteness. This 

epithet applicable to Siva occurs in the Rig-Veda* On the other hand, 
Macdonell speaks of Rudra of the Rig-Veda as 41 the earlier form of 
Siva". (See Wilson, Rig-Veda t Introduction; Macdonell, Sanskrit 
Literature, 74). 
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refers to the white complexion of Siva, which evidently has 
its origin* in this hymn. Later Western scholars — those 
who came after Wilson — assert that Rudra in the Rig-Veda, 
is the earlier form of Siva. 118S In the Rig-Veda, the term Siva 
(meaning auspicious) is only used as an adjective in the 
sense of bringing good fortune, being gracious. It has even 
been suggested that it is used (in the Rig-Veda) euphemisti- 
cally. There is no doubt that it is commonly so used in the 
later Vedas, and became his exclusive name in post-Vedic 
times. The transition is well marked in the period of the 
Yajur- Veda. 

Siva in the Yajur-Veda. 

In the 16th chapter of the VCxjasancyi Samhifa of the 
Sukla Yajur-Veda, god Rudra is spoken of by a large number 
of epithets which, later, are peculiar to Siva. To these, in 
the 39th chapter, are added l&ana (Ruler) and Mahadeva 
(Supreme God), which perhaps indicate the final conversion 
of Rudra into Siva. Evidently, in the special worship 
of Rudra, he was al ready reckoned the Great God and the 
Ruhr of all. Accordingly, we would not be far wrong if 
we assumed that, in the period of the Sukla Yajur-Veda, 
the Rudra of the Rig- Veda, has become Siva, he being 
several times mentioned by the latter name as well as by 
other epithets peculiar to him, such as Sankara, Mahfideva, 
etc. 

Siva in the Brahmanas and the Atharva-Veda. 

In the first part of the Gopatha Brahmana attached to 
the Atharva-Veda, we find mention of Siva, which would 
seem to show that in post-Vedic times, if not already in the 
Brahmana period (800-500 B.C.), Siva had become fully 
established in place of Rudra. Indeed, in the Atharva- 
Veda, 11 *''* Rudra is elevated to a higher position. Many other 
names are given to him, though the bearer of these different 

11SS Taitiiriya Samhita, 4. 5. 1 ; Vajasaneya Samhita, 16. The 
name Siva occurs at the end of the Satctrudriya. 

1180 Atharva-Vcda, IV. 28. 1 ; VI. 93. 2 ; VII. 87. 1 ; IX. 7.7 ; 
X. 1. 3 ; XI. 2. 7 ; XI. 2. 4 ; XI. 2. 9 ; >XL 2. 10; XI. 2. 28 ; XI. 
6. 9 ; XIII. 4. 4 ; XIII. 4. 28 ; XV. 5. 1-7. 
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names is addressed individually and as a separate God; 
Among the more prominent names are Bhava, Sarva., 
Bhutapati, Pasupati, Mahadeva, Ugra, i£ana, etc. A study 
of these names shows that the double character of Rudra — 
destructive and beneficent — is still maintained. In the 
Sat ap at ha Brahman a and the Kausitaki Brahmana, we see 
that the Atharva-Veda position is still undisturbed and the 
names given to Rudra continue the tradition of his creative 
and destructive characters. 1100 In the Grihya Sutras^ however, 
the fearful side of Rudra is stressed {Asvalayana Grihya 
Sv/ra, IV. 9; Paraskara Grihya Sutra, III. 8; IIL 15). 

In the Mahabharata. 

There are numerous references to Siva in the Maha- 
bharata. The duality of his nature is to be seen in this 
epic as well. He is commonly styled Mahadeva or the 
Great God and Devadeva, the God of Gods, in it. He is 
spoken of as the son of Brahma, sprung from his forehead, 
hence called Lalatapradhava? 1 * 1 His abode is the Himavat. 
He is also called Pasupati and is described as rejoicing in the 
company of Umu. 1102 He has three eyes, hence called 
Trinltra? x * z He has a blue neck, and is therefore called 
NVakantha^\ Srikantha 11 ™ and SMkaniha}™* He has ten 
arms. 1197 He is clothed in skins, especially in tiger skins. 110S 
His vehicle is the Vrishabha. 11 ™ His weapon is the fearful 

1190 Atharva-Veda, VI. 1. 3-7 ; VI. 1. 9. 

1191 Mahabharata, XII. 13705, 1S723. According to another 
version, he sprang from Vishnu's forehead, Ibid., III. 

1192 Ibid., VI. 218 : XIII. 6339. 

1193 Ibid., III. 11984, XII. 10357. How he got this third eye 
is detailed in Ibid., III. 6362. For another version of the story 
see Ibid., XIL 13205. 

1X94 Ibid., II. 1641 ; XIII. 843, 1154. 

119S Ibid., XII. 13705. 

1190 Ibid., X. 253. 

1197 Ibid., XIII, 1154. 

1108 Ibid., II. 1643 ; X. 256. 

1199 Ibid., II. 415. 
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Pasupata t with which he killed the daityas in battle. 1 - 00 His 
battle-axe is the Parasti. 1 - 01 His bow is the Pinaka ; 120 ~ 
hence he is styled Phiakin. 1 - 011 His trident is called 
Trisu/a ; 1204 after which he is called the Siifin. 120 * His wife 
is called Uma, 1200 who is also called Parvati 1207 and Gauri. l20R 
Kubera is his friend. 1200 Thus, though he has many names 
and shapes, he is not infrequently made the foremost of all the 
divinities. Thus he is made out to be Brahma himself in 
certain places. 1210 He has a thousand names and forms, 
sahasranama and bahurupa, all of which are classified under 
the terrible or the mild. 1211 In the terrible form, he appears 
mostly as Rudra, his Rig-Vedic name ;* 212 as Hara he is 
spoken as the destroyer of the universe ; l21;! he is unborn ; 121 1 
he is the maker of the world ; 1215 he absorbs, at the destruction 
of the world, all things created ; 121C he draws in the whole 
universe at the end of a friga and swallows up all things ; l21T 
everything owes its origin to him; 12is he is the Mighty 
Ruler of the world and as such is called Isana, the Ruler ; 
Isvara, the Lord ; Mahesvara. the Great Lord ; Visvesvara, 



1200 Ibid., III. 11985 ; VII. 2838 ; XIII. 853. 
1=01 Ibid., XIII. 864. 

1202 Ibid., XIII. 849, 639G. 

1203 Ibid., XIII. 567, 7090. 

1201 Ibid., XIII. 860. 
1203 Ibid., III. 1642. 
1200 Ibid., XII. 12169. 

1207 Ibid., XII. 13220. 

1208 Ibid., X. 258. 

1200 Ibid., II. 417 ; XII. 10362. 

1210 Ibid., XIII. 7496, 880, 1144 ; XII. 10346 in all of which 
passages he is made the foremost of all ; in XIII. 1043, 590 and 704 
he is made out to be Brahma himself. 

1211 Ibid., XIII. 7504—7510 ; see also VII, 9599. 

1212 Ibid., II. 1642 ; X. 252 ; XII. 10375 ; XII. 10370. 
121 ~ Ibid., XIII. 1146 ; X. 249 ; XIII. 7497 ; XII. 2791. 

1214 Ibid., X. 253. 

1215 Ibid., III. 1626. 

1216 Ibid., IX. 2236. 

1217 Ibid., XIII. 941-943. 

1218 Ibid., VII. 9465. 



848 



INTRODUCTION 



Lord of all ; Sthfinu, the Immovable, etc. 1210 He is also 
Kala as destroyer and as such creates all and sweeps away 
everything again and again, 1220 He is the beginning of the 
world and the absorber of the world. 1223 As Siva and 
Sankara, lie is the merciful Sarvabhuta shall siva\i> he, who 
is friendly towards all; 1222 Scrnmya vaktradhara^ he who 
has a mild countenance ; 1223 Sarvabhutahite ratals he who 
rejoices over the happiness of all beings. 1224 Among the heroic 
deeds of Siva, the most prominent, perhaps, are the following : 
the receiving of the heavenly Ganga on his head; 122C the 
destruction of Daksha's sacrifice ; 1220 reducing to ashes 
Kama; 1227 the killing of Bhaga; 122S the overthrowing of the 
Asura Andhaka ; 1229 and the burning of the three fortresses, 
Tripura. 1 -™ Among his famous gifts are the following: — 
the grant of the spear Pasupata to Arjuna ; 1231 the gift of 
a sword to Aswathaman {Sauptika Parva, Chapter VII) ; the 
grant of eight boons to Krishna and eight more to Jambavati, 
Krishna's wife ; and the gifts to Upamanyu. 12 " 1 These two 
latter are mentioned in the Avusasana Parva (Chapter XIV). 

Puranas about Siva and Vishnu. 

In the Mahabharata are also to be found a number of 
Piirmicts whose object is to favour the worship of Siva in 



1219 Ibtd., VII. 2876; VIII. 436 ; X. 252 ; XII. 4498 ; X. 252 ; 
V. 3825 ; XII. 10292 ; III. 7042 ; VII. 9625 ; X. 252 ; XIII. 843. 

1220 Ibid., XIII. 7497, 1161, 1188, 942; XII. 5718, 1175 ; XIII. 

56. 

1231 Ibid,, XIII. 918 ; VI. 1278 ; XIII. 53. 

1222 Ibid., VII. 9622 ; VIII. 436. 

1223 Ibid., VIII. 869. 

1224 Ibid., XII. 5739. 

1225 Ibid., VI. 223 ; XIII. 1784 ; XIIE 1856. 

122G Ibid., X. 786 ; VII. 9545 ; XIL 10272 ; XIX. 12212 ; III. 
1627 ; X. 253 ; XIII. 6468. 

1227 Ibid., XII. 6975-6980. 

1228 Ibid., VII. 9538 ; XIII. 7475. 

1229 Ibid., VII. 2876, 9462 ; XII. 10357 ; XIII. 908. 

1230 Ibid., III. 14569 ; VII. 9555 ; XIII. 7482. 

1231 Ibid.,111. 11985 ; VII. 2838 ; XIII. 851. 
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some cases and of Vishnu, in others. This Epic also 
contains enumerations of the thousand names of Siva and 
of Vishnu. Among the Puranas which favour the religion 
of Siva are the Skanda, the Siva % the Linga and the 
Bhavishya. The Markandeya and the Padma Puranas 
inculcate the belief that Brahma, Vishnu and Siva are only 
one being. This doctrine is found already prominently, 
mentioned in the Harivamsa. This tradition of a common 
origin is seen in the Vishnu Purana as well, where Siva 
is the God who springs from the forehead of Brahma, who 
separates into male and female. The old Rig-Vedic idea of 
his being the parent of the Rudras, or Mantis, half of 
whom are gentle and brilliant, and the others ferocious and 
black, is also to be traced in this Purana. 

Siva in the Svetasvatara Upanishad. 

In the Svetasvatara Upanishad \ Siva has not yet 
become the name of Rudra, though its frequent use as an 
adjective in connection with the latter indicates that it is in 
course of -becoming fixed as the proper name of the highest 
God. In this Upanishad, Rudra' s supremacy is fully main- 
tained, though the bhakti aspect is stressed in the most 
vigorous fashion. 1232 Knowing Siva one is free — we are told 
— from all nooses {Sveta. Upa., 16). When there was 
nothing but darkness, Siva alone existed (Ibid., 18). This 
Upanishad, it is worthy of note, ends with a prayer of two 
verses addressed to Rudra to protect, of which one is 
taken from the Rig-Veda (I. 114. 8). The Supreme Brahman 
is often identified in this Upanishad with Rudra, Siva, 
Isana and Mahesvara. Uma is mentioned in the Kena Upa- 
7iishad, but though she is not identified as the wife of 
Rudra, there is the suggestion in it that she had come 
to be so regarded before that Upanishad came into existence. 
In this, as in other Atharva-Veda Upanishads, the Saiva or 



1232 Svciaivatara Upa., 1-20. This Upanishad quotes verses from 
the Sa(arudrtya % the Bhagavad-gita^ and the Purushasukta. The names 
given to Rudra are : Isana, Isa, Siva and Bhagavat. 

54 p 
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Sakta aspect is stressed. In the Surydpanishad, the earliest 
phase of the Sakta school is seen. In the Alharvasiras, 
Rudra becomes the Brahman, while the importance of the 
Bhasma (the sacred ash) is urged as the mode of salvation. 
In the Sarabhopa?nshad } the superiority of Rudra is indicat- 
ed by explaining how Rudra, incarnating himself as Sarabha, 
destroyed the Man-Lion incarnation of Vishnu, It con- 
cludes by identifying Siva with the Supreme Brahman. The 
Bhasma /aba la Upanishad deals with Bhasma, Rudraksha, the 
worship of the linga, etc., all intended to indicate the great- 
ness of Siva. The Akshamdlika Upanishad extols the Japa* 
mala ; the Kalagni-Rudrbpanishad speaks of the importance 
of the Bhasma (sacred ash); while the Rudrakshijabala refers 
to the greatness of Pasupati and the virtues attaching to the 
Rudraksha, Bhasma etc. The Brihad J aba la and Bhasma 
Jdbalbpanishad likewise deal with the sacred ash and the 
Rudraksha. The Pasupatabrahmbpanishad makes Pasupati 
(Siva) the Supreme Brahman. Every phase of Vedantic 
thought is sought to be covered by this Upanishad. In the 
Paippaladbpanishad, Brahma is represented as teaching 
Pippalada that Rudra is the Supreme Brahman. In the 
Alharva-Veda Upani shads, the identification of Rudra and » 
the description of Siva as the Absolute is complete. 

Siva in the Brihadaranyaka Upanishad. 

In the Brihadaranyaka Upanishad, this Rig-Veda con- 
ception still persists. The Rudras, the progeny of Rudra, 
are called the ten vital breaths {prdnds) with the heart as the 
eleventh, which seems opposed to the description of Siva 
as the destroyer of life. The double conception of creator 
and destroyer seems maintained here. 

In the Bhagavad-Gita, 

In the Bhagavad-gita, the supremacy of Siva as the ruler 
of the world is maintained. 1233 Referring to the Rudras, Sri 



1233 See K. T. Telang, Bhagavad-gita, in the S.B.E., VIII. 219, 

347. 
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Krishna identifies himself with Sanlcara, which would seem 
to stress the aspect of beneficence, associated with him. I2S4 

Linga worship in the Rig- Veda. 

The worship of Siva is closely associated with the 
linga. 1 -™ The earliest reference to the linga is to be found 
in the Rig-Veda, where the context shows that it refers to a 
kind of worship prevalent not among the Aryans, but among 
their enemies, whom one authority identifies with the 
Dasyus. 1 - 30 The worship of the linga, it has been suggested, 
has been taken to correspond to the worship of the phallus, 
the emblem of the generative power in nature, especially in 
certain religious or solemn usages. Literally the term 
linga means nothing more than a symbol t mark or 
sign. Secondarily, it has come to signify Siva worshipped in 
the form of a phallus. In one passage of the Rig-Veda, 
Indra is requested not to allow those whose god is $>ibm to 
disturb the rites of the singers ; ia3T while in another, he is 
spoken of as having acquired the riches of a city after having 
killed those whose god is Sifyia. 1238 Sir Ramakrishna 
Bhandarkar thinks that as we find phallic worshippers being 
denounced by the Aryans in these passages, Aryans must 
be taken to have been averse to such worship. He suggests 
that there is "no trace of this characteristic (i.e., the 
worship of the linga or phallus) in the earlier literature, 
so far as we have examined it n , thereby meaning in the 
Rig-Veda. He also points out that this kind of worship 
should have been " borrowed " by the Aryans " from the 



12 " 4 Bhagavad-giia, X. 23. 

1235 Siva has been identified with Avestic Saurva, see Zend- 
Avesta, S.B.E., 4, Hi ; Pahlavi Texts, S.B.E., 5, 104. 

1236 A. A. Macdoneli, Sanskrit Literature, 153. 

1237 Rig-Veda, VII. 21. 5. 

1238 Bhandarkar does not quote the exact reference to the 
Rig-Veda for this statement. Professor A, A. Macdoneli likewise 
refers to two passages in the Rig-Veda, but does not set down the 
exact references. See Sanskrit Literature, 153. 
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barbarian tribes with whom the Aryans came in contact 
" In his view, the learned classes did not adopt it f< all 
at once " but only gradually, 1239 Much weight must naturally 
attach to this authoritative suggestion, especially as we find 
that Patanjali does not mention any emblem of Siva as being 
worshipped in his time but only an image (pratihriti). 1240 
But apart from Siva worship being identified in Rig-Vedic 
times with that of the linga or the generative principle in 
nature, there are at least three passages in the Rig- Veda 
which seem to refer to the possible identification of the 
male generative organ with the deity. Thus, in one passage, 
Vishnu is referred to in this manner : " I offer, Vishnu, 
the oblation placed before thee with the exclamation 1 Vashat'; 
be pleased Shipivishta^ with my offering," etc.; 1241 then in 
another, we have the following hymn addressed to Vishnu : 
"What is to be proclaimed, Vishnu, of thee, when thou sayest, 
c I am Shipivishta V Conceal not from us thy real form, 
although thou hast engaged under a different form in 
battle." 1242 In a third, the first of these hymns is thus 
repeated: " I offer, Vishnu, the oblation placed before 
thee with the exclamation, ' Vashat be pleased, Shipivishta s 
with my offering, " etc. 1242 The allusion in the second of 
these texts, is to an incident in which Vishnu is said to 
have aided Vasishtha in battle, under an assumed name, and, 
when questioned, to have said, lc I am Shipivishta" — a word 
of ambiguous meaning. In the three contexts in which it 
occurs, it has been explained as " penetrated, or clothed 
with rays of light, Rashmibhiravishta^ the radiant, the 
splendid. " In common use, however, it means a man 
naturally without prepuce, in which sense it may be here 



1239 Vaishnavismi Saivism and Minor Religious Systems, 114 — 115. 

1240 Mahabhashyct) on Panini V, 3. 99. Patanjali probably lived 
in the second half of the 2nd century B.C., and in any case not 
later than the beginning of the Christian era. 

1241 Rig-Vlda, VII. 6. 10(7). 

1242 Ibid. % VIL 6. 11 (6). 

1243 Ibid,, VII. 6. 11 (7). 
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interpreted as implying comparison; in like manner as 
a man is so denuded, so is Vishnu, according to his own 
declaration, uncovered by radiance — Te/asd anachchhaditaL 
But this seems, as Wilson remarks, 1244 a refinement and it 
is probably to be understood as usual. The Sabdakalpa- 
druma makes sep/uz mean purusha si&ia, the male genera- 
tive organ. 1245 Modern opinion tends to the view that the 
worship of the linga is fore-shadowed by Vishnu Shipivishta, 
the Vedic deity Vishnu conceived as Skipivishta. 12 ™ Whether 
the evidence warrants our going so far as to affirm this as a 
fact may be doubted to some extent ; but there can be 
no question that the idea of the worship of the generative 
principle in nature was not entirely absent in Vedic belief. 
There is ground for the belief, in fact, that the identification 
of a deity with such worship is also to be seen. But the 
manner in which it came to be fixed on Siva and how the 
linga came to be identified with Siva, and how Vishnu, 
the Vedic deity, came to be dissociated from it, are problems 
still, awaiting consideration. 

Linga Worship in the Yajur-Veda and the 

Mahabharata. 

But since we do not see linga worship except 
in its incipient stages in the Rig-Veda and find it in an 
advanced state in the Sukla Yajur- Veda, where it is part 



1244 Wilson, Rig-Veda, on VII. 6. 11 (6) and VII. 6. 11 (7). 

1245 Rajaradhakantadev : Sabdakalpadruma ; Sep ha ; purusha 
iiina (male generative organ). See Mahabharata, X. 7. 38 : 

Vikata ha/a lambdshta bruhaschchepanda pindakah \ 

Sepha site retah patuna nantaram iii n 

Sisnah \ Sukrapate sepha sethe patati iti sephah n 

See also Taittiriya Brahmana, 3. 33. 

Idam prajapati retah sikta maghavat tatsardbhavatie deva 
abritvan medam prajapate retddushaditi yadubruvan medam prajapate 
rttddushaditi* et c . 

1246 See Sir John Woodroffe, Shakti'and Shakta (Third Edition, 
1929), note to Chapter IV, by Brij Lai Mukherji, 104. 
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of the Soma sacrifice, 1247 it might, perhaps, be inferred 
that Siva worship and the identification of such worship with 
the linga had become general by then. 1248 In the Malta- 
bkarata, we find the worship of the linga referred to in 
many passages. This shows that the linga had, by the 
time of the Epic period, come to be recognized as the emblem 
of Siva. Upamanyu's discourse with Krishna shows that this 
identification of Siva with the linga is complete. Upamanyu 
says that Siva and Uma are the real creators of animals, as 
these bear the marks of the two, and not the discus or the 
conch-shell or marks of any other god. 1240 This episode, in the 
opinion of Bhandarkar, fixes the adoption, in its final stage, 
of the linga as an object of worship by the higher classes. 

In the Post-Virasaiva Period. 

It is quite possible that with the general adoption of the 
linga, the original idea associated with its worship underwent 
a change. In its latest phase, represented by the period of Vlra- 
saiva activity, both the development of the bhakti doctrine and 
the reaction induced by philosophic ideas, made the linga the 
great object round which a complete system of philosophical 
thought and ritualistic worship came to be evolved; Siva 
possesses in himself a sakti y or power, consisting of the rudi- 
ments of the individual soul and the material world, and 
from this sakti develops the whole world. 



1247 The worship of the linga is held to be recognized in the 
Pravargya. See Satapata Brdhmana, *S.Z?.i? M Vol. 44. xlvii. 

1248 The date of the Mohenjo Daro remains in Sindh, in which the 
worship of Siva and the linga appears in their full-blown forms, should, 
from the point of view of the evidence afforded by them, be fixed in 
a period posterior to the Rig-Veda^ in which Siva (another form of 
Rudra) worship and linga worship are still in their early stages. The 
remains may be said to be post-Rig-Vedic and probably also post- 
Yajur-Vedic. The Yajur-Vcda introduces us not only to a new geo- 
graphical era but also to a new epoch of religious and social life in 
India. 

1240 Mahabharaia % Anusasanaparva (Chapter XIV). 
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Evolution of Philosophical Theories, 

It is this view that provides the groundwork, as it were, 
for the development of the opposing philosophical theories 
of Dvaita, Advaita, Visishtadvaita and Dvaitadvaita schools 
of thought within the ambit of the Saiva fold. 

The Pasupata School. 

Historically, the Saiva Dvaita view was first propounded 
by the Pasupata school, which is mentioned in the Malui- 
dMrata. 1 -™ It dates from about the second century B.C. 
and is referred to in lithic inscriptions and in literary writ- 
ings dating up to the thirteenth century A.D M text-books 
on the system being in use in the tenth century A.D. 1251 
According to this system, the supreme and individual 
souls are distinct entities, and the Pradhana the constituent 
cause of the material world. In the delivered condition, 
the individual soul shakes off its ignorance and weakness 
and attains boundless knowledge and power of action. 

The Saiva Siddhanta School. 

The Saiva (or Saiva Siddhanta) school which represents 
the early Saiva system known 1252 is also dualistic but differs 
from the Pasupata school in holding that the individual soul 
in the delivered condition becomes Siva himself; t.e. y attains 
perfect resemblance with God Siva, though he does not 
possess the power of creation. In the Pasupata system, the 
fruit of deliverance is proximity to God, while in the Saiva, 
it is resemblance to Siva, sarupya as distinguished from 
saniipya* 

1250 Mahahharata y Sanfiparva, Chapter 349, verse 64. According 
to Bhandarkar 11 a certain historical person (Lakular or Nakula) 
was the founder of the main Saiva system which was the same as 
that explained by Madhava as Nakullsa-Pasupata and that three 
other systems arose out of it in later times." loc, cit^ 121. 

1351 Bhandarkar, loc. cit., 121, f.n. 2. 

1252 The mantras on which the Saiva Siddhanta appears to be 
based are traced to the Taittirtya Aranyaka^ X. 43-47, the Mahanara- 
y only a UpanisJiad^lx the Vayavtya Samhita refers to it as the Siddhanta 
school. 
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The Spanda and the Pratyabhijna Schools. 

Connected with the Saiva school, but which diverged 
from it somewhat, are the two systems associated with the 
names of Vasugupta (ninth century A.D.) and Abhinava- 
gupta (tenth century A.D.) and known as the Spanda sdslra 
and the Pratyabhijna schools, together familiarly known as 
Kashmir Saivism, Both these schools hold that God is 
independent and creates merely by the force of his will all 
that comes into existence ; neither a prompting cause like 
Karma y nor a material cause like the Pradhana is required, 
according to them, for creation. Nor do they admit that 
God himself is the material cause ; much less do they allow 
that Muya generates appearances which are false. God 
makes the world appear in himself, as if it were distinct from 
himself, though not so really, as houses or even towns 
appear in a mirror, and is as unaffected by it as the mirror 
is by the images reflected in it. The individual soul is thus, 
according to this system, identical with the Supreme Soul. 
According to the Spandasastra school, this identity is not 
perceived by the individual soul on account of its impurity 
{mala). This impurity vanishes by means of intense con- 
templation as the result of which the Highest Being breaks 
in upon the mind of the devotee and absorbs all finite 
thought. When this condition becomes stabilized, the 
individual soul is free and becomes the Supreme Soul. 
According to the Pratyabhijnasastra, however, the percep- 
tion of the identity comes through recognition. The indivi- 
dual soul fails to recognize, in its present condition, its 
real nature, though in its capacity for knowledge and action, 
it partakes of the nature of God. When it is led to realize 
its nature by its preceptor, it recognizes God in itself. 
These two schools thus actually postulate sameness as 
opposed to absolute non-duality as does the Advaita school. 

The Virasaiva School. 

The Virasaiva school, which is based on the older 
Saiva school and owes its origin to teachers (acharyas) who 
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preceded Basava, 125 * takes a view somewhat different. 
Its technique of belief and metaphysical ideology show a 
course of development which is so entirely different from the 
older school that it should have required time to develop. 
Accordingly while the Acharyas developed a theory based 
on the ancient Saiva school, Basava, who followed them, 
probably a century or more later, popularised it and made 
it the religion of a large number of people inhabiting 
a vast extent of country. The philosophical idea under- 
lying it has been elaborated in different works. Sripati 
briefly describes it as Dvaitadvaitabhidhaita viseshddvaita 
siddhanta, Dvaitddvaita which connotes a qualified form 
of Advaita. He also styles it, as we have seen, as 
Bhedabheddtmaka viseskadvaita virasaiva siddhdnta, the 
Virasaiva Siddhanta, which is a qualified form of Advaita 
which partakes of the character of Bheddbheda. It will be 
seen, he calls it Dvaitadvaita and Bheddbheda and in both 
cases gives the alternative description that it is a variety 
of Advaita of the qualified type. It has been usual, until 
recently,' to describe VIrasaivism as Saiva visishtddvaita, 
Visishtddvaita which makes Siva the Brahman or the Abso- 
lute. From the description given by Sripati, we have to 
reckon it as Bhedabheda or Dvaitadvaita, which is a quali- 
fied variety of Advaita. The former description has been 
largely popularised both by a misapprehension of the true 
character of VIrasaivism and its theory and by a misattri- 
bution of the theory of Srikantha to VIrasaivism. Bhandar- 
kar's suggestion that Srikantha' s view 11 appears to be 
identical with that of the Virasaivas" has also helped to 
increase the effect of the misattribution. Srikantha's theory, 
as we have seen, is confessedly Saiva visishtadvaita, where- 
as VIrasaivism, is admittedly something very different. 
VIrasaivism as taught by the highest exponents of that 
faith, enunciates the attainment of Siva tattva — the one 



~ The Panchacharyas have been placed in the eleventh century 
A.D., though some of them at least must be considerably older, 
while Basava belongs to the twelfth century A.D. 
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highest Brahman characterized by Sat, Chit and Ananda ; it 
is called Sihala, because in it exist the Mahat and other 
principles and they eventually resolve in it ; it is the 
support of the whole world, moveable and immoveable; it 
holds all the powers, all luminaries, all souls ; it is the 
resting place of all worlds and of all possessions ; and it is 
the highest place to be attained by those who seek the 
highest happiness ; and it is therefore styled the One only 
and absolute position — St/iala. The sthala, being the 
essence of Siva, is possessed of Sakti (innate power), which, 
by agitation, becomes divided into Lingasthala and 
A?igasfkala. The former is Siva and is the worshipped ; and 

the latter is the individual soul, the worshipper. Similarly, 
sakti divides itself into two parts by its own inherent power, 
one relating itself to Siva and called Kald, and the other 
to the individual soul and called Bhakti, or devotion. 
Sakti leads to action and Bhakti to deliverance. Sakti, 
being with Siva Parabrahman becomes the object of worship 
and bhakti makes one a worshipper. Sakti exists in the 
linga, which is Siva himself and not a mere symbol of 
Him ; and Bhakti exists in the Anga or the individual 
soul. Bhakti, as it leads away from action and from the 
world, helps the Auga to the attainment of sdmarasya with 
Siva. How this is brought about is laid down in many 
Virasaiva works of note, which also set down detailed 
descriptions of the conceptions underlying the ideas of 
Lingasthala and Angasthala. The Lingasthala, being 
Siva Parabrahman himself, is divided into the triune 
Bhdvalinga, Pydnalinga and Ishtalinga. These represent 
Sat, Chit and Ananda — Existence, Intelligence, and Bliss. 
The first is without any parts [halo) and is perceived by faith ; 
it is not conditioned by space or time and is higher than 
the highest. The second is apprehended by the mind and 
is without parts {kald) ; while the third is possessed of 
parts and is visible to the eye. The three lingas are res- 
pectively the highest principle, the subtle form and the gross 
form. They correspond to the soul, the life and the gross 
form. Characterized by use {prayoga), formulas {mantra), 
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and action (kriya), they form what are called Kala, Nada 
and Bindu. Again, each of these three lingas — BMva, 
Prana and Ishta — is divided into two : the first into 
Malmlinga and Prasadalinga, the second into Charalinga and 
Sivalinga, and the third into Gurtrfinga and Acharalinga. 
Six different kinds of sakti operate on these six and pro- 
duce six different forms. These are : (i) Mahalinga, which 
is formed when the Siva essence is operated on by the power 
of intelligence {chitsakti) ; its attributes are the absence of 
birth and death, freedom from taint, perfection, unity, 
subtleness, being higher than the highest, incorruptibility, 
unfathomableness, capability of being apprehended by faith 
and love and idealistic form (chailanyai-upa). (ii ) Prasadalinga 
which is produced when the Siva essence is permeated 
with its highest power (JParasakti) \ the principle called 
Sadakhya is produced; it is light, eternal, indivisible, 
imperceptible to the senses, apprehensible by reason, in- 
destructible, and the rudiment which developes. (iii) Chara- 
linga, which is produced when the Siva essence is oper- 
ated, upon by its primeval power {Adisakli) ; it is infinite 
and pervades the internal and external worlds, which is full 
of light, is a Purusha (person), and is higher than Pradhana 
or Prakriti, and is capable of being contemplated by the 
mind alone, (iv) Sivalinga y which is produced when the 
Siva essence is permeated by the will power (Icehasakti) ; 
it is a finite principle with a sense of egoism, possessed of 
knowledge and power, having a celestial refulgence, with 
one face, and serene, (v) Gurulinga, which is produced 
when the Siva essence is permeated with the knowledge 
{Jnanasakli) ; ib possesses energy, presides over every 
system or science that instructs, is full of light, a boundless 
ocean of joy, and dwells in human intelligence, (vi) Achara- 
linga, which is produced when the Siva essence is influenced 
by the power of action {Kriyasakti) ; in the shape of action 
it serves as the support, for the existence of all things ; it is 
conceivable by the mind, and leads to self-renunciation. 
In view of the position assigned to Sakti in this conception 
of the Absolute, Virasaivism has been sometimes called 



860 



INTRODUCTION 



Sakti visisfttadvaita, but such a description would seem to 
be not quite appropriate, for, the fundamental basis of true 
Visishtadvaita is lacking in it. The basic idea underlying 
the Vlrasaiva conception is that the original entity becomes 
divided, by reason of its own Sakti, into God and the indi- 
vidual soul, while its six forms represent only six differ- 
ent ways of looking at it. The first is the Infinite by itself ; 
the second is the form in which it is conceived of as creating 
by its highest power ; the third, as distinct from the 
material world ; the fourth, as in its bodily form, the body 
being celestial in character ; the fifth, as knowledge which 
it imparts to mankind ; and the sixth, as guide to the indi- 
vidual soul in its efforts at seeking absolution. It will be 
seen that the relationship stressed as between the Infinite 
and the individual soul is one of a personal character and the 
dvaiia aspect of dependence of the individual soul on the 
Infinite is fundamental to the conception as also the essen- 
tial difference between the creator and the created. These 
aspects are even further stressed when we come to realize 
the extreme emphasis that is laid upon Bhakti as the path 
to salvation on the part of the individual soul. BJuzkli, 
indeed, is described as natural to the individual soul:; it is 
its characteristic. It is a tendency towards a leaning, upon 
God, which is inherent in the individual soul. There are, 
according to the Vlrasaiva school, three stages in the pro- 
gress of the Bhakti towards God, and corresponding to 
these three stages^ there are three divisions in the Anga- 
stkala, the subject of the individual soul. These are 
Ydgauga, Bhoganga and Tyaganga — the means of attain- 
ing yoga or union with Siva ; the means of enjoyment with 
Siva ; and the means of self-surrender to Siva. Of each of 
these there are two kinds. Under the first, come 
Aikya and Sarana. A iky a consists in the partaking of the 
joys of Siva. This is familiarly called Samarasa Bliakti y 
in which the individual soul enjoys bliss together with God. 
In Barana BhaktU the individual soul sees the Linga or 
God, in himself and in everything else. It is a condition of 
joy to the individual soul by itself. Under the second, 
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Bhogdnga, come Praita and Prasada. Praiia consists of self- 
renunciation and the concentration of the entire mind on the 
Linga. Prasada is attained when the individual soul 
resigns completely all its enjoyment to the Linga and thus 
acquires serenity. Under the third, Tydganga, come 
Mahesvara and Bhakta. Mahesvara indicates firm belief in 
the existence of God and the unity of the Linga and the 
maintenance of rigid discipline which has Siva for its 
objective. Bhakta is one who turns away from this 
material world and makes to devotion his sole object of 
life. But in the reverse order, these six stages — Bhakta^ 
Mahesa (or Mahesvara)^ Prasada^ Praiialinga^ Saraiia 
and Aikya of life are called collectively Shatsthala, a name 
by which they are famous in VIrasaiva literature. They 
indicate in the order named the progress of the individual 
soul from a turning away from the material world through 
Bhakti, the first step, to Aikya or absolution, the last stage. 
This last stage is termed as Linganga samarasya, which indi- 
cates equality in blissful experience with Siva. This is the high- 
est stage aimed at and its attainment indicates salvation. 1254 
The attainment of this goal, however, does not involve either 
the perfect identity of the individual soul with the Supreme 
Being or the shuffling off of its separateness by the indivi- 
dual soul and thus becoming a simple soul unconscious of 
itself as is propounded by the Advaita school. Virasaivism 
thus holds that Siva Parabrahman, by his own sakti % divided 

1254 Samarasya, literally means identity in essence. Cf. Paramam 
samyam npaiti, See Mand. Upa., III. 1. 3. Bhandarkar gives an 
account of Shatsthala in his work quoted above and says it is based 
on an abstract of Mayideva's Amibhavasara (I.e. 136, f.n. 1). The 
doctrine has received the very widest attention from Virasaiva writers, 
several important works being wholly devoted to its elucidation. 
Among these may be mentioned Prabhvdeva' s Shatsthala Gnanaeharitra 
Vachana Tika, also called Shatsthala Viveka* which is Mahalingadeva's 
commentary on Prabhudeva's work ; Ekottarasthala by the same 
author; Jakkanarya's Nurondu-sthala \ Mayideva's Shatsthala Gadya, 
etc. Mayideva wrote about 1430 A.D. and has been famous in later 
Virasaiva literature as ShatsthaJa Brahmavadi. (For further informa- 
tion, see Mysore Gazetteer* new edition, Vol. I, 328-331.) 
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himself into Linga and Anga, Supreme Being and individual 
soul, and by the influence of other kinds of sakti, became 
the creator of the world. His sakti is real ; and the rudi- 
ment of creation is in his sakti. It thus differs from 
Visishtadvaita % which, according to Ramanuja, holds that 
there is a real rudiment of the soul and of the material 
world characterising the Supreme Being which afterwards 
developes. Srikantha, who calls himself a Siva Visishta- 
dvaitin, and who was not a Virasaiva by faith, approxi- 
mates to the Virasaiva philosophical position, though his 
view is not identical with it. Thus, he suggests that Siva 
with his sakti is the material cause of the world ; then, 
again, he holds that the individual soul in mukti is similar 
to the Supreme Soul, Le^ becomes possessed of its attributes; 
and finally, he agrees that in blissful experience, the 
individual and Supreme souls are equal. 1255 These similari- 
ties in view as between Srikantha and Virasaivism are not 
to be wondered at when we remember that about the time he 
wrote — circa 1250 A. D. — Virasaivism had reached the zenith 
of its power and popularity. To concede that Srikantha's 
views approximate in some points to the Virasaiva philoso- 
phical position is not, however, equivalent to admitting that 
he was a Virasaiva (or Lingayat) by faith or belief. Much 
less was Appayya Dlkshit, who propounded the Siva- 
dvaita view, a Virasaiva by faith or belief as has been suggest- 
ec j i25G f hus a rapid review of the different philosophical 



12C5 Srikantha, Brahma-Sutras, II. 2. 38 ; IV. 4. 3 ; IV. 4. 2. 

12C0 See Keith, A History of Sanskrit Literature, at page 481, 
where he says : — 41 Srikantha Sivacharya, who wrote a Saivabhdshya 
(Ed., Pandit VI and VII) on the Brahma- Sutras, belonged to the 
Virasaiva or Lingayat School of Southern India in which Bhakti is 
specially inculcated and Appayya Dikshita, the polymath of the 
16th century, was of the same persuasion. " It is needless to state 
that Srikantha was professedly the inculcator of the Sivavisishta- 
dvaita and not the Virasaiva school. As for Appayya, he was the 
chief exponent in his time of the Sivadvaita school. In modern 
parlance, Srikantha and Appayya would be classed as Smarihas 
who, philosophically, taught the Sivavisishiddvaita and Sivadvaita 
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schools which have grown round the name of Siva shows 
that they have, during the course of ages, developed varying 
points of view. While the earlier schools, including the 
Pasupata and the earlier Saiva, were dvailic in character, the 
later schools represented by the great names of Srikantha, 
Sripati, and Appayya Dlkshita developed theories which 
have been described as Shavisishtadvaita, Bhedabheda tmaka 
Viscshadvaita and Sivadvaita. 

Influence of Bhedabheda on the Later 

Upanishads. 

In certain of the later Upanishads?-*' 1 the tendency to 
stress the abheda aspect in Bhedabheda is seen. Thus, in 
the Tejobindu Upanishad, we have the following character- 
• ization which is well worth noting from the point of view 
suggested : — 

Ajakukshati jagannastihyatmakukshau jagannahi i 
Sarvatha bheda kalanam dvaitadvaitam nuvidyaie \\ 
Maya hdryamidam bkedamasliched brahmabhdva7iam \ 
Deho 'haw iti dukkham chad brahmahamiti nisc/uiyah II 

The suggestion is that the jagat cannot be born in one who 
has no birth. In the womb of the formless alma> there can 
be no world that is evident. Therefore, in dvaitadvaita, the 
idea of bheda is a misnomer, a fault or defect (Bhedaka!a?ia??i). 
Bheda, it is added, is an invention through mdya. That can 
be true if the form of Brahman (Brahmabhavana) is true. 
If the undergoing of misery by the body is a fact, then, 11 I 
am Brahman " is also a fact. If there is bondage in the 

views, while Sripati was a Vlrasaiva who taught the Sivadvaitadvaita 
view. The statement of Keith may be traced back to Sir Rama- 
krishna Gopal Bhandarkar who, writing in 1913, said : 11 Srlkantha's 
view appears to be identical with that of the ■ Vlrasaivas." This, as 
we have seen above, is only correct in a limited sense. 

1257 The word $t later " is used here in a relative sense. The 
remark of Professor Max Muller that 11 any attempt to fix their rela- 
tive age (/.*., the age of the different Upanishads) seems. . . .for the 
present almost hopeless" seems still to hold the ground. Intro- 
duction to the Upanishads, lxix. 
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heart, then only could Brahmachakra cut it. If it is 
doubted, then the truth of Brahman can be immediately 
made to manifest itself. 

The element of reality in Bhedabheda is stressed, 
though as might be expected in a qualified way, in the* 
Varahopanishad (11-12) : — 

Subhechchaadi trayam bhumi bhedabheda yutam smrulam I 
Yathavadveda buddhedam jagad jagrati drishyate II 
Advaite sthairyamdydte dvaitecha praSamam gate \ 
Pasyanti svapnavallbkam turya bhu??ti suybgatali II * 

Here, we see emphasised the view that the three-fold 
desires bring to experience the Bheda, the Abheda and 
Bhedabheda conditions in this world ; the world appears in 
the wide-awake state as if it is real ; no sooner does the 
mind fix itself in immovable advaita, the dvaita aspect 
gradually fades off, just as the a/man in the dream states 
becomes one with the Brahman. 

In the Brahmavidybpanishad, we have a different note 
struck. The doctrine of Dvaitadvaita is there held to be 
acceptable. Thus, we have the following declaration : — 

PragnatSham Prasdnto* ham PrakaSah ParameivaraJi I 
Ekadha chintyamano Viam dvaitadvaita vilakshaiwli \\ 

"I am Pragndta personified, PraSan/a personified and 
ParamUvara personified, I am capable of meditating on 
everything simultaneously. I am both Dvaita and Advaita 
in indescribable fashion. 0 

The Mahbpanishad refers to Bhedabheda both impli- 
citly and explicitly. In one place (VI. 62), we have the 
following : — 

Dvaitadvaita samudbhutairjagannirmana lllaya \ 
Paramatinamayi saktiradvaitaiva vijrzanbhate \\ 

Here we have the declaration that jagan nirmaiia Ilia is 
the result of (the principle of) Dvaitadvaita ; this makes it 
appear or rather produces the impression — as if Paramatma 
and his sakti were different from each other, Paramatma and 
his sakti, appearing as two different things, become the cause 
of the sport of creation. 
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In the Annapurnbpanishad (V. 76-77), we have an 
echo of the same doctrinal declaration of one appearing 
to be two, though the stress is manifestly on the advaita 
aspect. Thus, we have the declaration : — 

Ekah sambhidyaie bhrdntyd mdyayd na svarupaiali I 
Tasmddadvaita cvasti 11a prapanchb 11a samsnttih it 
We have here the suggestion that ignorance makes us think 
that one appears to split into two through the agency of mdya, 
though it does not in reality ; therefore, advaita alone 
prevails ; there is neither the world nor existence (to talk 
of). Just as akasa is spoken of as ghatdkdsa and mahdkdsa, 
' similarly through ignorance Isvara is spoken of as Jwa and 
Isvara (as being two different entities). 

In the Vdsupatabrahmbpanishad, we have, as might be 
expected, a firmer adherence to the Dvaitadvaita view. First, 
we have the declaration (Vdstipatabrahmbpanishad, 25) : — 
Natal pasyali chidrupam Brahmavastveva pasyati \ 
Dharmodharmitva variacha bkeda satihi bhidyate II 
Here, we have it stated that the bhinnarupa of chidrupa is 
not seen by him ; but he sees only the Brahmavastu ; the 
expressions Dharma and Dharmi, even though they surely 
indicate the existence of bheda y become destroyed of their 
meaning. Then, we have the following statement 
{Ibid., 26) :— 

B/ieddb/iedastat/id 6/reddb/iedah saks/iat paratmanah \ 
A r asti svatmatirekena svayamevdsti sarvada \\ 
Here, we are told that Bheda, Ab/ieda and B/ieddbfieda are 
the visible forms of the Paramatma ; they do not excel in 
their different eminences ; they always exist of their own 
accord. Then, we have this other declaration (fbid. } 27) : — 
Brahmaiva vidyate sakshSd vastuto vastulo apicha I 
Tat/iaiva Brahmavigndm kim grihndti jahdtikim II 
We are here told that visibly and otherwise the Brahman 
form only is perceivable to the eye ; if this be so, which of 
these (B/zeda, Ab/ieda or Bheddbheda) could a Brahma- 
gndni accept or reject. The obvious answer to this 
query is that he can neither abandon the one nor accept 
the others. 

55 v 
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The influence of the Bhedabheda theory in later Vedan- 
tic thought is thus seen to be not negligible, It N is worthy 
of note that the theory has never been a spent force but has 
again and again been enunciated in a manner which has 
borne testimony to its vitality. 

Here, we may conclude. Srlpati's point of view is one 
that has the merit of correlating popular belief with philo- 
sophic texts, and philosophic texts with a conception of the 
Truth which has had a wide vogue. Sripati finds a basis 
for the Virasaiva faith that has not only Vedic and Upani- 
shadic sanction in its favour, but also the authority of com- 
mentators more ancient than himself. He was not a mere 
systematiser of thought, but one who made faith accord 
with reason. His view is one that has found an echo in the 
West as well, and it is one too that can stand the test of a 
further examination at the hands of philosophic thinkers of 
the future, in the East and the West. 
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APPENDIX B. 



Table showing Adhikaranas and Sutras according to the four 

principal Bhashyakaras. 



Bhashyakaras 


n 

>» 

Xt 

< 


Pa das 


Adhikaranas 


Sutras 


Sri Sankara Bhashya 


4 


4 


192 


555 


Sri Ramanuja Bhashya 


4 


4 


156 


545 


Sri Madhva Bhashya 


4 


4 


223 


664 


Srikara Bhashya 


4 


4 


113 


644 
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Table showing the Differences in Adhikaranas and Sutras 
according to four principal Bhashyakaras. 
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15 
16 
17-21 
22 
* • 


5-6 
7-13 

14 

15 

16 

17 

18 
19-20 


IV 




1 


1 

2 
3 

4 

5 
6 
7 


1-2 

3 

4 

5 

6 
7-10 
11 


1-2 

3 
4-5 

6 
7-11 
12 
13 


1-2 

3 

4 

5 

6 
7-11 
12 


1-2 

3 
4-5 

6 
7-12 
13 
14 




3 


1 

2 
3 
4 
5 
6 


1 

2 
3 
4-fi 

7-14 
15-16 


1 

2 
3 

6-15 
• • 


1 

2 
3 

4-5 
6 
7-16 


1 

2 
3 

4-6 
7-16 
• • 








8 
9 
10 
11 
12 
13 
14 


12 
13 
14 
15 
16-17 
18 
19 


14 
15 
16-18 
19 

• • 

• m 

• » 


13-19 

• • 

■ m 

• « 

• • 

• » 


15 
16-1S 
19 

• • 

• • 
« * 

m m 






4 


1 

2 
3 
4 
5 
6 
7 


1-3 
4 
5-7 
S-9 
10-14 
15-16 
17-22 


1-3 
4 

5-7 

8-9 
10-16 
17-22 

* • 


1 
2 
3 
4 
5-7 
S 
9 


1-3 
4-7 
8-12 
13-16 
17-21 
22 
• • 




2 


1 

2 
3 


1-2 
3 

4-6 


1-2 
3 
4 


1-2 
3 
4 


1-2 
3 
4 








8 
9 
10 
11 


« • 

• • 

• • 

• • 


• • 

• • 

• • 

• • 


10-16 
17-20 
21-22 
23 


• • 

• • 

• • 


APPENDIX D. 

Total Sutras in each Pada of each Adhikarana as appearing 

in the four principal Bhashyas. 


Adhyaya 


rt 
irt 


rt 

rt X 
5 irt 


rt ^ 

E .a 
irt pq 


ri 

1-8 

rt rn 


rt 
>> 

rt .rt 

w 


rt 
>i 
irt 

;>> 

< 


rt 

•rt 
Ph 


rt 

|s 


rt _. 
a >, 

irt « 

e£ 

Irt 23 


rt 


rt 

* £ 

*2 tn 
«irt 




I 




1 

2 
3 
4 


31 
32 
43 
28 


32 
33 
44 
29 


31 
32 
43 
29 


32 
32 
43 
28 


III 




1 

2 
3 
4 


27 
41 
68 
52 


27 
40 
64 
51 


29 
42 
68 
51 


27 
40 
64 
52 






Total 


134 


138 


135 


135 






Total 


18S 


182 


190 


183 


II 




I 
2 
3 
4 


37 
45 
57 
22 


36 
42 
52 
19 


38 
45 
53 
23 


36 
45 
50 
18 


IV 






1 
2 
3 
4 


19 
21 
16 
22 


19 
20 
15 
22 


19 
23 
16 

. 23 


18 
20 
16 
22 












Total 


78 


76 


80 


76 






Total 


161 


149 


159 


149 










Grand 


Total 


561 


545 




564 


543 
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APPENDIX E. 

The Use and Significance of Om. 

In connection with what is stated on pages S4 and 246 of the 
Introduction in regard to Pra?java % the following note on its use and 
significance may prove interesting : — Considerable discussion has 
centered round the point whether Aum (or Dm to use the modern spel- 
ling) forms an essential part (avayava) of the first Sutra of Badarayana 
or not. The followers of Anandatirtha hold that it forms an essential 
part, while those of Ramanuja hold that it does not. Anandatirtha, in 
commenting on I. 1. 1, quotes the Garuda Parana for the view that 
from Vishnu Parabrahman proceeded two iabdas at the time of 
creation, viz., "Omkara" and "At/ia". Therefore the two form the 
first in order. Omkdra includes Akdra, Ukdra and Makdra, Jidda, 
bindity g/wsha, idnta and atiSdnta. All these possess the name of 
Parabrahman and indicate in sound, symbol and expression the 
reason why it should be used as part of the text. This is accepted 
by all previous writers and therefore the term Om should be used 
with every Sutra. The following passage taken from Anandattrtha's 
comments on 1. 1. 1, explains his view : — 

i%q<lN mx^m i^rw^ ii 

«RH pTSFTT Wl: 3m?TI^RT 37 ¥1%^ II 

a%gc^ ^«nfir ^Wrs^ s^rpr: n 

35fg 5 ^rmrfr u etc. 

56 J? 
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Om thus indicates Parabrahman. Jayatlrtha in his Nyaya Sudhd 
(L 1. 1) writes : — Jiva jaddtiriktasya iignasyasya siddhih. Elucidat- 
ing its meaning*, he observes : — Omkdrasya lasya figndsyasya gunaih 
anandadi anattta kalydna gunairgu/id/i otatdm vakti i pakshadvayepi 
anantdnavadya kalydnaguna purnatd dnkdrasya arthah ti {ibid.) As 
Omkara indicates Parabrahman, it is beyond the jiva. Brahmatva 
is within the reach of the fiva % but not the Omkara. Consequently 
Om is discarded by commentators who do not adopt the Dvaiia 
viewpoint. 

That Dm forms an essential part of the first Sutra in the 
Vcddnta Sutras is accordingly the view of Anandatirtha and his 
school. This view was opposed by one Snnivasacharya in his 
Pranavadarpand (Madras D.C. X, Nos. 4932 and 4933). This work, 
however, was, in its turn, severely criticized by Vijaylndratirtha, 
a guru of the Sumatindramatha, in his Praiiavadarpaiia khandanam 
(Madras D.C. X, No. 4798). The work above referred to — Pranava- 
darpaiia — should be distinguished from Omkdrardddrtha by Srlnivasa, 
son of Snnivasacharya and Lakshmamba and disciple of Kaundinya 
Srinivasadlkshita (Madras D.C. X, Nos. 4871 and 4872). This 
Srlnivasa, son of Snnivasatatacharya (not Snnivasacharya) and 
Lakshmamba and disciple of Kaundinya gotra, was the author of 
Jignasadarpaiia, which is an elaborate investigation into the meaning 
of the word Jigndsa in the first aphorism of the Veddnta Sutras 
(Madras D.C. X, No. 4883). Pranavadarpana is a separate work 
written by Snnivasacharya, son of Snsailatatacharya and Lakshmi 
and pupil of Srinivasadhvarin of Kaundinya gotra (Madras'/?. C. X, 
Nos. 4932 and 4933). 

The Dhydnabinddpanishad explains how the Pranava, Om, is to 
be used in yogic meditation (Madras D.C. I. 3, No. 550). Similarly 
the Panchabrahmopanishad describes the five manifestations of Siva 
conceived as God and teaches that the five-syllabled mantra— 
Namatttvaya — is the means of worshipping him and of thereby 
attaining salvation (Madras D.C. I. 3, No. 590). (Cf. Narayandpa- 
nishad which states that eight-syllabled mantra — Om namo JVdrdya- 
ndya — is the means of worshipping Narayana and thus winning 
salvation.) 

Though Sripati condemns Pancharatra Agama, for establishing 
the supremacy of Omkara, he prefers to seek support from it (see 
his comment under II. 3. 42). 

In the Vishnu Puraiia, which goes back to at least the 5th 
century A.D., Vishnu is described to be in all things. " Within 
Pradhana resides Soul, diffusive, conscious and self-irradiating, as 
'fire (is inherent) in flint or sesamum oil in seed' 5 (Wilson, Vishnu 
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Pttrana % II. 233), while both Pradhana and spirit are encompassed 
by the energy of Vishnu. It is the energy of Vishnu which causes 
Pradhana and spirit to come together in creation, which keeps them 
in union, and which separates them at dissolution. It is Vishnu 
who causes all things to evolve. And Vishnu is Brahma, the 
Supreme Spirit, from whom the world proceeds* by whom it subsists, 
to whom it will return. "He is the Supreme abode of the existent 
and the non-existent. He it is by whose non-difference from 
Brahma, this entire universe, moveable and immoveable, has iis 
being" {Ibid.y 236). The Sun is represented as part of Vishnu. 
Light is his essence, and the light is called forth by reciting the 
syllable Dm, a syllable which itself is Vishnu, the substance of the 
three Vcdas. The Sun is, according to the Purana, daily attacked 
by crowds of Valakhilyas, demons no bigger than one's thumb, and it 
is the imperative duty of all the twice-born to sprinkle water that has 
been purified by the recital of the sacred letters Dm and the Gayatri 
verse. This sprinkling of the consecrated water causes the demons 
to disappear and the Sun is delivered from their attacks. Accord- 
ingly none should fail to observe this daily morning ritual. 
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.APPENDIX F. 

Neo-Platonism and Christianity. 

In connection with the views expressed on p. 716 of the, Intro- 
duction of the influence of Neo-Piatonism on Christianity, it is 
needful to refer to recent opinions expressed on the subject. The 
question is a complicated one* and as remarked by Mr. J. M. Mitchell, 
who has ably brought up the literature on the subject as outlined by 
Adolph Harnack, " it is scarcely possible to get a complete view of 
their mutual relations". If Neo-Platonism is understood in the 
widest sense, as the highest and fittest expression of the religious 
movements at work in the Graeco-Roman empire from the second to 
the fifth century, then it may be regarded as the twin sister of k the 
Church dogmatic which grew up during the same period ; the younger 
sister was brought up by the elder, then rebelled against her and at 
last tyrranised over her. The Neo-Platonists themselves character- 
ised the theologians of_the Church as intruders, who had appropriated 
the Greek philosophy and spoiled it by the admixture of strange 
fables. Thus Porphyry says of Origen (Euseb., /I.E., VI. 19) : 11 The 
outer life of Origen was that of a Christian and contrary to law ; but 
as far as his views of things and of God are concerned, he thought 
like the Greeks, whose conceptions he overlaid with foreign myths." 
Where did he get these " myths " from ? This verdict of Porphyry's 
has been characterised as " more just and apt" than of the theolo- 
gians or the Greek philosophers, when they accused them of having 
borrowed all their really valuable doctrines from the ancient Christian 
books. But the important point is that the relationship has 
been acknowledged on both sides. In so far as Neo-Platonism and 
the Church dogmatic both set out from the felt need of redemption ; 
both sought to deliver the soul from sensuality and recognized men's 
inability without divine aid — without a revelation — to attain salvation 
and a sure knowledge of the truth, " they are it is added? " at 
once most intimately related and at the same time mutually indepen- 
dent". It is suggested that during the third century A.D., Neo- 
Platonism exercised little influence on Christianity. During the 
fourth century A.D., however, the influence of Neo-Piatonism on 
Oriental theologians proved of the utmost importance. Apart from 
certain doctrines, Neo-Platonists and Church theologians, indeed, 
drew so closely together that tl many of them are completely at 
one In ethical precepts, in directions of right living (that is, 
asceticism), the two systems more and more approximated each other. 
But it was here that Neo-Platonism finally celebrated its 
greatest triumph. M It indoctrinated the Church with all its 
mysticism, its mystic exercises and even its magical cultus as 
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taught by Iamblichus. The works of the pseudo-Dionysius contain 
a Gnosis in which, by means of the teaching of Iamblichus and 
Proclus, the Church's theology is turned into a scholastic mysticism, 

with directions on matters of practice and ritual The influence of 

these writings, first on the East, and then — after 9th (or 12th) 
century — on the West, cannot be over-estimated." Augustine came 
fully under the influence of Neo-Platonism. Through it, he got rid of 
scepticism and the last remnants of Manichceism. In his Confessions 
(Book VII), he has recorded how much he owed to the perusal of 
Neo-Platonic works. On all the cardinal doctrines — God, matter, 
the relation of God to the world, freedom and evil — Augustine retained 
the impress of Neo-Platonism. But at the same time, he is the one 
early Christian writer who states the differences between Christianity 
and Neo-Platonism distinctly. (See Book VII, Chapters ix-xxi.) 
Why did Neo-Platonism succumb to Christianity ? Catholic Christi- 
anity and Catholic Theology, it is said, conquered it M after assimi- 
lating nearly everything that it contained". This conquest of 
Neo-Platonism took place in the Empire of Constantine and 
Theodosius. And when we remember the attendant circumstances 
in which this M conquest " came about, we can rightly 
enquire 11 how much the essential doctrines of Christianity contri- 
buted to the victory, and what share must be assigned to the 
organization of the Church." It has been held on high authority 
that the empirical science of the Renaissance and the two following 
centuries was " itself a new development of Platonism and Neo- 
Platonism, as opposed to rationalistic dogmatism with its contempt for 
experience". Magic, astrology and alchemy — all the outgrowth of 
Neo-Platonism — gave the first effectual stimulus to the observation 
of nature, and consequently to natural science and in this way 
finally extinguished barren rationalism. Thus, in the history of 
science Neo-Platonism has played a part and rendered services 
which Plotinus, or Iamblichus or Proclus never dreamt. (See J. M. 
Mitchell in the Ency. Brit., Eleventh Edition, XIX, 377-378.) 



LIST OF ABBREVIATIONS USED. 



Ail. Upa. : Aitareydpanishad. 

Atharv. Upa. : Atharvasikhopanishad. 

Atharvasiras or Atharva. Upa. : Atharvasiras Upanishad. 

Athar. C/pa. : Atharvopanishad* 

Brihad. Upa. : Brihaddranyakopanishad, 

Chch. Upa. ; Chchandogyopanishad. 

E. C. : Epigraphia Carnatika. 

E.I. : Epigraphia Indie a, 

I. A. : Indian Antiquary, 

Is. Upa. : Isavasyopanishad. 

Kaiv. Upa. : Kaivalydpanishad. 

Katha Upa. : Kathopanishad. 

Madhy. .Upa. : Madhy adinaydpanishad. 

Madras D.C. of MSS. : Madras Descriptive Catalogue of MSS. 

Madras T.C. of MSS. : Madras Triennial Catalogue of MSS. 

M»E.R. Madras Epigraphy Report. 

Mahopa. : Mahopanishad. 

Maud. Upa. : Mdndukydpanishad. 

Mund. Upa. : Mttndakdpanishad. 

Muk. Upa. : Muktopanishad. 

S*B-E. : Sacred Books of the East. 

Svet. Upa* : Svetdsvataropanishad. 

Taitt. Upa. : Taittiriya Upanishad. 



ADDENDA ET CORRIGENDA. 

Page 7, Line 5, add the following : — 

In a private communication addressed to me, Mr. Ramakrishna 
Kavi, M.A., Tirupati, writes that Srikara is mentioned as the writer 
of a Vritti on the Pttrva Mimamsa by Sridhara, assigned to 935 A.D. 
Murari Misra, a writer on the Mimamsa^ is, according to Mr. 
Ramakrishna Kavi, known to have mentioned Srikara in his 
Tripa dint Una yana. This Murari Misra was, he adds, an younger 
contemporary of Mandana and Prabhakara. Srikara, he further 
states, is mentioned by Chandra about (850 A.D.) and, "seems to 
have written a Bhashya on the Uttara Mimamsa, the Brahma 
Sittra, also." It is known that Sridhara is saluted by Bala- 
krishnananda Saraswati in the introductory stanzas of his commen- 
tary on Jaimini {Jaimini Sfttravritfih) along with GOpalananda and 
Svayamprakasa [Afadras Tri. Cat. of MSS* % Vol. I, Part i, Skt. 
B, p. 55, R. No. 3S3 The works of Murari and Sridhara are so 

far unknown in the MS. collections of South India. So far as I 
know, neither the Madras nor the Tanjore MS, libraries possess any 
works of theirs* Ramakrishna Kavi adds: "Srlpati is indeed a 
later writer. They are two different writers. Their Bhashyas are also 
different. They are called Srikara Bhashya and Sripati Bhashya. 
Srlpati is probably later than Palkuriki Somanatha. A close 
examination of the Bhashyas of Srlpati and Srikara will reveal the 
priority of one of them. Srlpati is clearly an Aradhya, while Srikara, 
as understood from his quotations, was only a profounder of 
Sivadvaita like Srikantha." I have been unable to trace the Vritti of 
Srikara on the Pttrva Mimamsa referred to by Mr. Ramakrishna Kavi. 
Nor have I been so fortunate as to trace the reference to Srikara 
referred to by him in Murari's work, which also I have been unable 
to get at so far. As regards Srikara's Bhashya on the Uttara 
Mimamsa \ I have been equally unsuccessful in tracing it. As to 
Srikara and Srlpati being different writers on the Uttara Mimamsa, 
I am unable to say anything more useful at present ; nor am I able 
to add to what I have said already in regard to the date of Srlpati. 
Until Srikara's Bhashya, referred to by Mr. Ramakrishna Kavi, is 
available, we are obviously not in a position to say anything about 
his standpoint — whether he was an exponent of Sivadvaita or any 
other sj r stem of philosophy. Srlpati, as will be seen from what has 
been stated above, was a VTrasaiva and professedly a Bhedabheda- 
vadin. As to his being later in date than Palkuriki Somanatha, 
there can be no doubt whatever. Piduparti Basavanna who lived 
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later than 1480 A.D., says in his Basava Pin-ana that King Pratapa 
Rudra was king during Palkuriki Somanatha's time. "There has been 
some discussion as to .'the identity of this Pratapa Rudra : is he 
Pratapa Rudra I, who ruled between 1132-1198 A.D., or Pratapa 
Rudra II, who was king between 1292-1325 A.D. ? The real 
name of the former was Rudra, though modern writers have 
described him as Pratapa Rudra I. That the Pratapa Rudra men- 
tioned by Piduparti Basavanna was Pratapa Rudra II, seems to 
follow from the fact that Palkuriki Somanatha is to have foretold 
the overthrow of the Kakatiya Kingdom shortly after his visit to 
Warrangal. And we know that Pratapa Rudra II proved the'last 
great Kakatiya King. Malik Kafur, General of Alauddin Khilji, 
twice invaded Warrangal and on the second occasion, took Pratapa 
Rudra prisoner to Delhi. He returned to his capital as a vassal of 
the Sultan of Delhi and died in 1325 A.D. The prophesy of 
Somanatha that the Kakatiya Kingdom would fall, reported by 
Basavanna, could thus only refer to the final overthrow and not to any 
other event, i.e., to any event in the reign of King Rudra, the earlier 
king, referred to as Pratapa Rudra I. Accordingly, we have to assign 
Palkuriki Somanatha to the reign of Pratapa Rudra II, who reigned 
between 1292-1325 A.D. But if, as is suggested in some quarters, 
Palkuriki Somanatha was a contemporary of Basava himself, he would 
have to be set down to the time of King Rudra and assigned to a 
period between 1132-1198 A.D. If so, the prophesy alleged to have 
been uttered by him in regard to the destruction of the Kakatiya 
Kingdom should be taken to be a later embellishment invented by 
ardent followers of his to augment his greatness in the public eye. 
However this may be, Palkuruki Somanatha should have lived before 
circa 1400 A. D r , the 'approximate time about which Sripati, the 
commentator, lived. 

Page 46, Line 26. For " 12th " read " 10th 

Page 47, Line 3, add at the end : — 

Mr. Rangacharya, in his Inscriptions of the Madras Presidency, 
II, 893, notes under Duggirala 209 A : — "Records that in the reign 
of Kakatiya Ganapatideva, his brother Bhatta Bhaskara gave in 
Sakha 1056 ( = A.D. 1134) the village of Duggirala (present Eliore. 
Taluk, Krishna District) in Khandavati in 22 parts to Brahmans , 
of 12 gotras and similarly 43 other villages {Mackenzie MSS.,"' 
Book XX., 67-70)". There is some mistake here, as we see Bhatta 
Bhaskara is described here as the "brother" of u Kakatiya Ganapati- 
deva ' • 

\ J?age 87, Line 27, for " posterior " read " anterior 
' Page 329, Foot-note 202, Line 3. Between " and " and " this " 
insert 1" by 
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